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विश्वांनि देव सवितर्दुरितानि परां सुव । यद्‌ भद्रं तन्न आ सुव ॥ 
-इति यजुरवेदसंहिता(३०-३) 
Oh Supreme-Being, Parabrahman!, Creator of the universe and source of 
all great powers, of Holiest nature and Dispenser of true happiness. Be 
gracious upon us. We beseech Thee, to dispel all our miseries and evil 
propensities, and to bestow upon us what is good, such as virtuous tendencies, 
inclination to the benevolent deeds and a righteous disposition. 


ಮಧ್ವಾಚಾರ್ಯಗೃಹಂ ಗತ್ವಾ ಯಾಂ ಭಿಕ್ಷಾಂ ಸಮಯಾಚಿಷಮ್‌ ॥ 
ತಾಂ ಜ್ಞಾನಭಿಕ್ದಾಂ ಸರ್ಮೇಪಿ ಸ್ಟೀಕುರ್ವಂತು ಕೃಪಾಲವಃ ॥ ೫ ॥ 
ಆನಂದತೀರ್ಥ ಅಲ್ಪಜ್ಯೋ ಗುರುಕಾರುಣ್ಯಭಿಕ್ಟುಕಃ I 
ಸ್ಮರಾಮಿ ಸರ್ವಾನ್‌ ವೇದಾರ್ಥಜ್ಞಾನರತ್ನಪ್ರಕಾಶಕಾನ್‌ ॥ 4६ ॥ 
I have gone to the magnificent residence of great Sri Madhvacarya, and 


begged the ಜ್ಞಾನಭಿಕ್ಸಾ from him. Now I am distributing that sacred ಜ್ಞಾನಭಿಕ್ಷಾ 
among all devotees, who are eager to be free from the “ignorance.” (From 
the book - *The Spiritual view of life"). 


Pandit Anandatirtha Sharma. 


Prelude 
(An earnest appeal to the keen readers) 


THIS treatise — *The spiritual view of life" is not a product of purely 
scholarly interests. It has grown out of vital urges and under the pressure of 
a concrete historical and philosophical situation. We are in the midst of one 
of the great crises in human history, groping for a way out of fear, anxiety 
and darkness, wandering in search of a new pattern in which we can begin 
the Life-Divine over again. The principal problem ofthe end ofthe millennium 
will be the religious problem — in a form as unlike any that we now know 
as the semitic religion was from the religions of antiquity — but it will not 
be the problem of Being. The Eternal Hindu thought whether or not we agree 
with its transcendental claims has survived the storms of the world for over 
thousands of years. It has seen empires come and go, has watched economic 
and political systems flourish and fade. It has seen these happen more than 
once. Recent events have ruffled but not diverted the march of the history of 
Bharat. The culture of Bharat has changed a great deal and yet has remained 
the same for Over the many millenniums. Fresh springs bubble up, fresh 
streams cut their own channels through the landscape, but sooner or later 
each rivulet, each stream merges into one of the great rivers which has been 
nourishing the soil of Bharat for centuries. 


When we speak of Indian philosophy of Spiritual Life or Eastern 
philosophy, we mean the philosophy that has developed in a certain region of 
the earth. We do not mean that the truth which science or philosophy aims at 
is of a provincial character. The search for truth may be conditioned, even 
restricted by the mental attitudes and traditions of different countries, but the 
aim of philosophy is to reach truth which is universal. Even by the History of 
Philosophy, we can understand that which is distinct from the combined 
history of all countries, which is not of a rope of sand, but a continuous 
development, and is not a burden of the memory, but an illumination of the 
soul. It moves in a succession to which the nations are subsidiary. Their story 


will be told, not for their own sake, but in reference and subordination to a 
higher series, according to the time and degree in which they contribute to 
the common fortunes of Humankind. And one of the chief features of 
philosophical thought today is the growing universality of outlook. Even 
Western thinkers are slowly giving up their provincial outlook and are 
admitting that thinkers outside their cultural traditions have grappled with 
the central problems of philosophy and a study of their writings may be 
helpful to students of philosophy. 


In John Bunyan's story there is the house of the interpreter which is 
always kept open. No one understands the mission of the life of the mind in 
our time who does not wish to have some part in keeping open a house of the 
interpreter between East and West. Since our ideals and destinies are largely 
the same, it is essential that mutual acquaintance should grow and to the 
creative interpreters are confided the hopes of a better World. 


The truth which claims to be universal requires to be continually re- 
created. It cannot be something already possessed, that only needs to be re- 
transmitted. In every generation, it has to be renewed, otherwise it tends to 
become dogma which soothes us and induces complacency but does not 
encourage the supreme personal adventure. Tradition should be a principle 
not of conservatism but of growth and regeneration. We cannot keep the rays 
of the sun while we put out the sun itself. Petrified tradition is a disease from 
which societies seldom recover. By the free use of reason and experience we 
appropriate truth and keep tradition in a continuous process of evolution. If 
itisto have a hold on people's minds, it must reckon with the vast reorientation 
of thought that has taken place. By reinterpreting the past afresh, each 
generation stamps it with something of its own problems and preoccupations. 


Every age emphasises that particular point of view which is most conso- 
nant with its own prejudices. More than One hundred and fifty years ago the 
main issues which dominated schools of philosophy were those connected 
with religion, faith and doubt, the relation of philosophy and theology. Today 
new intellectual interests have arisen. Philosophy is no more a science of 


things transcendental, but has become scientific and secular in its outlook. 
It has become an arid professionalism made only for the philosophers. We 
know too much and are convinced of too little. Many people have no kind of 
contact with any form of religion or its modes of thought. Even in countries 
where temple-attendance has increased, there has not been any growth of 
religious feeling. The majority of people do not see any reason why religion 
should play any part in their lives. Many of them are not actually atheist; 
fewer still have qualified by sober reflection to be called agnostic. They have 
grown up outside by any kind of religious organisation and are simply 
ignorant of the terms and meaning of religion, though they profess a creed 
which they have adopted from habit or because of the social advantages it 
brings them or merely for the sake of good form and convenience. For them 
the creative fire has departed from religion. We cannot say that they adopt a 
materialist creed and believe that somehow through science and technology 
humankind can be perfected. Perhaps a few intellectuals may adopt this creed 
but the vast majority live from day to day with a ray of hope that does not 
extend far beyond the immediate future. We live in an age of hectic hurry, of 
deafening noise where we have no time or inclination for anything beyond 
the passing hour. The True Life Divine grows from inside. It is in the inner 
solitude that a seeker finds his solace; yet our modern life is unwilling to 
grant us this privilege. Not all of us, however, are defrauded of this right and 
if there is to be a creative movement, some of us at least have to reflect on 
the hopes and disillusionments of the people. The unrest of the people is due 
to the thwarted desire for religion. Human being is a religious animal. He is 
prepared to worship anything and many systems compete for his spiritual 
suffrage, fragmentary faiths, unaesthetic arts, and attractive panaceas. If he 
cuts himself away from his spiritual dimension, it is an act of perfidy of 
alienation from his own nature. We do not realise that religion, if real, implies 
a complete revolution, a total over-coming of our unregenerate nature, the 
death of the old man and the birth of the new. Man's nature is transformed or 
reformed to a pattern of excellence, because his being is pervaded by the 


power of truth. Unfortunately, the Philosophy today is detached and 
specialised and is not aware of the peril to the human spirit. It does not seem 
to realise its responsibility for the time in which it is set. Even those who 
have a religious allegiance do not seem to feel a religious responsibility. 


PLATO once remarked that when the modes of music change, the 
walls of the city are shaken. A change in our philosophy of life is the first 
symptom of instability that will presently manifest itself in material, political 
and economic ways leading to the Shaking of walls. Though Bharat has 
impressive achievements to her credit in art and architecture, literature and 
morals, science and medicine, all these derive their inspiration from 
philosophy as love of wisdom or the life of spirit. --- If the spiritual orientation 
of the country is undermined or disturbed, the nature of the civilisation will 
change. 


The contemporary situation is a challenge to the philosopher of 
religion. Distances have so shrunk in the modern world that not only people 
but ideas travel fast. The great religions of the world are interconnected. 
They face the same dangers and difficulties. That which threatens one will 
sooner or later endanger another. We have to develop a scheme of life which 
is at once rational, ethical and spiritual. It will not be wise to look upon 
ancestral wisdom as infallible. It may be liable to error even as contemporary 
fashions are. We have to find out what is vital in it. Many centuries ago, 
CICERO said that there is nothing so foolish and so vain which has not been 
said by some philosopher. 


“In Bharat the threefold Canon of religion, Prasthana-traya, consists 
Of the Upanisads, the Bhagavadgita and the Brahma-Sütra. These classical 
- texts of highest standard are not only bound up with an historic past but are 
also a living force in the present. The problems which they raise and attempt 
to solve are not dissimilar to those which engage thinkers in other parts of the 
world. These classical texts of highest standard should be not only guardians 
of the past but heralds of the future. They are dead if they are mechanically 
and unthinkingly accepted. They are alive if each generation consciously 


decides to receive them. Any system of thought should satisfy two basic 
requirements; it should state the truth and interpret it for each new generation. 
It must move back and forth between these two poles, the eternal and the 
temporal. Truth is expressed in a human language formed by human thinking. 
The consciousness of this leads to a continual clarifying and fuller 
understanding of the truths. The author of the Brahma Sutra: -- (The 
Philosophy of Spiritual Life) deals with the problems raised by his 
contemporaries with their views on cosmology but these dated answers are 
not the essentials of its teaching. We may not accept the scientific thought of 
those days, but the suggestions about the ultimate questions of philosophy 
and religion which they set forth with philosophic depth and emancipation 
from the transient preoccupations of the current hour are of value to us even 
today. While the Brahma-Sütra represents intellectual and spiritual effort 
spread over generations, it has also become the starting point of intense 
reflection. Numerous Commentaries and independent treatises have been 
produced from early times and there does not seem to be any slackening of 
effort even today." 


Sri Madhva too expressed his opinion in his Anuvyakhyanam (2-2-1)as 
follows : - 


""ಅನಾದಿಕಾಲತೋ ವೃತ್ತಾಃ ಸಮಯಾಃ------------------ d 


““From time immemorial, various schools of thought have been flourishing 
in the world. There can be no total extinction of any system. All the same, 
Badarayana-Vyasa has taken the trouble in his Brahma-sütras, of refuting the 
various defective systems, so that the good souls, eligible for Divine grace, 
may have their doubts cleared, their ignorance destroyed and their knowl- 
edge improved by sound reasonings based on the $ruti and attain 
enlightenment." 


------ Pandit Anandathirtha Sharma, 


Harken to Taratamyopanishad : — 


ತಥಾ ಹಿ ಚತಾರತಮ್ಯೋಪನಿಷತ್‌--""ಓಂ ಅಥಾತೋ ವಿಷ್ಣುರ್ಬಹ್ಮಾವಾ ಯಃ ಶೇಷಗರುಡ 
८००२१, ಪುರಂದರಕಾಮ್‌, ಪ್ರಾಣೋಶನಿರುದ್ದೋ, ಮನುಗುರುದಕ್ಷಾ, ಪ್ರವಹೋ, 
ಯಮಧರ್ಮಶ್ನಂದ್ರಸೂರ್ಯೌ, ವರುಣೋ, ನಾರದೋ, ಭೃಗುರನಲೋ, ವಿಶ್ವಾಮಿತ್ರೋ, 
ಮರೀಚ್ಯಾದಯೋ ವಿಧಿಪುತ್ರಾ ವೈವಸ್ತಶೋ ಮಿತ್ರೋ ನಿರ್ಯುತಿರ್ವಿಷ್ಟಕ್ರೇನೋಶಶ್ಚಿನ್‌, 
ಗಣಪತಿಧನಪ್‌, ದೇವಾಶ್ಚೇತರಾ ಮನವಶ್ವಾ JF, ವೈನ್ಯಃ ಕಾರ್ತವೀರ್ಯಃ ಶಶಿಬಿಂದುಃ 
ಪರ್ಜನ್ಯೋ ಬುಧಃ ಶನಿಃ ಪುಷ್ಕರ ಏತೇಷಾಂ ಪತ್ನ 8७ — ಲಕ್ಷ್ಮೀಃ ಸಾವಿತ್ರೀ ಭಾರತೀ ವಿಷ್ನೋಃ 
ಷಣ್ಣಹಿಷ್ಕೋ ನೀಲಾಭದ್ರಾಮಿತ್ರವಿಂದಾಕಾಲಿಂದೀಲಕ್ಷಣಾಜಾಂಬವತ್ಕೋ ವಾರುಣೀ ಸೌಪರ್ಣೀ 
ಪಾರ್ವತೀ ರತಿಶಚ್ಛ್‌ ಮಾನವೀ ಪ್ರಸೂತಿತಾರೇ ಪ್ರಾವಹೀ ಗಂಗಾ ಶಶಿಯಮದಯಿತೇ 
ವಿರಾಡಗನ್ನಿಜಾಯೇ ಉಷಾದ್ಯಾಃ ಸರ್ವಸತೀಃ ಸರ್ವದಾ ಮಂಗಲಂ DHT 033 ಯ ಏವಂ ವೇದ'' 
ಇತಿ Il 
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A Short Prelude 


It is admitted, on all hands, that the history of most of the ancient poets 
and philosophers of India is hidden in the mists of antiquity and concealed 
under a thick veil of obscurity. What we know about them is scanty and 
based on very sandy grounds. But Sri Madhvacarya stands alone, about very 
many incidents of whose life, history, tradition, monuments and memorials 
are unanimous. Our knowledge about the Acharya to-day is mainly based 
upon two valid sources, the one is statement made by the Acharya himself in 
his own works, the other is Sri Madhvavijaya composed by Narayana 
Panditacharya, the most illustrious of all the converts and contemporaries of 
Sri Madhvacarya. Scholars are widely divided in the assignment of date toSri 
Sankaracarya. For instance, if one scholar places Sri Sankaracarya in the 
eighth century A.D., another great scholar inclines to push his time back to 
the fourth century B.C. There is not even the ghost of doubt about the century 
in which Sri Madhvacarya flourished and preached his philosophy. Acharya 
himself has expressly stated in Tatparya Nirnaya that he was born after 4,300 
years of Kali age had passed away : 


ಚತುಃ ಸಹಸ್ರೇ ತ್ರಿಶತೋತ್ತರೇ ಗತೇ ಸಂವತ್ತರಾಣಾಂ ತು ಕಲೌ ಪೃಥಿವ್ಯಾಮ್‌ | 
ಜಾತಃ ಪುನರ್ವಿಪ್ರತನುಃ ಸ ಭೀಮೋ ದೈತ್ಯೈರ್ನಿಗೂಢಂ ಹರಿತತ್ತ ಮಾಹ || 


Itis quite correct to believe as so many scholars have done that the Acharya 
flourished and preached his philosophy during the major portion of the 
thirteenth century. From Sri Madhvavijaya we know that Madhvacarya was 
born in Sacred Pajakakshetra near Udupi. His father's name was Madhyageha 
Bhatta, who was significantly called “Bhatta? for his having correctly 
understood the underlying secrets of Puranas and the Mahabharata. It is said 
that Madhyageha Bhatta together with his spouse practised austere penance 
in propitiation of SriAnanteshwara with a view to securing the most illustrious 
son. In the due course, by the grace of Ananteshwara, a son was born to them 
on the tenth day of the bright half of Ashwin in the year 1199 A.D. He was 
named Vasudeva. The boy possessed matchless beauty and peerless strength 
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of mind. Even as a child, he promised to be one born to lead the world 
towards the “Highlands of the Blessed". Marvellous powers with which 
human beings are rarely gifted. In the very early years he was recognised as 
possessed of prodigious genius. His father very soon realised that the boy 
was too brilliant and too learned to be his student. He, therefore, sent him to 
Achyutapreksha Tirtha, the great sanyasin and pontiff of the time. The pupil, 
there too, proved his superiority to his Guru in no time. 


VASUDEVA took sanyasa at the age of sixteen and started to preach the 
philosophy which he thought he was divinely commissioned to do. 
Achyutapreksha named him Anandatirtha. The Tirtha, the system, which he 
has built up out ofthe materials ofthe Vedas is capable of bestowing pleasure- 
Ananda-upon the reader. He established an idol of Krsna in Udipi and founded 
eight Mutts there, the worship of the idol in order. He also established one 
big mutt, and commissioned its Head to India to propagate the Vedic 
Philosophy and to reprobate every other philosophy repugnant to its spirit. 
The mutt 15, now known as the Uttaradi Mutt as its first Pontifical Head was 
Padmanabha Tirtha who hailed from the North. The Acharya travelled to 
Badari three times, out of which for the first two times he returned, while for 
the third time he disappeared from the human gaze for good. During the 
period ofeighty years, which he passed in India, he vanquished, in innumerable 
controversial battles, the exponents of all the heterodox creeds and 
philosophies that prevailed in his time and established radical realism, 
pluralism and theism. He established the supremacy of Sri Visnu and selfless 
service at His altar as the sovereign He placed the cult of Bhakti on a very 
high pedestal and brought to it eminence and popularity which had never 
been attained before. 


ಶ್ರೀಮನ್ಮದ್ಧಮತೇ ಹರಿಃ ಪರತರಃ ಸತ್ಯಂ GNSS See | 

ಭಿನ್ನಾ ಜೀವಗಣಾಹರೇರನುಚರಾ ನೀಚೋಚ್ಚಭಾವಂ ಗತಾಃ II 
ಮುಕ್ತಿರ್ನೈಜಸುಖಾನುಭೂತಿರಮಲಾ ಭಕ್ತಿಶ್ಚ ತತ್ಸಾಧನಮ್‌ | 
ಹ್ಯಕ್ಷಾದಿತ್ರಿಯಯಂ ಪ್ರಮಾಣಮಖಿಲಾಮ್ನಾಯ್ಕೆಕವೇದ್ಯೋ ಹರಿಃ ॥ 
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The fundamental tenets of his philosophy are summarised in a well-known 
verse:- 


1. Hari-Visnu is the Supreme Over-Lord of the universe, 
2. The world is radically and fundamentally real. 


3. The souls are different from the Supreme Lord and the matter 
and from one another. 


4. All are consciously or unconsciously subject to Lord Visnu 


5. There are various gradations among the souls. The cosmos consists 
of infinite varieties of souls and things., Their capacities are 
divergent and their functions are unlike. 


6.Salvation consists in the realisation of bliss which constitutes the 
very essence of the individual self. 


7.Singular devotion to the Supreme Lord is the radical means to 
secure salvation. 


8. Sense-perception, inference and verbal testimony (Scriptures) are 
the three authoritative sources of correct knowledge. 


9. Every Veda proclaims the supremacy of Visnu. 


This is not the place to expatiate upon these nine cardinal tenets. But 
suffice it to say that these are elaborated by Sri Madhvacarya and his 
illustrious successors with characteristic thoroughness. Sri Madhvacarya has 
not merely enunciated his philosophical tenets but written as many as thirty- 
eight works most of them being typically controversial, to elucidate and to 
substantiate his view-points. The works are monumental of his genius of the 
highest order. For the convenience of the reader the names of his works are 
given below.- 1) ಗೀತಾಭಾಷ್ಕಮ್‌ 2) ಬ್ರಹ್ಮಸೂತಭಾಷ್ಕಮ್‌ 3) ಅಣುಭಾಷ್ಕಮ್‌ 4) 
ಅನುವ್ಯಾಖ್ಯಾನಮ್‌ 5) ಪ್ರಮಾಣಲಕ್ಷಣಮ್‌ 6) ಕಥಾಲಕ್ಷಣಮ್‌ 7) ಉಪಾಧಿಖಂಡನಮ್‌ 8) 
ಮಾಯಾವಾದಖಂಡನಮ್‌ 9) ಪ್ರಪಂಚಮಿಥ್ಯಾತ್ವಾನುಮಾನಖಂಡನಮ್‌ 10) ತತ್ತ್ವಸಂಖ್ಯಾನಮ್‌ 11) 
ತತ್ತ್ವವಿವೇಕ12) ತತ್ತೋದ್ಯೋತಃ13) ಕರ್ಮನಿರ್ಣಯಃ 14) ವಿಷ್ಣುತತ್ತ್ವನಿರ್ಣಯಃ15) ಖಗ್ಗಾಹ್ಯಮ್‌ 
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16) ಐತರೇಯಭಾಷ್ಯಮ್‌ 17) ತೈತ್ತಿರೀಯಭಾಷ್ಯಮ್‌ 18) ಬೃಹದ್ಭಾಷ್ಯಮ್‌ 19) ಈಶಾವಾಸ್ಯಭಾಷ್ಯಮ್‌ 
20) ಕಾಠಕಭಾಷ್ಯಮ್‌ 21) ಛಾಂದೋಗ್ಯಭಾಷ್ಯಮ್‌ 22) ಆಥರ್ವಣಭಾಷ್ಕಮ್‌ 23) 
ಮಂಡೂಕಭಾಷ್ಕಮ್‌24) ಷಟ್ಟಶ್ರಭಾಷ್ಯಮ್‌25) ತಲವಕಾರಭಾಷ್ಕಮ್‌ 26) ಗೀತಾತಾತ*ರ್ಯನಿರ್ಣಯಃ 
27) ನ್ಯಾಯವಿವರಣ್‌ 28) ನರಸಿಂಹನಖಸ್ತೋತ್ರಮ್‌ 29) ಯಮಕಭಾರತಮ್‌30) ದ್ವಾದಶಸ್ತೋತ್ರಮ್‌ 
31) ಕೃಷ್ಣಾಮೃತಮಹಾರ್ಣವಃ 32) ತಂತ್ರಸಾರಸಂಗ್ರಹಃ 33) ಸದಾಚಾರಸ್ಥೃತಿಃ 34) 
ಭಾಗವತತಾತ್ತರ್ಯನಿರ್ಣಯಃ 35) ಮಹಾಭಾರತತಾತ್ಸರ್ಯನಿರ್ಣಯಃ 36) ಯತಿಪ್ರಣವಕಲ್ಲ; 37) 
ಜಯಂತೀನಿರ್ಣಯಃ 38) ಕೃಷ್ಣಸ್ತುತಿಃ (ಕಂದುಕಸ್ತುತಿಃ) 

Acharya's presentation of the subject is superbly beautiful, though his 
style is brief and cryptic. The force of his logic is irresistible. He always says 
things with a ring of certainty and writes with tremendous earnestness. He is 
an uncompromising philosopher in the sense that he always avoids to make 
peace with half-truths. He has an unqualified dislike for all that is wrong and 
whenever opportunity presents itself, he utilises it in giving vent to his 
feelings of dislike. The illustrations which he adduces in his works are simple, 
direct, incisive and most convincing. 

Harken keenly : - 


From the immemorial time Sri Visnu appears to have been marked out for 
a great future (ಸರ್ವೋತ್ತಮ). The opening line of ಐತರೇಯಬ್ರಾಹ್ಮಣಮ್‌ of the 
ಯಗ್ಗೇದಸಂಹಿತಾ “WNT ದೇವಾನಾಮ್‌ ಅವಮಾ ವಿಷ್ಣ; ಪರಮಃ | ತದಂತರಾ ಸರ್ವಾ 
ದೇವತಾಃ II" bears testimony to the fact that by the Eternal Rgveda. We can 
understood the Vedic lines. ""ಇಂದ್ರಂ ಮಿತ್ರಂ ವರುಣಮಗ್ಗಿ ಮಾಹುಃ........ ಏಕಂ ಸತ್‌ ವಿಪ್ರಾ 
ಬಹುಧಾ ವದಂತಿ, ಯೋ ನಾಮಾನಾಂ ನಾಮಧಾ ಏಕ ಏವ''॥। ಇತಿ ॥ ಖುಗ್ಬೇದೇ (10-82-3). Sri 
Madhva's interpretation of ""ನಾಮಧ್ಯಾ' as the “Bearer of the names of the 
gods instead of as “giver of names" is too supported by Sayana on ಅಥರ್ವವೇದ 
(2-1-1-3) : ""ತನ್ನಾಮಾನಿ ಸ್ವಯಮೇವ ಧತ್ತೇ ಇತಿ ನಮಾಧಾಃ । ತಥಾ ಚಾಮ್ನಾಯತೇ - ತದೇ 
ವಾಗ್ನಿಸ್ತದು ಚಂದ್ರಮಾಃ | - ""ಇಂದ್ರಂ ಮಿತ್ರಂ ವರುಣಮಗ್ಗಿಮಾಹುಃ | ಏಕಂ ಸದ್‌ ವಿಪ್ರಾ ಇತಿ I” 
According to Sri Sankara's Geetabhasyam (12-2) — ""ಆತ್ಮನೋ ಬಂಧಮುಕ್ತಾವಸ್ಥೇ 
ಪರಮಾರ್ಥತ ಏವ ವಸ್ತುಭೂತೇ ಮತೇ ಸರ್ವೇಷಾಂ ದ್ದೆ ಪತೆವಾದಿನಾಮ್‌ | ಅದ್ದೆ ४३७०० ತು ಪುನಃ 
ಅವಸ್ಥಾಭೇದತ್ವಾನುಪಪತ್ತೇಃ I" ಆತಿ ॥ Means : - “Dualists” (3, ७37१९७७) are those who 
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pertaining to the Atman, while *ADVAITINS" would deny the REALITY 
of these states AS SUCH FOR THE ATMAN: 


Harken keenly : - 


But the term ""ಬಿಂಬ-ಪ್ರತಿಬಿಂಬಭಾವ'' is derived by Sri Madhva from the 
significant passage in Rgveda (7-47-18) — “ರೂಪಂ ರೂಪಂ ಪ್ರತಿರೂಪೋ ಬಭೂವ 
ರೂಪಂ ಪ್ರತಿಚಕ್ಷಣಾಯ etc. It is confirmed by $ri Madhva on the basis of the 
coeternality of the JEEVAS with BRAHMAN, - With reference to each 
form of JIVA. The PARABRAHMAN becomes the original FORM. His 
FORM is for this one *JIVA" to perceive. Sri Jayatirtharu says in his 
ನ್ಯಾಯಸುಧಾ (page 453 Bombay Edition) as follows : - “ಜೀವಸ್ಯ ಪರಮೇಶ್ವದಾಂಶತ್ಪಂ 
ತು,ತತಾದಶ್ಲಂ, ತದಧೀನ- ಸತಾಮತಂಚೇತರ್ಥಂ॥'' 3॥ - The terms like “ರೂಪ-ಪ್ರತಿರೂಪ, 
ಅಂಶ- ಅಂಶಿ, ಛಾಯಾಪುರುಷ-ಶರೀರ ಶರೀರಿನೋ, - ಆಭಾಸ, ಅಗಿವಿಸುಲಿಂಗ'' occur in the 
original texts. The Advaitic Champions looks upon this relation as one of 

ಅಧಿಷಾನ್‌ - ಆರೋಪ್ಕಭಾವ'' , means — the substratum and the superimposed 
appearance. But Sri Madhva gave a deeper significance to the term 
ಬಿಂಬ-ಪ್ರತಿಬಿಂಬಭಾವ , met with in the text and use it in the symbolic sense of 
metaphysical dependence of JEEVA and PARABRAHMAN. Along with it 
Sri Madhva has also used other terms used by $ Vedavyasa VIZ, ""ಅಂಶಾಂಶಿ, 
ಆಭಾಸ- ಆಭಾಸಕ'', which interprets the same sense. 


According to Sri Sankaracarya, (Brahmasütrabhasyam 1-1-11)theaccount 
of the identity of the Upanisads : - expressed as follows : - ದ್ವಿರೂಪಂ ಹಿ 
ಬ್ರಹ್ಮಾವಗಮ್ಯತೇ ವೇದಾಂತವಾಕ್ಕೇಷು - ನಾನಾರೂಪವಿಕಾರೋಪಾಧಿವಿಶಿಷ್ಠಿಮ್‌, ತದ್ದಿಪರೀತಂ ಚ 
ಸರ್ವೋಹಪಾಧಿವಿವರ್ಜಿತಮ್‌ | ಯತ್ರ ಹಿ ದ್ದೆ ತೆಮಿವ ಭವತಿ, ಸರ್ವಾಣಿ ರೂಪಾಣಿ ವಿಚಿತ್ಯ ಧೀರೋ, 
ಇತ್ಯೇವಂ ಸಹಸ್ರಕೋ ವಿದ್ಯಾರವಿದ್ಯಾವಿಷಯಭೇದೇನ ಬ್ರಹ್ಮಣೋ ದ್ವಿರೂಪತಂ ಪ್ರದರ್ಶಯಂತಿ 
ವೇದಾಂತವಾಕ್ಕಾನಿ | ತತ್ರಾವಿದ್ಯಾವಸ್ಥಾಯಂ ಬ್ರಹ್ಮಣ ಉಪಾನ್ಯೋಪಾಸಲಕ್ಷಣಃ ಸರ್ವೋ ವ್ಯವಹಾರ: | 
ತತ್ರ ಕಾನಿಚಿತ್‌ ಬ್ರಹ್ಮಣ ಉಪಾಸನಯಾ ಅಭ್ಯುದಯಾರ್ಥಿನಿ | ಕಾನಿಚಿತ್‌ ಕ್ರಮಮುಕ್ಷರ್ಥಿನಿ | ಕಾನಿಚಿತ್‌ 
ಕರ್ಮಸಮೃದ್ದ ५०६ | ಏವಮಪೇಕ್ಟಿತೋಪಾಧಿಭೇದಂ ಬ್ರಹ್ಮ ಉಪಾಸ್ಕ್ಯತ್ತೇನ, ನಿರಸ್ತ- ಸಮಸ್ತೋಪಾಧಿ 
ತು ಜ್ಲೇಯತ್ಸೇನೋಪದಿಶಂತಿ ॥ ಇತಿ 1I This ideology expressed by Sri Sankara, rejected 
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by the champions of $ri Madhva Philosophy - ""ಸರ್ವತ್ರಾಪ್ಯೇಕರೂಪತಾಮನನುಸಂದ 
'ಧಾನಾ ವೇದಂ ९७०००३ II" ಇತಿ ನ್ಯಾಯಸುಧಾ(088೦ no 124, Bombay edition of T.R 
Krsnacharaya) 


ಸರ್ವಾಣ್ಯಪಿ ಹಿ ವೇದಾಂತವಾಕ್ಯಾನ್ಯಸಂಖ್ಯೇಯಕಲ್ಯಾಣಗುಣಾಕರಂ ಸಕಲದೋಷಗಂಧವಿಧುರಂ 
ಪರಂ ಬ್ರಹ್ಮ ಪ್ರತಿಪಾದಯಂತಿ | ತತ್ರ (1) ಕಾನಿಚಿತ್‌ ಸರ್ವಜ್ಞತಸರ್ವೇಶ್ವರತ್ಪಸರ್ವಾಂತರ್ಯಾಮಿತ್ವಸೌಂದ 
ರ್ಯೌದಾರ್ಯಾದಿಗುಣವಿಷ್ಠತಯಾ (2) ಕಾನಿಚಿತ್‌ ಅಪಹತಪಾಷ್ನತ್ತನಿರ್ದುಖತ್ತಪ್ರಾಕೃತಭೌತಿಕವಿಗ್ರಹ 
ರಹಿತ್ತತ್ವಾದಿದೋಷಾಭಾವವಿಶಿಷ್ಟತಯಾ (3) ಕಾನಿಚಿತ್‌ ಅತಿಗಹನತಾಚ್ಞಾಪನಾಯ ವಾಂಗಮನ 
ಸಾಗೋಚರತ್ವಾಕಾರೇಣ (4) ಕಾನಿಚಿತ್‌ ಸರ್ವಪರಿತ್ಯಾಗೇನ ತಸ್ಕೈವೋಪಾದಾನಾಯ ಅದ್ದಿಶೀಯತ್ತೇನ 
(5) ಕಾನಿಚಿತ್‌ ಸರ್ವಸತ್ವಾಪ್ರತೀತಿಪ್ರವೃತ್ತಿನಿಮಿತ್ತತಾಪ್ರತಿಪತ್ತರ್ಥಂ ಸರ್ವಾತ್ಮಕತ್ತೇನ, ಇತ್ಯೇವಮಾದ್ಯನೇಕ 
ಪ್ರಕಾರೈಃ ಪರಮಪುರುಷಂ ಬೋಧಯಂತಿ ತತೋ ವ್ಯಾಕುಲಬುದ್ದಯೋ ಗುರುಸಂಪ್ರದಾಯವಿಕಲಾ 
ಅಶ್ರುತ ವೇದವ್ಯಾಖ್ಯಾತಾರಃ ಸರ್ವತ್ರಾಪ್ಯೇಕರೂಪತಾ ಮನನುಸಂದಧಾನಾ ವೇದಂ 2३०७ ॥ ಇತಿ 
ಶ್ರೀಮನ್ನಾ 4 ಯಸುಧಾ (page 124 T.R Krsnacharya edition.) 


All Upanisadic texts, without exception, speak of the glory of Brahman as 
the abode of infinite perfections and attributes and free from all imperfections. 
Of these, some (1) represent It as endowed with attributes like omniscience, 
Lordship, inner rulership, munificence, beauty, goodness, etc. (2) others 
represent It as free from all such limitations as sin, suffering, liability to 
physical embodiment and so on. (3) Yet others describe Brahman as lying 
beyond the reach of mind and speech, in order to bring home to us Its 
comparative inaccessibility . (4) Others depict It as the only one that exists 
— in order that we may all seek It, to the exclusion of everything else. (5) 
Others represent It as the self of all so that It may be understood to be the 
source of all existence, knowledge and activity in the finite world. But 
confused heads, missing the central unity of Vedic teaching in and through a 
multiplicity of inter-connected approaches, “mar the unity of their teaching 
by introducing artificial distinctions of standpoints of Saguna and Nirguna, 
Vyavahara and Paramartha and so forth, interpreting the message of 
Upanisads”. 


Harken to Anuvyakhyanam (2-1-35) : - 
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ವೈಷಮ್ಯಂ 9६89३9 ಚ ವೇದಪ್ರಾಮಾಮ್ಯಕಾರಕಮ್‌ | 
ನಾಂಗೀಕಾರ್ಯಮತೋಶನ್ಯತ್ತು ನ ವೈಷಮ್ಯಾದಿನಾಮಕಮ್‌ II 
""ದ್ವಿವಿಧಂ ಖಲ್ಲಿದಂ ವೈಷಮ್ಯಂ NPT ००३१ ಚ। ಏಕಂ ಕರ್ಮಾದ್ಯನಪೇಕ್ಚತಾಪ್ರಯುಕ್ತಮ್‌ . ತತ್ರಾದ್ಯಂ 

ವೇದಪ್ರಾಮಾಣ್ಯಕಾರಕತ್ಪೇನ ದೂಷಣತ್ನಾನ್ಹಾಂಗೀಕರ್ತುಮುಚಿತಮ್‌ | ವೇದೋ ಹಿ ಧರ್ಮ 
ಸುಖಸಾಧನಧರ್ಮ ದುಃಖಸಾಧನಮಾಹ | ತತ್ರ ಯದೀಶ್ಚರೋ ಧರ್ಮಾಧರ್ಮಾವನಪೇಕ್ಟ 5 ವಿಷಮೋ 
०७६४, ಸ್ಯಾತ್‌, ತದಾ ವೇದೋದಿತಧರ್ಮಾಧರ್ಮಯೋಃ ಸುಖದುಃಖಕಾರಣತ್ಸಮಸತ್‌ ಸ್ಯಾತ್‌ । 
ತಥಾಚ, ಕಥಂ ತಸ್ಯ ಪ್ರಾಮಾಮ್ಯಂ ಸ್ಯಾತ್‌ १ ಅತಃ ಸೂತ್ರಕಾರೇಣ ಕರ್ಮಾದಿಸಾಪೇಕ್ಷತಾಕ್ಷಮುರರೀಕೃತ್ಯ 
ತತ್‌ ಪರಿಹೃತಮ್‌ | ಅತೋಶನ್ಯತ್ತು ದ್ವಿತೀಯಂ ವೈಷಮ್ಯಂ ನೈರ್ಫಣ್ಯಂ ವೈಷಮ್ಯಾದಿನಾಮಕಮ್‌ | 
ದೋಷರೂಪಂ ನ ಭವತೀತಿ ಯಾವತ್‌ ॥ ಅತಿ ಶ್ರೀಮನ್ನ್ಯಾಯಸುಧಾ ı (T.R Krsnacharya's 
Edition page no 312) 


Means : -“A partiality which interferes with right and wrong is a blemish. 
Hence it has been rejected in the Sūtras. The proper control of right and 
wrong by meting out rewards and punishments in accordance with them, is 
not a fault. It is an asset. Hence it is acceptable to the Sūtrakara”. As 
Jayatīrtharu explains : — “There are two kinds of partiality and pitilessness. 
One results from disregard of individual karma and deserts. The other lies in 
depending on them and taking them into account insofar as they are 
themselves subject to $ri Hari. Of these, the first one must be rejected as it 
impairs the validity of the Vedas. For the Vedas prescribe right as the means 
of achieving happiness and warns us against unrighteousness as it brings on 
misery. Such being the case, if Sri Hari should act in partial and pitiless way 
in utter disregard of individual karma and deserts, it would mean that the law 
of right and wrong taught in the Vedas will be rendered meaningless. They 
would then lose their validity. Therefore the Sütrakara, while admitting the 
View of Sri Hari's acting in accordance with karma has set at rest the 
possibility of partiality and pitilessness in meting out punishment and rewards 
in accordance with one's deserts is not, strictly speaking, a foible. It does not 
amount to a defect". 


Sri Sankaracarya himself takes the term Ishvarah Bhagvadgita ( 18-61) 
in the very context to mean “Nardyanah” and writes to the same effect in his 
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Bhashya on the indentical shloka ""ಈಶ್ವರಃ ಈಶನಶೀಲೋ ನಾರಾಯಣಃ.” In the same 
way the argument that Sri Krsna does not refer Himself as Supreme but to 
some third one and that in subsequent shloka, he advisedly refer to Him in 
the third person as ತಂ in the shloka ""ತಮೇವ ಶರಣಂ ಗಚ್ಛ ಸರ್ವಭಾವೇನ ಭಾರತ. 
ತತ್ವನಾದಾತ್ನರಾಂ ಶಾಂತಿಂ ಸ್ಥಾನಂಪ್ರಾಪ್ಟ್ಯಸಿ ಶಾಶ್ಚತಮ್‌ I" 

Harken to the Gitabhasyam (18-62) of Sri Sankara : — "ತಮೇವ ಈಶ್ವರಂ 
ಶರಣಮ್‌ ಆಶ್ರಯಂ ಸಂಸಾರಾರ್ತಿಹರಣಾರ್ಥಂ ಗಚ್ಛ ಆಶ್ರಯ ಸರ್ವಭಾವೇನ ಸರ್ವಾತ್ಮನಾ ಹೇ 
ಭಾರತ | ತತಃ ತತ್ವನಾದಾತ್‌ ಈಶ್ವರಾನುಗ್ರಹಾತ್‌ ಪರಾಂ ಪ್ರಕೃಷ್ಟಾಂ ಶಾಂತಿಮ್‌ ಉಪರತಿಂ ಸ್ಥಾನಂ ಚ 
ಮಮ ವಿಷ್ಣೋಃ ಪರಮಂ ಪದಂ ಪ್ರಾಪ್ಟ್ಯಸಿ. ಪರಮಂ ಪದಂ ಪಾಪ ಸಿ ಶಾಶ್ಚಶಂ ನಿತ್ಯಮ್‌ I" ಇತಿ ॥ 





Hence the Bhagavadgita (18-62) definitely in favour of the Supremacy of 
SII Visnu, to which each and every chapter of the Gita, nay, every word 
thereof gives abundant and unmistakable expression "ಈಶ್ವರಃ ಸರ್ವಭೂತಾನಾಂ 
ಹೃದ್ದೇಶೇ5ರ್ಜುನ ತಿಷ್ಠತಿ” Sri Sankara proclaims : — "ಮೋಕ್ಟಕಾರಣಸಾಮಗ್ರ್ಯಾಂ ಭಕ್ತಿರೇವ 
ಗರೀಯಸೀ II" ಇತಿ II 

Harken to the Gitabhasyam (18-65) of great Sri Sankara : — 


“ಏವಂ ಭಗವತಃ ಸತ್ಯಪ್ರತಿಜ್ಞತ್ಚಂ ಬುದ್ಧ್ವಾ ಭಗವದ್ದಕ್ಷೇರವಶ್ಯಂಭಾವಿ ಮೋಕ್ಚಪಲಮವಧಾರ್ಯ 
ಭಗವಚ್ಚರಣೈಕಪರಾಯಣೋ ಭವೇದಿತಿ ವಾಕ್ಯಾರ್ಥಃ "| 


ವಿಶದತಮಪ್ರತ್ಯಕ್ಷತಾಪನ್ನ ಅನುಧ್ಯಾನರೂಷಭಕ್ಷ್ಮೈಕಲಭ್ಯಃ | (ವೇದಾರ್ಥಸಂಗ್ರಹಃ ಪುಟ 96) 


WEA, PFS ವಿಮುಕ್ತಯೇ - (ಮಹಾಭಾರತತಾತ್ತರ್ಯನಿರ್ಣಯ 1-98) 
Harken to the Brahmasütras : — 


""ಭೇದವ್ಯಪದೇಶಾತ್‌, ಭೇದವ್ಯಪದೇಶಾಚ್ಚಾನ್ಯಃ, ನೇತರೋಠನುಪಪತ್ತೇಃ, ಶಾರೀರಶ್ಲೋಭಯೇತಪಿ 
ಭೇದೇನೈನಮಧೀಯತೇ, ಅನುಪಪತ್ತೇಸ್ತು ನ ಶಾರೀರ; ಪೃಥಗುಪದೇಶಾತ್‌'' ॥ 


Moreover Sri Sankara and his commentators - Anandagiri and 
Govindananda, the author of Ratnaprabha have only declared that the unity 
— the real import of the Sastra — is not expressed through the work barring 
only a couple of Sütras and that the real doctrine is conveyed by two 
Brahmasütras only, which are “EAR-MARKED” by the Sütrakara for the 
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proclamation of identity. 


Harken to the most venerable Sri Satyadhyanathirtha Swamiji : — “Here 
in the Brahamasütras, also the road of dualistic critic is paved smoothly 
and scattered with followers of Sri Sankara and the followers of his 
Vedanta Philosophy”. 


Harken to Mayavada : — 
1.Parabrahman alone is the reality 
2. The world is an appearance. 


3. The Jiva-hood is a figment of imagination; the individual soul is 
non other than Parabrahman. 


4. Parabrahman is attributeless. 


5. Avidya, nescience accounts for the transformations or illusory 
appearance of the world. 


6. The eradication of ignorance is liberation. 


7. $ri Sankaracarya is the Champion of Mayavada. The theory has 
evoked the highest possible praise and also provoked the bitterest 
possible criticism. 


The Great GAUDAPADACHARYA, the teacher and the predecessor of 
Sri Sankaracarya was the first advocate of Mayavada, the theory ofillusionism; 
but the credit of making it known throughout the length and breadth 
of Bharat must go to Sri Sankaracarya. He popularised and propagated 
Mayavada so much so, that the term has become synonymous with Vedanta. 
The bulk of the public is under the impression, that Mayavada is the one 
undisputed and unanimously recognised metaphysical system of Bharat, 
built up from the floating materials of Upanisads. This, however, is an 
obvious and an egregious error. Swami Vivekananda observes: “Unfortunately 
there is a mistake committed many times in modern Bharat that the word 
Vedanta has reference only to the Advaitist system. It is wrong to confine the 
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word Vedanta only to one system which has arisen out of the Upanisads. The 
Ramanujist has much right to be called a Vedantist as the Advaitin.” With 
regard to Sri Madhvacarya, Swamiji remarks : “The great Madhva whose 
leadership was recognised even by the followers of the only Northern 
prophet, whose power has been felt all over the length and breadth of 
Bharat — Sri Krsna Chaitanya”. About Sri Chaitanya he proceeds to say : 
“The commentary Sri Chaitanya wrote on the Vyasa Sütras has either been 
lost or not found yet. His disciples have joined themselves to the Madhvas of 
the South. The influence of Sri Chaitanya is all over Bharat. Wherever the 
Bhakti-Marga is known, he is appreciated, studied and worshipped. I have 
every reason to believe that the whole of the Vallabhacarya recension is only 
a branch of the sect founded by Sri Chaitanya. But most of his so-called 
disciples in Bengal do not know how his power is still working all over 
Bharat." 


Harken to Anuvyakhyanam (2-2-1) : — 


""ಅನಾದಿಕಾಲತೋ ವೃತ್ತಾಃ ಸಮಯಾ ಹಿ ಪ್ರವಾಹತಃ। 

ನ ಚೋಚ್ಛೇದೋಪಸ್ತಿ ಕಸ್ಕಾಪಿ ಸಮಯಸ್ಯೇತ್ಯತೋ ವಿಭುಃ I 
ತಥಾಪಿ ಶುದ್ಧಬುದ್ದೀನಾಮೀಶಾನುಗ್ರಹಯೋಗಿನಾಮ್‌ । 
ಸುಯುಕ್ತಯಸ್ತಮೋ ಹನ್ಮುರಾಗಮಾನುಗತಾಃ ಸದಾ II 

ಇತಿ ವಿದ್ಯಾಪತಿಃ ಸಮ್ಯಕ್‌ ಸಮಯಾನಾಂ ನಿರಾಕೃತಿಮ್‌ | 
ಚಕಾರ ನಿಜಭಕ್ತಾನಾಂ ಬುದ್ಧಿಶಾಣತ್ತಸಿದ್ದಯೇ IW’ 

“From time immemorial, various schools of thought have been flourishing 
in the world. There can be no total extinction of any system. All the same, 
Badarayana- Vyasa has taken the trouble in his Brahmasütras, of refuting the 
various defective systems, so that the good souls, eligible for Divine grace, 
may have their doubts cleared, their ignorance destroyed and their knowledge 
improved by sound reasonings based on the Sruti and attain enlightenment.” 


The Assessment of the value of Madhva Philosophy 


Sri Madhvacarya Philosophy indeed occupies a unique place in the history 
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of world thought. The philosophical system promulgated by Srimad Acharya 
is highly metaphysical and solemnly spiritual. The Real significance of his 
polemical works can be properly understood and appreciated only by 
advanced students of Sanskrit literature However, from a simple peasant to a 
fastidious philosopher, every one, more often than not , lives the philosophy 
of Srimadacharya in actual as well as intellectual life; but he will not bear 
with one who says to him that the life he is leading, the truth of which he is 
convinced , is peculiarly Madhva in character. An earnest study companioned 
with an entire elimination of prepossessions will show him that not a single 
principle is preached by Srimadacharya which is in contravention of 
consolidated and accumulated experience of ages , sense perception, common 
sense, inference and revelation. Acharya's distinctive contribution to Indian 
Philosophy con sists in his conception of three eternal types of souls, in strict 
adherence to the authority of the Gita, namely : “392 ಭವತಿ ಶ್ರದ್ಧಾದೇಹಿನಾಂ ಸಾ 
ಸ್ವಭಾವಜಾ.'' His conception of Moksha - Redemption - is singularly fine and is 
warranted by unequivocal Sacred Text. Redemption according to him is self- 
realisation, the bliss attained being not a windfall of an acquisition , but a 
mere blossoming of the soul's essential nature. It is soundly based on the 
universal and eternal law that “Delight is commensurate with desert - 
Yogyata. So, it goes without saying that the bliss not equal in the case of all 
Jivas but there will be degrees of bliss graduated and allotted according to 
their worth. It is needless to emphasise that, according to Acharya, a Jiva can 
never attain all-sided equality with Supreme-being Parabrahman. He will be 
an equal of Parabrahman only in two aspects — 1.0. he will not be born nor 
will be a victim of destruction. 


The Gita is a clear evidence in point : “ಇಮಂ ಧರ್ಮಮುಪಾಶ್ರಿತ್ಯ ಮಮ 
ಸಾಧರ್ಮ್ಯಮಾಗತಾಃ | ಸರ್ಗೇ5ಪಿನೋಪಜಾಯಂತೇ ಪ್ರಲಯೇ ನ ವ್ಯಥಂತಿಚ॥ a Lord Krsna, in 


order to remove all doubts definitely restricts the clastic meaning of the 
term, a to birthlessness and deathlessness . 


However the one characteristic of all liberated souls is that no one 
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experiences the slightest trace of pain. Each liberated soul is suffused with an 
adequate amount of joy. The merest volition is sufficient to bring about the 
gratification of every conceivable desire. As a matter of fact, however , he 
never desires that which he does not deserve . He never envies the position 
of his superior in so far as he has got himself rid of illegitimate craving - 
""ಅಕಾಮಹತ'' Jarring interests are utterly obliterated. Hence perfect harmony 
and perpetual peace reign supreme in the supra - mundane Region of the 
Released. In one word, he is self - sufficient and self contented . He adores 
Parabrahman and executes Karma, Vedadhyayana and others, not because 
the adoration and the execution of Karma are incumbent upon him; but 
because they are to him no less than rapturous enjoyment of continuous 
ecstasies of Joys. 


Madhva Philosophy has been described with an amount of truth by a 
writer of note as a philosophy of relations and degrees. Supreme-being and 
the Jivas are indissolubly related to each other. Supreme-being is a Bimba 
- the master, All Jivas are reflections - subservient - to Him. Cosmos consists 
of infinite varieties of souls and things . Their capacities and properties are 
divergent and their functions are unlike. The chief title of Madhva Philosophy 
to glory is in the Incorporation of the cult of Bhakti unalloyed, undiluted and 
Untarnished by the least trace of worldliness or by the faintest tinge of 
consideration of self. It is worthwhile to study the cult of Bhakti in all its 
bearings. 


Harken keenly : — Sri Madhvacarya champions the cause of the supremacy 
of Sri Visnu, he does not forget in asking his disciples to pay regard to other 
deities also in proportion to their greatness to be known through Sacred 
Scriptures. For instance Siva, whose worship is wrongly supposed to be 
deliberately shunned by Vaishanavas, occupies a pre-eminently lofty position, 
in the very big bureaucratic hierarchy of Gods and Goddesses “built up by 
the Acharya on the sound basis of infallible Sacred texts.” Every Madhva is 
strictly enjoined to unfailingly show his reverence to Siva and think him to 
be his saviour, his Great Guru who saves all good souls from damnation by 
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illuminating them the Vedic truth. It is only by his grace that we can hope to 
have the direct vision of Visnu. The truth of this statement will be borne out 
by the fact that eminent exponents of Madhva philosophy have composed 
laudatory verses in honour of Shiva. Unlike the followers of Sri 
Ramanujacharya, they are not the exclusive worshippers of Visnu. According 
to Sri Madhvacarya paradoxical as it may appear, one is not a genuine 
Vaisnava unless one worships Siva. To reveal the truth, the strict adherence 
to the true principles of Madhva philosophy compels us to pay reverence to 
all those who are superior to us. ಸ್ಟೋತ್ತಮಾಗುರುವಃ ಪ್ರೋಕ್ತಾಃ is one of the vital 
points of Madhva philosophy the very life breadth of a Genuine Vaisnava. 
Besides a true Vaisnava is an active and an enthusiastic member of the 
Philosophical Brotherhood in the right sense of the phrase. 
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॥ ओम्‌ ॥ 


ವೇದಾನಾಂ ಮಹತ್ತ್ವಂ ವೇದಮಂತ್ರೇಣೈವ ಸಿದ್ದಮ್‌ 
ವೇದಗಳ ಮಹತ್ವವು ವೇದಮಂತ್ರದಿಂದಲೇ ಸಿದ್ಧವು 


ಬೃಹಸ್ಥತೇ ಪ್ರಥಮಂ ವಾಚೋ ಅಗ್ರಂ ಯತ್‌ ಪ್ರೈರತ ನಾಮಧೇಯಂ ದಧಾನಾಃ। 


e) 
I 


ಯದೇಷಾಂ ಶೇಷಂ ಯದರಿಪಮಾಸೀತ್‌ ಹಣಾ ತದೇಷಾಂ ನಿಹಿತಂ ಗುಹಾವಿಃ ॥'' 
ಇತಿ ಯಗ್ಗೇದ (10-71-1) 
ಸೃಷ್ಟಾ 800०७९), ಪರಮಕರುಣಾಶಾಲಿಯಾದ ಪರಮಾತ್ಮನು ಸಕಲ ಜೀವಿಗಳಿಗೆ ಜ್ಞಾನವನ್ನು ಕೊಟ್ಟು 


ಕರುಣಿಸಬೇಕೆಂದು ಸಂಕಲ್ಪಿಸಿ ಸರ್ವಜ್ಞಾನಮಯಗಳಾದ ವೇದಗಳನ್ನು ಮಹೋಪಾಧ್ಯಾಯನಾಗಿ ಉಪದೇಶ 
ಮಾಡಿದನು. 


1. ವೇದವು ADD OCHO ಲೋಕದಲ್ಲಿ ಪುನಃ ಪ್ರಾದರ್ಭೂತವಾದ ಕಾರಣ ""ಪ್ರಥಮಮ್‌.'' 


2. ಸೃಷ್ಟಿಯಲ್ಲಿಎಷ್ಟು ಮಾನವರ ವಾಣಿಗಳುಂಟೋ ಅವುಗಳೆಲ್ಲವುಗಳ ಮೂಲವಾಣಿಯೇ ವೇದವಾಣಿ. 
ಆ ವೇದವಾಣಿಗೆ ಮೂಲವು ""ಓಂಕಾರವು'' (3838). ಆದ ಕಾರಣ ""ವಾಚೋ ಅಗ್ರಮ್‌''. 


3. ಸೃಷಿಯಲ್ಲಿ ಸಕಲಪದಾರ್ಥಗಳ ಹೆಸರುಗಳು ವೇದಗಳಿಂದಲೇ ಪ್ರಸಾರವಾಯಿತು ಆದ ಕಾರಣ 
“ನಾಮಧೇಯಂ ದಧಾನಾ'. 


4. ವೇದಗಳ ಕ್ಷೇತ್ರವು ಬಹು ವಿಶಾಲವಾದುದು. ಅಲ್ಪಜ್ಞರಾದ ಮಾನವರು ಸಂಕುಚಿತಗಳಾದ ಕೇವಲ 
ಲೌಕಿಕ ವ್ಯಾಕರಣಾದಿಗಳಿಂದ ಸಂಪೂರ್ಣ ವೇದಾರ್ಥಗಳನ್ನು ತಿಳಿಯಲು ಸಾಧ್ದವಿಲವಾದ ಕಾರಣ 


“jga” 
5. ವೇದಗಳು ದೋಷಲೇಶರಹಿತಗಳು. ಯಾವ ದೇಶವಿಶೇಷಭಾಷಾಂತರ್ಗತವಾಗಲಾರವು. ಅತ ಏವ 
“soma” 


6. ವೇದಗಳು ಪರಮಾತ್ಮನ ಬುದ್ದಿಯಲ್ಲಿ ನಿಹಿತಗಳಾದ ಕಾರಣ ""ನಿಹಿತಂ ಗುಹಾ''. 


7.ವೇದಗಳು ಭಗವಂತನ ಪ್ರೇರಣೆಯಿಂದಲೇ ಪ್ರಕಟಿತಗಳಾದವು ಯಾರಿಂದಲೂ ರಚಿತಗಳಾಗಲಿಲ್ಲ. 
""ಅತ ಏವ ಪ್ರೊಣಾ BN’. ಇದು ವೇದಗಳ ಮಹಿಮಾ 


ಆನಂದತೀರ್ಥಶರ್ಮಾ 
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Nine Doctrines of 
Sri Madhva Philosophy 


Harken to Sri Vyasarajgurusarvabhaumaru — 


ಶ್ರೀಮನ್ಮದ್ಧಮತೇ ಹರಿಃ ಪರತರಃ ಸತ್ಯಂ ಜಗತ್‌ ತತ್ತ್ವತೋ 

ಭಿನ್ನಾ ಜೀವಗಣಾ ಹರೇರನುಚರಾ ನೀಚೋಚ್ಚಭಾವಂ ಗತಾಃ। 
ಮುಕ್ತಿರ್ನೈಜಸುಖಾನುಭೂತಿರಮಲಾ ಭಕ್ತಿಶ್ಚ ತತ್ಸಾಧನಂ 
ಹ್ಯಕ್ಷಾದಿತ್ರಿತಯಂ ಪ್ರಮಾಣಮಖಿಲಾಮ್ನಾಯೈಕವೇದ್ಯೋ ಹರಿಃ Il 


1) Harih Paratarah — 


SRI HARI i.e., Sri Visnu is the SUPREME BEING and the RULER 
of the universe. The Tatvas are of two types, the Dependent and the 
Independent. Parabrahman Sri Narayana, the abode of infinite auspicious 
attributes and devoid of all defects is the only independent reality. All other 
entities are dependent on Him. He is omniscient, omnipotent and is the 
efficient cause 1.e., Nimittakarana for creation, sustenance, destruction etc 
of the Universe. Basically He is different from the sentient Jivas and the 
insentient matter and from prakrti. His svarüpa is SAT-CHIT-ANANDA. 
He is infinite and has *innumerable aprakrti — forms" and in all forms he is 
“PURNA” (the full one). There is no real difference between His own self 
and His forms, attributes and actions. But a distinction between them for the 
purpose of reference is rendered possible the play of (because of) Visesa. Sri 
Hari is “SUPREME”. And Who is an Antaryami of $ri Rama Devi. Harken 
to Brahmatarka, Quoted by Sri Madhva in his Sri Bhagavatatatparyanirnya 
(6-19-11) : — "ಅಂತರ್ಯಾಮೀ ಶ್ರಿಯಶ್ಚಾಪಿ ವಿಷ್ಣುರೇವ ನ ಸಂಶಯಃ ನಾಂತರ್ಯಾಮೀ ಶಶ್ಚಿದಸ್ತಿ 
ವಿಷ್ಣೋಃ ಕ್ವಾಪಿ ಕುತಶ್ಚನ''. And there is no Antaryami to Supreme Being Sri Visnu. 


Harken to Narayana Sruti quoted by Sri Madhva in his Geetatatparya 
(15-20) : — 
ಕ್ಷರಾಕ್ಷರಾತ್ಸನೋರ್ಯಸ್ಥಾದುತ್ತಮಃ ಸ ಸದಾsನಯೋಃ | 
ಪುರುಷೋತ್ತಮನಾಮ್ನಾಠಂತಃ ಪ್ರಸಿದ್ದೋ ಲೋಕವೇದಯೋಃ ॥ ಇತಿ ನಾರಾಯಣಶ್ರುತಿಃ | 
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Harken to Gitabhasyam of Sri Sankaracarya (15-20) :- 


९७९७ | ಇತ್ಯೇತ್‌ ಗುಹ್ಯತಮಂ ಗೋಪ್ಯತಮಂ ಅತ್ಯಂತರಹಸ್ಯಮಿತ್ಯೇತತ್‌ | ಕಿಂ ತತ್‌? ಶಾಸ್ತ್ರಮ್‌ | 
ಯದ್ಯಪಿ ಗೀತಾಖ್ಯಂ ಸಮಸ್ತಂ ಶಾಸ್ತ್ರಮುಚ್ಛತೇ, ತಥಾಪಿ ಅಯಮೇವಾ5 ಧ್ಯಾಯ ಇಹ ಶಾಸ್ತ್ರ ಮಿತ್ಯುಚ್ಛತೇ 
Rog gro ಪ್ರಕರಣಾತ್‌ | ಸರ್ವೋ ಹಿ ಗೀತಾಶಾಸ್ತ್ರ ರ್ಥೋಶಸ್ಥಿನಧ್ಯಾಯೇ ಸಮಾಸೇನೋಕ್ತಃ ನ ಕೇವಲಂ 
ಗೀತಾಶಾಸ್ತ್ರಾ ರ್ಥ ಏವ, ಕಿಂತು ಸರ್ವಶ್ಚ ವೇದಾರ್ಥಃ ಇಹ ಪರಿಸಮಾಪ್ತಃ | “ಯಸ್ತಂ ವೇದ ಸ 
ವೇದವಿತ್‌'' (ಗೀ. 15.1) ಇತಿ ಚೋಕ್ತಮ್‌, ""ವೇದೈೆಶ್ಚಸರ್ವೈೆರಹಮೇವ Hens” (ಗೀ. 15.15) ಇತಿ 
ಚೋಕಮ್‌ | ಇದಮುಕಂ ಕಥಿತಂ ಮಯಾ ಅನಘಾ = ಅಪಾಪ | ಏತಚ್ಛಾಸ್ತಂ ಯಥಾದರ್ಶಿತಾರ್ಥಂ 
ಬುದ್ದ್ವಾಬುದ್ದಿಮಾನ್ಪ್ಯಾದ್ಬವೇನ್ನಾನ್ಯಥಾ, ಕೃತಕೃತ್ಯಶ್ಛ ಭಾರತ, ಕೃತಂ ಕೃತ್ಯಂ ಕರ್ತವ್ಯಂ ಯೇನ ಸ ಕೃತಕೃತೋ 
ವಿಶಿಷ್ಠಜನ್ನಪರ್ಸೂತೇನ ಬ್ರಾಹ್ಮಣೇನ ಯತ್ಕರ್ತವ್ಯಂ ತತ್ಸರ್ವಂ ಭಗವತ್ತತ್ತೇ ವಿದಿತೇ ಕೃತಂ ಭವೇದಿ- 
ತ್ಯರ್ಥಃ 1 ನ ಚಾನ್ಯಥಾ ಕರ್ತವ್ಯಂ ಪರಿಸಮಾಪ್ಯತೇ ಕಸ್ಯಚಿದಿತ್ಯಭಿಪ್ರಾಯಃ | "ಸರ್ವಂ ಕರ್ಮಾಖಲಂ 
ಪಾರ್ಥ ಜ್ಞಾನೇ ಪರಿಸಮಾಪ್ಯತೇ' (ಗೀ. 4.33) | ""ಏತದ್ದಿ ಜನ್ಮಸಾಫಲ್ಯಂ ಬ್ರಾಹ್ಮಣಸ್ಯ ವಿಶೇಷತಃ” | 
ಪ್ರಾಷ್ಮೈತತೃತಕೃತ್ಯೋ ಹಿ ದ್ವಿಜೋ ಭವತಿ ನಾನ್ಯಥಾ'' (ಮನು. 12.93), ಇತಿ ಚ ಮಾನವಂ 
ವಚನಮ್‌ | ಯತ ಏತತ್ಸರಮಾರ್ಥತತ್ವಂ ಮತ್ತಃ ಶುತವಾನಸಿ, ಅತಃ ಕೃತಾರ್ಥಸ್ತ್ಯಂ ಭಾರತೇತಿ Il 

Means : — Though the whole of Gita is called Sastra yet from the context 
it appears that the fifteenth discourse (Adhyaya) alone is here spoken of as 
the Sastra, for the purpose of extolling it. In fact, the whole teaching of Gita- 
Sastra has been summed up in this discourse. Not only the teaching of the 
Gita-Sastra, but the whole teaching of the sacred Veda is here embodied: and 
it has been said that “he who knows it knows the Veda” (""ಯಸ್ತಮ್‌ ವೇದ ಸ 
ವೇದವಿತ್‌'') (15.1). and that It is who - “1 am 10 be known by all the Vedas" 
(""ವೇದೈಶ್ಚಸರ್ವೈರಹಮೇವ ವೇದ್ಯಃ' 15.15). On knowing this Sastra as taught in Gita 
— a Sadhaka becomes wise. He will accomplish all duties, whatever duty a 
brahmana of superior birth has to do all, that duty has been done when the 
real truth about the Parabrahman is known; that is to say, by no other means 
can a sadhaka's duty have been accomplished. And it has been said, all 
actions, without exception, O son of Pritha, are comprehended in wisdom 
(""ಸರ್ವಂ ಕರ್ಮಾಖಲಂ ಪಾರ್ಥ ಜ್ಞಾನೇಪರಿಸಮಾಪ್ಕತೇ'' - ಇತಿ Nesom 4-33). And here is 
the saying of Manu “This is the fulfilment of the birth, especially for 
a brahmana; for, by attaining to this does the twice born become the 
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accomplisher of all duties, and not otherwise(xii.93). Since you have heard 
from Me this truth about the Supreme being, you are a happy sadhaka, O 
Bharata”. 


Harken to Manusrmiti (12 . 91-95) : — 
ಸರ್ವಭೂತೇಷು ಚಾತ್ಮಾನಂ ಸರ್ವಭೂತಾನಿ ಚಾತ್ಮನಿ | 
ಸಮಂ ಪಶ್ಯನ್ನಾತ್ಮಯಾಜೀ ಸ್ಪರಾಜ್ಯಂ ಅಧಿಗಚ್ಛತಿ T 
ಯಥೋಕ್ತಾ ನ್ಯಪಿ ಕರ್ಮಾಣಿ ಪರಿಹಾಯ ದ್ವಿಜೋತ್ತಮಃ | 
ಆತಜ್ಞಾನೇ ಶಮೇ ಚಸಾ ದ್ವೇದಾಭ್ಯಾ ಸೇ ಚ ಯತವಾನ್‌ II 
ಅಡ್‌ D) D) « 
ಏತದ್ದಿ ಜನ್ಮಸಾಫಲ್ಕಂ ಬ್ರಾಹ್ಮಣಸ್ಯ ವಿಶೇಷತಃ | 
ಪ್ರಾಪೈ ತತೃತಕೃತ್ಯೋ ಹಿ ದ್ವಿಜೋ ಭವತಿ ನಾನ್ಯಥಾ ॥ 
ಪಿತೃದೇವಮನುಷ್ಯಾಣಾಂ ವೇದಶ್ನಕ್ನು; ಸನಾತನಮ್‌ | 
ಅಶಕ್ಕಂ ಚಾಪ್ರಮೇಯಂ ಚ ವೇದಶಾಸ್ತ್ರಮಿತಿ ಸ್ಥಿತಿಃ I 
ಈ e 
ಯಾ ವೇದಬಾಹ್ಯಾಃ ಸೃತಯೋ ಯಾಶ್ಚಕಾಶ್ಚಕುದೃಷ್ಟಯಃ | 
ಸರ್ವಾಸ್ತಾ ನಿಷ್ಠಲಾಃ ಪ್ರೇತ್ಯ ತಮೋನಿಷ್ಠಾ ಹಿ ತಾಃ ಸ್ಮೃತಾಃ II 
Harken to Anuvyakhyanam (2-4-29) of Sri Madhva, a Monotheistic 
par-excellence as follows : — 
ಇಂದ್ರಂ ಮಿತ್ರಂ ಯಮಿಂದ್ರ ಚ ಪ್ರಥಮಃ ಸಂಕೃತಿಸ್ತಥಾ । 
ನಾಮಧಾಃ ಸರ್ವದೇವಾನಾಮೇಕ ಇತ್ಯಾದಿಕಾ ಶ್ರುತಿಃ II 
“ತಾ ವಾ ಏತಾಃ ಸರ್ವಾ ಖುಚಃ ಸರ್ವೇ ವೇದಾಃ ಸರ್ವೇ ಘೋಷಾ ಏಕೈವ ವ್ಯಾಹೃತಿಃ ಪ್ರಾಣಾ ಏವ'', 
ಸರ್ವೇ ವೇದಾ ಯತ್‌ ಪದಮಾಮನಂತಿ, ""ಇಂದ್ರಂ ಮಿತ್ರಂ ವರುಣಮಗ್ಗಿಮಾಹುರಥೋ ದಿವ್ಯಃ ಸ 
ಸುಪರ್ಣೋ ಗರುತ್ಸಾನ್‌ | ಏಕಂ ACB, ಬಹುಧಾ ವದಂತ್ಯಗ್ನಿಂ ಯಮಂ ಮಾತರಿಶ್ಲಾನಮಾಹು?', 
ಯಮಿಂದ್ರಮಾಹುರ್ವರುಣಂ ಯಮಾಹುರ್ಯಂ ಮಿತ್ರಮಾಹುರ್ಯಮು ಸತ್ಯಮಾಹು,; “A 
ಪ್ರಥಮಸಂಕೃತಿರ್ವಿಶಕರ್ಮಾ ಸ ಪ್ರಥಮೋ ಮಿತ್ರೋ ವರುಣೋಡಗ್ನೀ' | "ಯೋ ದೇವಾನಾಂ ನಾಮಧಾ 
ಏಕ ಏವ ಇತ್ಯೇತಾನಿ ವಾಕ್ಯಾನ್ಯೇತೈಃ ಪ್ರತೀಕೈರುಪಾತ್ತಾನಿ | ಆದಿಪದೇನ ""ನಾಮಾನಿ ಸರ್ವಾಣಿ” 
ಅತ್ಯಾದೇರ್ಗಹಣಮ್‌ | ಅತ್ರಾದ್ಯಾದ್ದಿಶೀಯಾಂತಿಮಶ್ರುತಯಃ ಸಮನ್ಸಯದ್ದಯೇ ಪ್ರಮಾಣಮ್‌ | 
ಅನ್ಯಾಸ್ತು ವಾಕ್ಯಾನ್ಸಯೇ | ಇಂದ್ರಾದಿನಾಮ್ನಾಂ ಪರಮೇಶ್ವಧಪರತ್ವೇ AS ""ಇಂದ್ರಸ್ಯ ನು ವೀರ್ಯಾಣಿ 
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ಪ್ರವೋಚಮ್‌'' ಇತ್ಯಾದಿವಾಕ್ಯಾನಾಂ ತತ್ತರತ್ತಂ ಹಿ AO 3] ಇತಿ ಶ್ರೀಮನ್ನ್ಯಾಯಸುಧಾ | 

ಅನುವಾದ - ಈ ವಾಕ್ಯಗಳನ್ನು ಅನುವ್ಯಾಖ್ಯಾನದಲ್ಲಿರುವ ""ಘೋಷಾಃ ಸರ್ವೇ'' ಎಂಬಿತ್ಯಾದಿ 
ಪ್ರತೀಕಗಳಿಂದ ಸೂಚಿಸಿದ್ದಾರೆ. ಆದಿಪದದಿಂದ ""ನಾಮಾನಿ ಸರ್ವಾಣಿ'' ಇತ್ಯಾದಿವಾಕ್ಯಗಳನ್ನು ಇಟ್ಟುಕೊಳ್ಳ- 
ಬೇಕು. ಇಲ್ಲಿಮೊದಲನೆ ಎರಡನೆ ಮತ್ತು ಕೊನೆಯ ಶ್ರುತಿಗಳು ಪದ ಹಾಗೂ ವಾಕ್ಯ ಎರಡೂ ಸಮನ್ಹಯಗಳ 
ವಿಷಯದಲ್ಲಿ ಅಧಾರಗಳು. ಉಳಿದವು ವಾಕ್ಯಾನ್ಹಯವಿಷಯದಲ್ಲಿ ಆಧಾರಗಳು. ಇಂದ್ರಾದಿ ನಾಮಗಳು 
ಪರಮಾತ್ಮ ಪರವೆಂದಾದಾಗ ಇಂದ್ರನ ಮಹಾಕಾರ್ಯಗಳನ್ನು ವರ್ಣಿಸಿದನು. ಎಂದು ಮುಂತಾದ 
ವಾಕ್ಯಗಳು ಪರಮಾತೃಪರವೆಂದೇ ಸ್ವಯಂ ಸಿದ್ಧಾವಾಗುತ್ತದೆ 

Harken to Rgveda (1-104-46) : — 


“ಇಂದ್ರಂ ಮಿತ್ರಂ ವರುಣಮಗ್ನಿಮಾಹುರಥೋ ದಿವ್ಯಃ ಸ ಸುಪರ್ಣೋ ಗರುತ್ಮಾನ್‌ | 
ಏಕಂ ಸದ್ದಿಪ್ರಾ ಬಹುಧಾ ವದಂತ್ಯಗ್ನಿಂ ಯಮಂ ಮಾತರಿಶ್ಚಾನಮಾಹುಃ II" ಇತಿ ॥ 


The Supreme Reality is one, Truth is one and ISvara is one and only One, 
not more than one. The learned and the wise speak of It in many ways. They 
say: — It is (1) Indra, glorious (for it pervades the most wonderful empire of 
nature and all the objects therein), (2) Mitra, universal friend, (3)Varuna, 
highest adorable, (4)Agni, light of the Life-Divine, (5) Divya, heavenly, (6) 
Suparna, supreme beauteous (for His protection is best and his actions 
perfect;), (7) Garutman, supreme dynamic (for his glory is universal;). They 
say: — It is (8) Agni, life and leader of existence (He is called self-glorious), 
(9) Yama, supreme controller of law and justice, and the judge, and (10) 
Matarishvan, supreme energy of the universe (for he is infinitely more 
powerful than the air.). 


Harken to Chandogyopanisad (6-2-1) : — 

The sentence ""ಏಕಮೇವಾದ್ದಿಶೀಯಂ tm" establishes the supremacy of 
Parabrahman, He is Asahaya i.e. He is ever dazzling without any help and He 
is one without the second. In meaning of Sahaya the word dwiteeya is 
prevailing, we can find a sentence in Mahabhasyam as follows: — “ಕಿಂಚ 
ದ್ವಿತೀಯಶಬ್ದಃ ಸಹಾಯವಾಚೀ | ""ಅಸಿದ್ಧಿತೀಯೋ ಅನುಸಸಾರಪಂಡವಮ್‌'' । ಇತಿ ಪ್ರಯೋಗಾತ್‌, 
ಅಸದ್ದಿಶೀಯಃ ಅಸಿಸಹಾಯ ಇತಿ ಗಮ್ಯತೇ'' ॥ ಇತಿ ಮಹಾಭಾಷ್ಯೋತೇಶ್ಚ | — ಮಹಾಭಾಷ್ಯೇ ಚ ಪುನಃ 
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- "ex ಗೋರ್ದ್ವಿತೀಯೇನ ಭಾವ್ಯಮ್‌ ಇತ್ಯುಕ್ತೇ ಸದೃಶೋ ಗೌರೇವೋಪಾದೀಯತೇ, ನಾಶ್ಚೋ ನ 
ಗರ್ದಭಃ ಇತ್ಯುಕ್ತೇಶ್ಚ'' ॥ ಪುನಃ ಶಾಂಕರಭಾಷ್ಯೇ ಚ (1-2-11) "ex, ಗೋರ್ದ್ವಿತೀಯೋತನ್ಹೇಷ್ಠವ್ಯ 
ಇತ್ಯುಕ್ತೇ ಗೌರೇವ १३९००९5२३ ॐ९ ನಾಶ್ಯ ಪುರುಷೋ ವಾ ९३६९३ ॥ Sri Vijayindratir- 
tharu also quoted these lines of Sri Sankara's Brahmasütrabhasyam (1-2-11) 
on this context in his Srutyarthasara. Here conclusion is - *Parabrahman is 
one without the second". vide Nyàyamrtam with the commentary of Sri 
Vijayindratirtharu (laghavamoda) page no 193 published by Mantralaya 
Mutt (Kurnool District). Even Paficamahavakyas choosed by Sri Sankara 
will not establish NON-DUALISM even in Paramarthika sense. 
Harken to Gitabhasyam (4-14) of Sri Madhva : — 


""ಯದಧೀನಾ ಯಸ್ಯ ಸತ್ತಾ ತತ್ತದಿತ್ಯೇವ ಭಣ್ಯತೇ | 
ವಿದ್ಧಮಾನೇ ವಿಭೇದೇತಪಿ ಮಿಥೋ ನಿತ್ಠಂ ಸರೂಪತಃ' ॥ 
“ಸರ್ವಂ ಖಲ್ವಿದಂ WR” ಇತ್ಯುಚತೇ - ತದಧೀನಸತ್ತಾ- ಪ್ರವೃತ್ತಿಮತ್ತಾಫ್‌ ನತು 
ಸರ್ವಸ್ವರೂಪತಃ | So, Parabrahman is Sarvajeevaniyamaka. 
Harken to Manusmrti (1-10) : - 
ಆಪೋ ನಾರಾ ಇತಿ ಪ್ರೋಕಾ ಆಪೋ ವೆ ನರಸೂನವಃ। 
ತಾ ಯದಸ್ಥ್ನಾಯನಂ ಪೂರ್ವಂ ತೇನ ನಾರಾಯಣಃ x) ತಃ॥ 
Nara is the name of water and souls, and the word Ayana means abode. 
Therefore, Parabrahman, as He pervades all souls is called Narayana. 
Harken to Gitabhasyam (1-1) of Sri Sankara : — 
“Ge ನಾರಾಯಣಃ ಪರೋತವ್ಯಕ್ತಾದಂಡಮವ್ಯಕ್ತನಂಭವಮ್‌ | 
ಅಂಡಸ್ಯಾಂತಸ್ತ್ಯಿಮೇ ಲೋಕಾಃ ಸಪ್ತದ್ದೀಪಾ ಚ ಮೇದಿನೀ II”? BS Il 
Om Narayana is beyond the Unmanifest, the Golden Egg is produced 
from the unmanifest. The earth with its seven islands, and all other worlds, 


are in the Egg. This is a pauranic verse speaking of the Antaryamin (Narayana), 
the inner Guide and Regulator of all souls. 
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Harken to Bramasütrabhasyam of Sri Sankara (1-2-18) as follows: - 


ಯೋತಂತರ್ಮಾಮೃಧಿದೈವಾದಿಷು ಶ್ರೂಯತೇ ಸ ಪರಮಾತ್ಮೈವ ಸ್ಕಾನ್ನಾನ್ಯ ಇತಿ । ಕುತಃ ? 
ತದ್ದರ್ಮವ್ಯಪದೇಶಾತ್‌ | ತಸ್ಯ ಹಿ ಪರಮಾತ್ಮನೋ ಧರ್ಮಾ ಇಹ ನಿರ್ದಿಶ್ಯಮಾನಾ ದೃಶ್ಯಂತೇ | — ಭೇದೇ 
ಹಿಸತಿ ಅನವಸ್ಥಾ ದೋಷೋಪಪತ್ತಿಃ ತಸ್ಮಾತ್‌ ಪರಮಾತ್ಮೈವಾಂತರ್ಯಾಮೀ Il 

The internal Supreme ruler, in the Divine and other context, is the 
Supreme Self and non-else. 


Means : — The internal ruler over the devas and so on (is Brahman), 
because the attributes of that (Brahman) are designated. In (Bri. Up. Ill, 7), 
We read, *He who within rules this world and the other world and all beings," 
and later on, *He who dwells in the earth and within the earth, whom the 
earth does not know, whose body the earth is, Who rules the earth within, he 
is thy Self, the ruler within, the immortal," &c. The entire chapter (to sum up 
its contents) speaks of a being, called the antaryamin (the internal ruler), 
who, dwelling within, rules with reference to the gods, the world, the Veda, 
the sacrifice, the beings, the Self. — Here now, owing to the unusualness of 
the term (antaryamin), there arises a doubt whether it denotes the Self of 
some deity which presides over the gods and so on, or some Yogin Who has 
acquired extraordinary powers, such as, for instance, the capability of making 
his body subtle, or the highest Self, or some other being. What alternative 
then does recommend itself? 


As the term is an unknown one, the pürvapaksin says, we must assume 
that the being denoted by it is also an unknown one, different from all those 
mentioned above. — Or else it may be said that, on the one hand, we have no 
right to assume something of an altogether indefinite character, and that, on 
the other hand, the term antaryamin — which is derived from antaryamana 
(ruling within) — cannot be called altogether unknown, that therefore 
antaryamin may be assumed to denote some god presiding over the earth, 
and so on. Similarly, we read (Bri. Up. 11, 9,16), *He whose dwelling is the 
earth, whose sight is fire, whose mind is light," &c. A Parabrahman of that 
kind is capable of ruling the earth, and so on, dwelling within them, because 
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he is endowed With the organs of action; rulership is therefore rightly ascribed 
to him.— Or else the rulership spoken of may belong to some Yogin whom 
his extraordinary powers enable to enter within all things. — The highest 
Self, on the other hand, cannot be meant, as it does not possess the organs of 
action (which are required for ruling). 


To this we make the following reply. — The internal ruler, of whom 
Scripture speaks with reference to the gods, must be the highest Self, cannot 
be anything else. — Why so? — Because its qualities are designated in the 
passage under discussion. The universal rulership implied in the statement 
that, dwelling within, it rules the entire aggregate of created beings, inclusive 
of the gods, and so on, is an appropriate attribute of the highest Self, since 
omnipotence depends on (the omnipotent ruler) being the cause to all created 
things. — The qualities of Selfhood and immortality also, which are 
mentioned in the passage, He is thy Self, the ruler within, the immortal,' 
belong in their primary sense to the highest Self. — Further, the passage, He 
whom the earth does not know, which declares that the internal ruler is not 
known by the earth-deity, shows him to be different from that deity; for the 
deity of the earth knows itself to be the earth. — The attributes “unseen,” 
“unheard,” also point to the highest Self, which is devoid of shape and other 
sensible qualities. — The objection that the highest Self is destitute or the 
organs of action, and hence cannot be a ruler, is without force, because organs 
of action may be ascribed to him owing to the organs of action of those 
whom he rules. — If it should be Objected that [if we once admit an internal 
ruler in addition to the individual soul] we are driven to assume again another 
and another ruler ad infinitum ; we reply that this is not the case, as actually 
there 15 no other ruler (but the highest Self). The objection would be valid 
only in the case of a difference of rulers actually existing. — For all these 
reasons, the internal ruler is no other but the highest Self. 


$ri Madhva has successfully shown that according to the monistic stand- 
point, it is not worthwhile to study Sastras as they would be misrepresen- 
tative and hence untrustworthy. If the identity of Jrva and Parabrahman 
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were the 5850785 convey then it would be that everything besides Brahman 
would be unreal. Unity must either be different or non-different from 
Brahman. No tertium quid 1s possible. If it is different, it must be unreal, as 
everything different from Brahman is presumed by the monist to be unreal. 
Consequently the Sàstras which advocate unreal unity cannot be a Pramana 
entitled to serious study. Besides, if unity — non difference be unreal, 
difference must be real, as according to Law of Contradiction, if out of two 
contradictory things one is negated the other is Ipso facto affirmed. If, on the 
other hand, the absolutist urges that though the unity is different from 
Brahman, still it is transcendentally real, in that case there would be two 
reals and the argument would lead us to dualism so that absolutistic view that 
reality is the sole monopoly of Brahman would be surrendered. If unity were 
non-different from Atman, it would be already known in as much as Atman, 
with whom it is identical , is self-evident, because of His being self luminous. 
Thus the Sastras would establish only what is established. Harping upon the 
same thing is not only harrowing but a serious drawback in the case of verbal 
testimony. No wise man would carry coals to Newcastle. It cannot be argued 
that Atman is known in one aspect while in His other aspects He is utterly 
unknown; because Atman is admitted by the monist to be attribute-less and 
indeterminate; and thus he cannot maintain in connection with Atman that 
one gets a vague idea of Him first and after ೩ time a clear idea thereof: nor 
can it be urged that the Sastra only dispels ignorance and as soon as ignorance 
is dispelled Advaita is established. For Ajfiana cannot be a veil to Atman as 
He is self-luminous The Sàstra which tires to establish what is already 
established cannot find favour with the learned. And an account of the 
impossibility of ignorance, there cannot be any subject-matter as only a thing 
which is unknown is entitled to be the subject and because there is no 
ignorance there is no Prayojana and Adhikari — spiritual aspirant. 
Consequently Sambhandha-the interrelationship also is impossible. So the 
identity of Jiva and Parabrahman cannot be the import of Sastras. On the 
other hand the Sastras clearly convey that Visnu in the Supreme Over-Lord 
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of the universe. In the Gita, it is said that there are two Purusas in this world. 
The one is Ksara, the other is Aksara. All the Jivas are styled Ksara while 
Laksmi is Aksara. Visnu is Purushottama. He is absolutely different from 
Ksara — Aksara. He pervades the three worlds and preserves them, Himself 
being imperishable for all eternity. There is a big bureaucratic hierarchy of 
gods and goddesses all subject to the Supreme Overlord — Visnu, who is the 
“Ne plus ultra”. Bhumatva is all-round perfection which is possessed by 
Visnu exclusively. Intense devotion, exalted by unsullied ethical excellence 
and shorn of sentimentalism by virtue of Shastric knowledge is the only and 
the unfailing means of salvation. 


Harken keenly : — 


There must be a universal principle directly relating all; or a Supreme 
Individual to which all are related. The latter would imply the former, insofar 
as through their common relation to the Supreme One, all would be related 
though only indirectly, to each other. $rt Madhva finds such a principle of 
unity in the unity of government, sustenance and control of the universe by 
Brahman. He finds this idea tellingly expressed in the Sruti text: 


Harken to the Daivimimarhsa Sütram quoted by Sri Madhva in 
Bhagavatatatparyanirnaya (11-11-5) : — 


""ವಿಶ್ವಮೇವೇದಂ ಪುರುಷಃ ತದ್ದಿಶ್ರಮುಪಜೀವತಿ'' - ಇತಿ ಮಹಾನಾರಾಯಣೋಪನಿಷತ್‌ (10.2) 


“The Supreme Purusa is verily the Universe; for it depends upon Him 
for its sustenance”. The Supreme and Independent Brahman is not so much 
the cause in time of the dependent realities as the logical and metaphysical 
explanation of all else that is. Hence the definition of the one independent 
principle in Sti Madhva's system: 

""ಸ್ವರೂಪಪಮಿತಿಪ್ರವೃತ್ತಿಲಕ್ಷಣಸತ್ತಾತ್ರೈವಿಧ್ಯೇ ಪರಾನಪೇಕ್ಟಮ್‌'' ॥ QS ತತ್ತ್ವಸಂಖ್ಯಾನಟೀಕಾ 

“The independent principle is that which does not depend on any other for 
its own nature and existence, self-awareness or for becoming an object of 
knowledge to the selves and for the free and unfettered exercise of its own 
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powers." 
To the mystics the Infinite Being alone, conceived as - 
""ನಿತ್ಯಶುದ್ಧಬುದ್ಧಮುಕ್ತಸತ್ಯಸುಖಾದ್ವಯಪ್ರತ್ಯೇಗೇಕಪೂರ್ಣಃ "Il ಇತಿ ॥ 
Hence, Sri Visnu is Nitymukta and Jeeva is baddha. 
Harken to Anuvyakhyanam (2-1-19) : — 


$ri Madhva confirms us to the highest limit of Divine transcendence. The 
Supreme is independent of all accessories creation: 


ಶಕ್ತೋರಪಿ ಭಗವಾನ್‌ ವಿಷ್ಣುರಕರ್ತುಂ ಕರ್ತುಮನ್ಯಥಾ | 
AWA ಕಾರಣಾಭಿನ್ನಂ Quo ವಿಶ್ವಂ ಕರೋತ್ಯಜಃ T 


Though capable of doing without accessories or making such changes in 
them as He pleases, Sri Visnu, out of His own free will, has made the world 
different from Himself and partly different and partly identical with its 
material cause (Prakrti). 


Harken to $ri Madhva : — 


Brahman as the only Independent Real is the highest ontological principle 
of Madhva's philosophy. It is Infinite (ಪೂರ್ಣಂ), of perfect bliss (ಭೂಮಾ, 
ಸಂಪ್ರಸಾದ), the Real of reals (ಸತ್ಯಸ್ಯ ಸತ್ಯಮ್‌), the Eternal of eternals (ನಿತ್ಯೋ 
ನಿತ್ಯಾನಾಮ್‌). the Sentient of all sentients (ಚೇತನಶ್ಚೇತನಾನಾಮ್‌), the source of all 
reality, consciousness and activity (ಸತ್ತಾಪತೀತಿಪ್ರವೃತ್ತಿನಿಮಿತ್ತಮ್‌), in the finite. 
Dependent reality (ಪರಧೀನಪ್ರಮೇಯಮ್‌), consists of Cetana and Acetana. The 
subdivisions of the Cetanavarga are, to some extent, theological in character. 
The special place is given there to Sritattva as the presiding deity (principle) 
over the entire domain of Jada-Prakrti. Sti or Laksmi is for this reason, 
designated as Chetana-Prakrti. Similar presiding principles (Abhimani- 
Devatas) are accepted for other material principles like Mahat, Ahamkara, 
Bhütas, Indriyas, etc. on the clear authority of the Upanisads, Brahmasütra 
(11.1.6) (Sri Sankara also admits as a Siddhanta view the existence of 
Abhimanidevatas in his Brahmasitrabhasyam 1.3.33)) and the Pancaratras. 
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The Sritattva ranks next to the Supreme Being, qua Paratantra. But it is not 
without a partial parity of status with the Supreme in virtue of being co- 
pervasive in time and space and being ever-free from bondage (Nityamukta) 
and therefore designated as ‘Sama-na’ (BSB iv.2.7). Sri is placed in the 
isvarakoti and has cosmic sway, accordingly, over the destinies of the souls 
and the modifications of matter. An analogous position, with some difference 
in details, is given to Sri, in the theology of Ramanuja also.The rest of the 
Cetana-varga, is subject to the bondage of Prakrti and is further subdivided 
into ‘released’ and ‘unreleased’. There is an intrinsic gradation among the 
released and unreleased alike, Hiranyagarbha among the released (and in 
Samsara too) occupying a privileged position as Jivottama. Unlike Ramanuja, 
Madhva accepts an innate distinction among (released) souls into Deva, Rsi 
(Pitr, Pa) and Naras. The Devas are Sarva-prakasa (fit to realise god as 
pervasive), the Sages are AntahprakaSa and the rest Bahihprakasa. The non- 
released are again classified as salvable (mukti-yogya), ever-transmigrating 
(nityasamsarin) and the damnable (tamoyoga). This tripartite classification 
of Souls isunique to Madhva theology. 


Harken to Visnutattavavinirnaya : — 
ಅತೋ ಬಂಧೋಅಪಿ ತತ ಏವೇತ್ಯರ್ಥ:ಃ - 
ಸತಾಂ ವಿಮುಕ್ತಿದಾದ್ವಿಷ್ಟೋರ್ಮುಕ್ತಿರ್ಯದ್ಯಭ್ಯುಷೇಯತೇ। 
ಬಂಧೋಆಪಿ ತತ ಏವ ಸ್ಯಾದ್‌ ಯಸ್ಥಾದೇಕಃ ತಯೋಃ ಪ್ರಭುಃ। 
ಬಂಧಕೋ ಭವಪಾಶೇನ ಭವಪಾಶಾಚ್ಚ ಮೋಚಕಃ। 
ಕೈವಲ್ಯದಃ ಪರಂ ಬ್ರಹ್ಮವಿಷ್ಣುರೇವ ಸನಾತನಃ ॥ (ನ ಸಂಶಯಃ) 
(""ಪರಮಾತ್ಕ್ಮಾಪರೋಕ್ಸ್ಕಂ ತತ್ಪಸಾದಾದೇವ। ನ ಜೀವಶಕ್ತಾ'') 
& ಬಲೆ ಆ 5 
ಇತಿ ಬ್ರಹ್ಮಸೂತ್ರಭಾಷ್ಕಮ್‌ (3-2-23) 
“If it is accepted that release is conferred on good souls by the giver of 
Moksa, it must be admitted that bondage also is due to Him as the Lord of 


both is the same." *Visnu is the Eternal Brahman, the giver of Moksa. He is 
the one who binds the souls with the bonds of rebirth and frees them." 
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“Countless are the souls bound by beginningless karma. They lie in the womb 
of Prakrti, wrapped in their Lingasarira as in a swoon. If they are not pulled 
out of their sleep and provided with gross bodies, sense organs, etc., how 
can they perform Karmas devoted to the Lord Sri Visnu; and unless their 
devotion expresses itself in concrete forms and reaches fulfilment, how can 
they attain Moksa?”’. 

That (Brahman) is non-manifest (1.e., transcending all perception); for 
(scripture) says that, That, Brahman, is by nature always non-manifest;. 
(hence in obtaining the direct vision of the Lord, the soul's efforts are of no 
avail without His grace) Accordingly the Kautharavya Sruti says, the 
Imperishable, is never manifest; it is without (physical) form or colour, 
without parts ; having seen whom the soul obtains release, yea, undiminish- 
able and eternal bliss. 

Harken to Brhadaranyakopanisadbhasyavartikam (3-39,43) : — 


ಕೃಷ್ಣದ್ದೆ ಯೆಪಾನೋ ವ್ಯಾಸೋ ವೇದತ್ಮಾ ಧ್ವಾಂತಹಾನಿಕೃತ್‌ T 
ಪ್ರಾಹೇಮಮೇವ ಬಹುಶಃ ಪ್ರಣಿನಾಂ ಹಿತಕಾಮ್ಯಯಾ II 
ನಾರಾಯಣಃ ಪರೋಠವ್ಯಕ್ತದಂಡಮವ್ಯಕ್ತಸಂಭವಮ್‌ | 
BORA, OBA FHC ಲೋಕಾಃ ಸಪ್ತದ್ದಿಪಾ ಚ ಮೇದಿನೀ II 
ತಸ್ಪೈ ನಮೋಸ್ತು ದೇವಾಯ ನಿರ್ಗುಣಾಯ ಗುಣಾತ್ಮನೇ॥ 
ನಾರಾಯಣಾಯ ವಿಶ್ವಾಯ ದೇವಾನಾಂ ಪರಮಾತ್ಮನೇ II 
ಏತಮೇವ ಸಮುದ್ಧಿಶ್ಯ ಮಂತ್ರೋ ನಾರಾಯಣಸ್ತಥಾ II 
ವೇದವಿದ್ಧಿರ್ಮಹಾಪ್ರಾಜ್ಞೆಃ ಪುರುಷ್ಕರ್ವಿನಿಯುಜ್ಯತೇ॥ 
Here Sri Anandagiri explains as follows : — 


ನ ಕೇವಲಂ ಪುರಾಣಾಗಮಾಭ್ಯಾಮೇವ ಸೋತಧಿಗಮೃತೇ ಕಿಂತು ಶ್ರುತ್ಯಕ್ಷದೈರಪೀತ್ಯಾಹ | 
ಏತಮೇವೇತಿ | ಸಹಸ್ರಶೀರ್ಷಂ ದೇವಂ ವಿಶ್ವಾಕ್ಷಂ ವಿಶ್ವಶಂಭುವಮ್‌ | ವಿಶ್ವಂ ನಾರಾಯಣಂ ದೇವಮಕ್ಷರಂ 
ಪರಮಂ ಪದಮಿತ್ಯಾದಿರ್ಮಂತ್ರೋ ವೇದಾರ್ಥವಿದ್ದಿರಂತರ್ಯಾಮಿಣಮುದ್ಧಿಶ್ಯ ವಿನಿಯುಕ್ತೋತತಃ ಸ 
ವೈದಿಕ ಇತ್ಯರ್ಥಃ ॥ and hence Sri Narayana is only Sarvantaryami. 


The Spiritual view of life 37 


Harken to Maitrayini Upanisad (6-8) : — 
ಏಷಹಿ ಖಲ್ಜಾತ್ಮೇಶಾನಃ ಶಂಭುರ್ಭವೋ ರುದ್ರಃ ಪ್ರಜಾಪತಿರ್ವಿಶ್ಟಸ್ಟಜ್‌ ಹಿರಣ್ಯಗರ್ಭಃ ಸತ್ಯಂ ಪ್ರಾಣೋ 
ಹಂಸಃ ಶಾಂತೋ ವಿಷ್ಣುರ್ನಾರಾಯಣೋಶರ್ಕಃ ಸವಿತಾ ಧಾತಾ ಸಮ್ರಾಡಿಂದ್ರ ಇಂದುರಿತಿ II 

Harken to Kaivalyopanishad (5-8) : — 

ಸಬ್ರಹ್ಮಾಸ ವಿಷ್ಣು ಸ CO A CS E CZ) ಪರಮಃ ಸರಾಟ್‌ | 

& fo A ०२ ^ ವ 
ಸ ಅಂದ್ರರಸ ಕಾಲಾಗಿಸ ಚಂದ್ರಮಾಃ Il 
e 

Means : - The Vedic hymns are chanted to one deity i.e. Parabrahman 


under many names, names which are used and designed to express His 
qualities and powers. 


Harken to Sri Sankara Brahmasütrabhasyam (2-3-43,46) : — 


ಜೀವ ಈಶ್ವರಸ್ಯಾಂಶೋ ಭವಿತುಮರ್ಹತಿ ಯಥಾಗ್ಲೇರ್ವಿಸ್ಸುಲಿಂಗಃ | 
ಯಥಾ ಜೀವಃ ಸಂಸಾರದುಃಖಮನುಭವತಿ ನೈವಮೀಶ್ತರೋತನುಭವತಿ | 
The relation of Pabrahman and Jiva is that realtion of fire and sparks, but 
as Jiva experiences sorrow by nature and not like sorrowed Jiva, Parabrahman 


(ಅದುಃಖ) experiences sorrow. 


Harken to Sri Ramanujacharya 's Brahmasiitrabhasyam (1-1-30) : 
— ಸ್ವಶರೀರಗತಬಾಲತ್ವಯುವತ್ತಸ್ಸವಿರತ್ವಾದಯೋ ಧರ್ಮಾಃ ಜೀವಂ ನ ಸ್ಪೃಶಂತಿ | 


Harken to Ramanujadarshanasarah : — 


""ಈಶ್ವರಶ್ಚಿದಚಿಚ್ಚೇತಿ ಪದಾರ್ಥತ್ರಿತಯಂ ಹರಿಃ | 
ಈಶ್ವರಶ್ಚಿದಿತಿ ಪ್ರೋಕ್ತೋ ಜೀವೋ ದೃಶ್ಯಮಚಿತ್ಚುನಃ I 
ವಾಸುವೇದಃ ಪರಂ ಬ್ರಹ್ಮಕಲ್ಯಾಣಗುಣಸಂಯುತಃ | 
ಭುವನಾನಾಮುಪಾದಾನಂ ಕರ್ತಾ ಜೀವನಿಯಾಮಕಃ ॥ ಇತಿ Il 
ಶ್ರೀಶಂಕರಾಚಾರ್ಯರು ಲಿಂಗಪುರಾಣದ (2-2-11) ಈ ಶ್ಲೋಕಗಳನ್ನು ತಮ್ಮ ARADA- 
ನಾಮಭಾಷ್ಯದಲ್ಲಿ ಉದಾಹರಿಸಿ, ನಾರಾಯಣನನ್ನೇ ಸರ್ವ ಮುಮುಕ್ಚುಗಳು ಧ್ಯಾನಮಾಡಬೇಕೆಂದು 
ತಿಳಿಸಿರುವರು. ಶ್ರೀಮಧ್ವಾಚಾರ್ಯರು ಸಹ ""ಅಲೋಡ್ಯಸರ್ವಶಾಸ್ತ್ರಾಣಿ'' ಶ್ಲೋಕವನ್ನು ಅವರ 
ಶ್ರೀಕೃಷ್ಣಾಮೃತಮಹರ್ಣವದಲ್ಲಿ ಉದಹರಿಸಿದರು. 
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ಸಂಸಾರಸರ್ಪಸನ್ನಷ್ಠನಷ್ಟಚೇಷ್ಟೈಕಭೇಷಜಂ | 
= = 2 
ಕೃಷ್ಣೇತಿ ವೈಷ್ಣವಂ ಮನ್ತ್ರ ० ಶ್ರುತ್ವಾಮುಕ್ತೋ ಭವೇನ್ನರಃ Il 
ಅತಿಪಾತಕಯುಕ್ತೋತಪಿ ಧ್ಯಾಯನ್ನಿಮಿಷಮಚ್ಕುತಂ | 
ಭೂಯಸ್ತಪಸ್ಟೀ ಭವತಿ ಪಂಕ್ಷಿಪಾವನಪಾವನಃ II 
ಅಲೋಡ್ಯಸರ್ವಶಾಸ್ತ್ರಾ ಣಿವಿಚಾರ್ಯ ಚ ಪುನಃ ಪುನಃ। 


ಇದಮೇಕಂ ಸುನಿಷ್ಠನ್ನಂ ಧ್ಯೇಯೋ ನಾರಾಯಣಃ ಸದಾ II 
ಶ್ರೀಶಂಕರಾಚಾರ್ಯರ ತಾಯಿಗೆ ವಿಷ್ಣುಲೋಕಪ್ರಾಪ್ತಿ 
ಶ್ರೀಶಂಕರರುತಮ್ಮಗ್ರಂಥದಲ್ಲಿವಿಷ್ಣುಪಾರಮ್ಯವನ್ನುಬರೆದಿರಬಹುದುಎಂದುನಾವು ಉಪೇಕ್ಟಿಸುವಹಾಲ್ಲ. 


ಅವರು ತಮ್ಮತಾಯಿಗೆ ವಿಷ್ಣುಲೋಕವನ್ನು ಹೊಂದಿಸಿದರೆಂಬುದು ಅವರ ಚರಿತ್ರೆಗಳಿಂದು ಸ್ಪಷ್ಟವಾಗಿ ತಿಳಿದು 
ಬರುವ ವಿಷಯವಾಗಿದೆ. ಉದಾಹರಣೆಗಾಗಿ ಮಾಧವೀಯ (ವಿದ್ಯಾರಣ್ಯರ) ಶಂಕರವಿಜಯದಲ್ಲಿ, 


ಇಯಮರ್ಚಿರಹರ್ವಲಕ್ಷಪಕ್ಷಾನ್‌ ಷಡುದಜಳ್ಳಾಸಸಮಾನಿಲಾರ್ಕಚಂದ್ರಾನ್‌ | 
ಚಪಲಾವರುಣೇಂದ್ರಧಾತ್ಮಲೋಕಾನ್‌ ಕ್ರಮಶೋತತೀತ್ಯ ಪರಂ ಪದಂ ಪ್ರಪೇದೇ॥ 


ಅತ್ರ ಡಿಂಡಿಮವ್ಯಾಖ್ಯಾನೇ - ಪರಂಪದಂ ವೈಕುಂಠಂ ಪ್ರಪೇದೇ (ಮಾಂತಾಂವಿ14-45) - ಶ್ರೀಶಂಕರರ 


ತಾಯಿಯು ಅತ್ಯಂತ ಶ್ರೇಷ್ಠಸ್ಥಾನವಾದ ವೈಕುಂಠಲೋಕವನ್ನು ಹೊಂದಿದಳು ಎಂಬುದು ಸ್ಪಷ್ಟವಾಗಿದೆ. 


Harken to Sri Bhagvadgita (18-66) as follows : — 


ಮನ್ನನಾ ಭವ ABLE ಮದ್ಯಾಜೀಮಾಂ ನಮಸ್ಕುರು | 
ಮಾಮೇವೈಷ್ಯಸಿ ಸತ್ಯಂತೇ ಪ್ರತಿಜಾನೇ ॐ ०४०९२5४९ Il 
ಸರ್ವಧರ್ಮಾನರಿತ್ಯಜ್ಯ ಮಾಮೇಕಂ ಶರಣಂ ವ್ರಜ। 
ಅಹಂತ್ವಾಸರ್ವಪಾಪೇಭ್ಯೋ ಮೋಕ್ಷಯಿಷ್ಯಾಪಿ ಮಾ 50233 II 


The philosophy which propounds exclusively the supremacy ofa particular 
I$vara ( Supreme being ) may not appeal to each and everyone — to Tom, 
Dick and Harry. It may not pander to the taste of modern society. It may not 
well accord with the so-called modern culture and civilisation which first 
and foremost stand, not for the salubrious sublimation and purification of the 
sectarian spirit but for the exceedingly harmful obliteration of that spirit 
which is so deeply rooted in the consciousness of human nature. Sectarian 
spirit, in one form or other, is bound to rule the life of human beings - the 


The Spiritual view of life 39 


thought of the world. It is a serious sin to try to blow out of existence that 
sentiment or spirit which is part and parcel of the soul. It is only a foolhardy 
attempt at self annihilation. To save Hindu society and Hindu religion by 
spurning the sectarian spirit out of existence is a Utopian idea, a social zero 
and religious impossibility. All that we can well do is to bring about 
sympathetic, happy and after all a healthy compromise of the various spirits 
by the correct understanding of mutual philosophies and by learning to pay 
due regard to every sect. Even granting that sectarian spirit is a great curse 
upon the society, when we go to the length of saying that the Gita, which has 
been hitherto universally recognised as a bounteous boon and as an im- 
perious heritage, encourages bomb-shell, and bloodshed by feeding the 
sectarian spirit and hence is fatal to the social and national welfare. But one 
cannot dislodge the Supreme Being Sri Visnu from the prominent place he 
occupies in the text of the Gita and drag him down to the plane of other 
deities, which are given a very subordinate position. Nor is it possible to 
show from the from the very text of the Gita that any other Parabrahman or 
deity is glorified in such glowing terms as have been lavishly used to glorify 
Visnu. An ancient work should be faithfully interpreted and should be only 
taken for what it is worth. It is no use reading modern ideas to the ancient 
work. 


Sri Laksmi Tattva, the highest female principle. This is not referred to in 
the sloka quoted at the beginning. According to Sr? Madhva, intermediate 
between the Highest Being, Sri Hari and the highest soul, Brahmam there is 
another Being known as MahaLaksm1i, chitPrakrti and so on. She is untouched 
by sorrow, is eternally free from samsara. She is the presiding divinity of 
primordial matter. She is all pervading and eternal. But her attributes are not 
infinite in the same sense as those of Sri Hari. She is dependent on Sri Hari 
and He is the only one on whom she is dependent. She is the acme of female 
loveliness and perfections. She is popularly represented as the goddess of 
fortune and plenty. She has innumerable forms. As, S11,Bhoo, and Durga, she 
is the controller of the 3 gunas, Satwa, Rajas and Tamas. Though Sri Hari is 
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All-Powerful and can do everything Himself by His mere wish, yet He 
condescends to be helped in His work by Laksmi, Brahma, and the rest. 
What powers these possess are not their own. They are given to them by Sri 
Hari Himself. They are Bhikshukas, says Sri Madhwa, and derive all their 
greatness from that Fountain of Perfection, Hari ಪರಾಧೀನೇನ ವಿತ್ತೇನ ಭುಂಜನ್ನಪಿ ಹಿ 
DBE | ವಿತ್ತವಾನಿತಿ ನೈಮೋಕ್ಷಸ್ತಥಾ ಶ್ರೀರ್ಮಕ್ತಿಗಾ ಅಪಿ The beggar who lives on the doles 
given by others is never called a rich man; so also Sri and the muktas, as their 
greatness is a gift from Sri Hari. Poetic imagination has revelled in investing 
$ri Hari and His consort, Laksmi, with anthropomorphic forms, and sports 
appropriate to such forms. They are useful to undeveloped minds to fix their 
attention on some aspects of the divine perfection. But they are not without 
dangers also. For allegory and metaphor are in peril of being accepted in 
their literal sense, and human desires and sentiments are apt to be attributed 
to divine personages. Laksmi, like Sri Hari, has no Prakrtic material body. 
She is always, in all her forms and avataras, only the essence of intelligence 
and bliss. She is coextensive in space (avyakrita akasa) with Sri Hari, though 
He transcends time also. She is in the closest and most intimate touch with 
Him. He is therefore described as wearing her in his heart. She represents the 
material aspect of the Universe, and He, the energy, the life aspect of the 
Universe, though ultimately both aspects find their refuge in Him. It is not 
possible to talk of these Beings or of their association except in figures of 
speech, nor can our feeble minds grasp their essential glory. We form crude 
pictures of their majesty and magnificence, and in doing so we attribute often 
times more or less of our own grossness and our own imperfections to them. 
But the reality is beyond our ken. Sri Madhva warns us to remember that 
Sri Hari is full and self dependent and His bliss can in no way be augmented 
by His association with Laksmi. This association is too ethereal, too 
transcendent for mortal beings to conceive. Hari is the Father and Laksmi is 
the Mother of the Universe, but not in the ordinary sense of those terms. 
They can only mean that Hari is the First Independent cause and Laksmi is 
the first dependent cause of this universe. May the Mangalya of Sri 
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MahaLaksmi save us from the clutches of all types of catastrophes. 
Great Sri Madhva's Message contained in his DvadaSastotra (5-4) — 


ಶೃಣುತಾಮಲಸತ್ಯವಚಃ ಪರಮಂ ಶಪಥೇರಿತಮುಛ್ರಿತಬಾಹುಯುಗಮ್‌ | 
ನ ಹರೇಃ ಪರಮೋ ನ ಹರೇಃ ಸದೃಶಃ ಪರಮಃ ಸ ತು ಸರ್ವಚಿದಾತ್ಸಗಣಾತ್‌ Il 


"Listen to my excellent, holy and true word, spoken with uplifted hands 
and on oath. There is no one greater than $ri Hari none equal to Him. He is 
greater than all sentient beings.” Sri Hari is the protector. May He destroy 
our sins, may He destroy our ignorance, may He destroy bitterness strife and 
ill-will. May He lead us from darkness into light, from death to immortality. 


Also Harken to Atharvaveda (13-4-16,21) : — 


४९३६३ ०३०४३२०४४ ನಭಶ ಬ್ರಾಹ್ಗಣವರ್ಚಸಂ ४३०७० ಚಾನ್ನಾದ್ಕಂ ಚ। 

ಚ ಚ ಚ ಚ & ल्‌ «a 5 
ಯ ಏತಂ ದೇವಮೇಕವೃತಂ ವೇದ। 
ನ ದ್ವಿತಿಯೋ ನ ತೃತೀಯಶ್ಚತುರ್ಥೋ ನಾಪ್ರ್ಯಚ್ಯತೇ 1000 ಏತಂ ದೇವಮೇಕವೃತಂ ವೇದ। 
ನ ಪಂಚಮೋ ನ RR: ಸಪ್ತಮೋ ನಾಪ್ಟ್ಯಚ್ಛತೇ। ಯ ಏತಂ ದೇವಮೇಕವೃತಂ ವೇದ | 
ನಾಷ್ಟಮೋ ನ ನವಮೋ ದಶಮೋ ನಾಪ್ಯಚ್ಛತೇ | ಯ ಏತಂ ದೇವಮೇಕವೃತಂ ವೇದ | 
ಸಸರ್ವಸ್ಥೈ ವಿ ಪಶ್ಯತಿ ಯಚ್ಚಪ್ರಾಣತಿ ಯಚ್ಚನ। ಯ ಏತಂ ದೇವಮೇಕವೃತಂ ವೇದ | 
ತಮಿದಂ ನಿಗತಂ ಸಹಃ ಸ ಏಷ ಏಕವೃದೇಕ ಏವ | ಯ ಏತಂ ದೇವಮೇಕವೃತಂ Sea | 


ಸರ್ವೇ ಅಸ್ಥಿನ್‌ ದೇವಾ ಏಕವೃತೋ ಭವಂತಿ | ಯ ಏತಂ ದೇವಮೇಕವೃತಂ ವೇದ। 
(BR, BP” ಸವಿತಾ ವಿಷ್ಣುಃ - ಇತಿ ಶ್ರೀಮಾಧ್ವಮ್‌ ಖುಗ್ಧಾಷ್ಯಮ್‌) 

Means : — Fame, honour and glory, valour and brilliance, inviolable 
identity, sagely splendour, food and prosperity, and the capacity for good 
health and preservation of one's health and well being, all are His. Who 
knows this Savita i.e. Sri Visnu as One all-concentred Being, he is the who 
knows. Neither second, nor third, nor even fourth 1s He ever said to be. He 
that knows Savita as One, knows. Nor fifth, nor sixth, nor even seventh is He 
ever said to be. He that knows Savita as one is the man that really knows. Nor 
eighth, nor nineth, nor even tenth is He ever said to be. He that knows Savita 
as such, as One and only One, really knows. He watches wholly and 
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comprehensively for the sake of all, all that breathe and those that don't. He 
that knows Savita as such, as One and only One, really knows. That One 
Savita is all this concentrated force of existence. All this concentrated force 
of matter, energy and thought is contained and sustained in Savita. And that 
Savita is only One, the One self-existent, self-sustained. And he who knows 
this Savita as One all-concentred Being really knows. All divinities of 
existence concentre into Him, one with and one into that. He that knows this 
Savita as One all-concentred Being really knows. 


Harken to Brahmasitrabhasyam (2-3-11) of Sri Madhva : — 
ತತ್ರ ತತ್ರ २३.०९ २३३३०३३९३ ಪ್ರಬೋಧಯನ್‌ | 
ಏಕ ಏವ ಮಹಾಶಕ್ತಿ: ಕುರುತೇ ಸರ್ವಮಂಜಸಾ ॥ ಅತಿ ॥ 
“The Supreme Being Sri Visnu, possessed of infinite powers, enters into 
various stages of evolution of matter and brings about each and every such 
stage of such manifestation of things, Himself." 


Harken to Brahmasütrabhasyam (1-2-13) of Sri Sankara : - 


ಅತ್ರ ಬ್ರೂಮಃ — ಪರಮೇಶ್ವರ ಏವಾಕ್ಷಿಣ್ಯಭ್ಯನ್ನರಃ ಪುರುಷ ಇಹೋಪದಿಷ್ಟ ಇತಿ | ಕಸ್ಮಾತ್‌? 
ಉಪಪತ್ತೇಃ | ಉಪಪದ್ಯತೇ ಹಿ ಪರಮೇಶ್ವರೇ ಗುಣಜಾತಮಿಹೋಪದಿಶ್ಯಮಾನಮ್‌ | ಆತ್ಮತ್ತಂ 
ತಾವನ್ನುಖ್ಯಯಾ ವೃತ್ತ್ಯಾಪರಮೇಶ್ವರೇ ಉಪಪದ್ಯತೇ, "ಸ ಆತ್ಮಾ ತತ್ತ್ವಮಸಿ' ಇತಿ ಶ್ರುತೇಃ | ಅಮೃತತ್ವಾಭ- 
ಯತ್ವೇ ಚ ತಸ್ಥಿನ್ನಸಕ್ಕಚ್ಛುತೌಶ್ರೂಯೇತೇ | ತಥಾ ಪರಮೇಶ್ವರಾನುರೂಪಮೇತದಕ್ಷಿಸ್ಥಾನಮ್‌ | ಯಥಾಹಿ 
ಪರಮೇಶ್ವರಃ ಸರ್ವದೋಷೈರಲಿಪ್ತ, ಅಪಹತಪಾಷ್ಠತ್ನಾದಿಶ್ರವಣಾತ್‌; ತಥಾಕ್ಷಿಸ್ನಾನಂ ಸರ್ವಲೇಪರಹಿತ- 
ಮುಪದಿಷ್ಟಮ್‌ “ತದ್ಯದ್ಯಪ್ಯಸ್ಥಿನರ್ಪಿರ್ವೋದಕಂ ವಾ Lows, ವರ್ತೃನೀ ಏವ nup ಇತಿ ಶ್ರುತೇಃ | 
ಸಂಯದ್ವಾಮತ್ವಾದಿಗುಣೋಪದೇಶಶ್ಚ ತಸ್ಥಿನ್ನವಕಲ್ಪತೇ | "ಏತಂ ಸಂಯದ್ದಾಮ ಇತ್ಯಾಚಕ್ಷತೇ । ಏತಂ ಹಿ 
ಸರ್ವಾಣಿ ವಾಮಾನ್ಯಭಿಸಂಯನಿ', "DR ಉ ಏವ ವಾಮನೀರೇಷ ಹಿ ಸರ್ವಾಣಿ ವಾಮಾನಿ ನಯತಿ | ಏಷ 
ಉ ಏವ ಭಾಮನೀರೇಷ ಹಿ ಸರ್ವೇಷು ಲೋಕೇಷು wos’ (ಛಾಂದೋಗ್ಯೋಪನಿಷದ್‌ 4-15-2,3,4) 
ಇತಿ ಚ। ಅತ ಉಪಪತ್ತೇರನ್ತರಃ ಪರಮೇಶ್ವರಃ Il 

Means : — Aganist this we remark that the highest Parabrahman 
only can be meant here by the person within the eye — why? - “On account 
of the agreement," For the qualities mentioned in the passage accord with the 
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nature of the highest Parabrahman. The quality of being the Self, in the first 
place, belongs to the highest Parabrahman in its primary (non -figurative or 
non-derived) sense, as we know from such texts as “That is the Self", “That 
art thou". Immortality and fearlessness again are often ascribed to him in 
scripture. The location in the eye also is in consonance with the nature of the 
highest Parabrahman. For just as the highest Parabrahman whom Scriptures 
declares to be free from all evil is not stained by any imperfections, so the 
station of eye also is declared to be free from all stain, as we see from the 
passage, “Even though they drop melted butter or water on it runs away on 
both sides”. The statement, moreover, that he possesses the qualities of 
samyadvama, and etc. can be reconciled with the highest Parabrahman only 
(khatakopanishad Upanisad 4-15-2), “They call him samyadvama, for all 
blessings (vama) go towards him (samyanti). He is also Vamani, for he leads 
(nayati) all blessings (vama)". He is also Bhamani, for he shines (Bhati in all 
world's). Therefore, on account of agreement, the person within the eye is the 
highest Parabrahman. 


Here Harken to Brahmasütrabhasyam (1-2-13) of Sri Madhva as 
follows: — 
ಚಕುರಂತಸೋ ವಿಷ್ಣುರೇವ। ತ್ರಿಪಾದಸ್ಯಾಮೃತಂ ದಿವಿ (Is ಸಂಹಿತಾ 10-90-3) ಇತ್ಯಾದಿನಾ 
E Q fo 5 ಲ 3 
ತಸ್ಕೈವಾಮೃತತ್ವಾದ್ಯುಪಪತ್ತೇಃ | ಬ್ರಹ್ಮಶಬ್ದಾಪಪತ್ತೇಶ್ಚ 
ಸೋರಮಸ್ಥಿಇತ್ಯಾದಿ ತೃಂತರ್ಯಾಮ್ಯಪೇಕ್ದಯಾ। 
ಅಂತರ್ಯಾಮಿಣಮೀಶೇಶಮಪೇಕ್ಟ್ಯಾಹಂ ತ್ನಮಿತ್ಯಪಿ | 
ಸರ್ವೇ ४८०२ ಪ್ರಯುಜ್ಯಂತೇ ಸತಿ ९९०९5 ॐ ವಸ್ತುಷು ॥ ಇತಿ ಮಹಾಕೌರ್ಮೇ ॥ 
Means: - The person (enjoying bliss) within (the eye) is (Brahman) only, 
on account of the agreement of (the several) characteristic attributes. 
He who is in the eye is only Visnu. From the texts such as, ‘The three 
immortal feet of His are in heaven,(Rv. x. 90.3), immortality, etc. (and other 


characteristics) only point to Him’; and also, on account of the propriety of 
the use of the words Brahman, etc.,(Visnu is the dweller within the eye, etc). 
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‘He is I’ and other texts have proceeded with reference to the Parabrahman 
as the inner guide. It is said in the Mahakaurma, It is with reference to the 
Parabrahman of lords that directs from within, that the words, D,'He', 
"Thou', are used. In fine, all the words are used (to denote the Parabrahman 
within), though the things themselves may differ. 


Harken to Sribhasyam (1-4-26) of Sri Ramanujacarya : — 

ಸೋತಕಾಮಯಂತ ಬಹುಸ್ಕಾಂ ಪ್ರಜಾಯೇಯ (ತೈ 2-6) ಇತಿ ಸಿಸ್ಫಕ್ಷುತ್ತೇನ ಪ್ರಕೃತಸ್ಯ ಬ್ರಹ್ಮಣಃ, 
ತದಾತ್ಮಾನಂ ಸ್ಹಯಮಕುರುತ (ತೈ 2-7) ಇತಿ ಸೃಷ್ಟೇ ಕರ್ಮತ್ಪಂ ಕರತೃತ್ವಂ ಚ ಪ್ರತೀಯತ ಇತಿ ಆತ್ಮನ 
ಬಹುತ್ತಕರಣಾತ್‌ ತಸ್ಕೈವ ನಿಮಿತ್ತತ್ವ ಮುಪಾದಾನತ್ತು ಚ ಪ್ರತೀಯತೇ | ಅವಿಭಕ್ತನಾಮರೂಪ ಆತ್ಮಾ 
ಕರ್ತಾ | X ಏವ ವಿಭಕ್ತನಾಮರೂಪಃ ಕರ್ಯಾಮಿತಿ ಕರ್ತೃತ್ವಕರ್ಮತ್ವಯೋರ್ನ ವಿರೋಧ: | 
ಸ್ವಾಯಮೇವಾತ್ಮಾನಂ ತಥಾಕುರುತೇತಿ ನಿಮಿತ್ತಮುಪಾದಾನಂ ಚ। 


Of Brahman which the text had introduced as intent on creation, He 
wished, may I be many (Taitt. Up. II, 6), a subsequent text says, That itself 
made its Self (II, 7), so that Brahman is represented as the object as well as 
the agent in the act of creation. It being the Self only which here is made 
many, we understand that the Self is material cause as well as operative one. 
forms non-evolved is agent (cause), the same Self with names and forms 
evolved is object (effect). There is thus nothing contrary to reason in one Self 
being object as well as agent. A new doubt here presents itself. The True, 
knowledge, infinite is Brahman (Taitt. Up. II, 1); Bliss is Brahman (Bri. Up. 
III, 9, 28); Free from sin, free from old age, free from death and grief, free 
from hunger and thirst' (Kh. Up. VIII, 1, 5); “Without parts, without action, 
tranquil, without fault, without taint' (Svet. Up. VI, 19); This great unborn 
Self, undecaying, undying' (Bri. Up. IV, 4, 25) from all these texts it appears 
that Brahman is essentially free from even a shadow of all the imperfections 
which afflict all sentient and non-sentient beings, and has for its only 
characteristics absolutely supreme bliss and knowledge. How then is it 
possible that this Brahman should form the purpose of becoming, and actually 
become, manifold, by appearing in the form of a world comprising various 
sentient and non-sentient beings-all of which are the abodes of all kinds of 
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imperfections and afflictions? To this question the next Sutra replies. 


Harken to Karmanirnaya (1-1) : — 
ತತ್ರೈಕ ಆಹುರಗುಣಂ ಬ್ರಹ್ಮೇತಿ । ನ ತದ್ಭುಕ್ತಂ ಶ್ರುತಿಯುಕ್ತಿವಿರೋಧಾತ್‌ Il 


ತಥಾ ಹಿ ಶ್ರುತಯಃ - ಸತ್ಯಂ ಜ್ಞಾನಮನಂತಂ ಬ್ರಹ್ಮ | ವಿಜ್ಞಾನಮಾನಂದಂ ಬ್ರಹ್ಮ। ಯಃ ಸರ್ವಜ್ಞಃ 
ಸರ್ವವಿದ್ಯಸ್ಯ ಜ್ಞಾನಮಯಂ ತಪಃ | ತಸ್ಮಾದೇತದ್‌ ಬ್ರಹ್ಮ ನಾಮರೂಪಮನ್ನಂ ಚ ಜಾಯತೇ | 
ದಿವ್ಯೋ5ಹ್ಯಮೂರ್ತಃ ಪುರುಷಃ ಸ ಬಾಹ್ಯಾಭ್ಯಂತರೋ ಹ್ಯಜಃ | ಅಪ್ರಾಣೋ ಹ್ಯಮನಾಃ ಶುಭ್ರೋ 
ಹ್ಯಕ್ಷರಾತ್ನರತಃ ಪರಃ | ಏತಾವಾನಸ್ಯ ಮಹಿಮಾತತೋ ಜ್ಯಾಯಾಂಶ್ಚ ಪೂರುಷಃ | ಯೋ ನಃ ಪಿತಾ 
ಜನಿತಾ ಯೋ ವಿಧಾತಾ ಧಾಮಾನಿ ವೇದ ಭುವನಾನಿ ವಿಶ್ವಾ | ಪೂರ್ಣಮದಃ ಪೂರ್ಣಮಿದಂ 
ಪೂರ್ಣಾತ್ಪೂರ್ಣಮುದಚ್ಕತೇ | ಪೂರ್ಣಸ್ಯ ಪೂರ್ಣಮಾದಾಯ ಪೂರ್ಣಮೇವಾವಶಿಷ್ಯತೇ | 
ಸರ್ವಕರ್ಮಾ ಸರ್ವಕಾಮಃ ಸರ್ವಗಂಧಃ ಸರ್ವರಸಃ ಸರ್ವಮಿದಮಭ್ಯಾತ್ತೋಠವಾಕ್ಯನಾದರಃ | 
ಎಷ್ಟೋರ್ನು ಕಂ ವೀರ್ಯಾಣಿ ಪ್ರವೋಚಂ ಯಃ ಪಾರ್ಥಿವಾನಿ ವಿಮಮೇ ರಜಾಂಸಿ | ಪರೋ 
ಮಾತ್ರಯಾ ತನ್ಹಾ ವೃಧಾನ ನ ತೇ ಮಹಿತ್ಸಮನ್ನಶ್ಲುವಂತಿ | ನ ತೇ ವಿಷ್ಣೋ ಜಾಯಮಾನೋ ನ 
ಜಾತೋ ದೇವ ಮಹಿಮ್ನಃ ಪರಮಂ ತಮಾಪ ಇತ್ಯಾದಿಕಾಃ II 


“Now, some philosophers say that Brahman is devoid of attributes. That is 
not fair; for it is opposed to Srutis and reason. the Independent Real whose 
all-comprehending knowledge is its essence and it is free from the limitations 
of space, time and qualities. He who knows all, who is free from wants, 
whose effort 1s of the essence of wisdom. From Him this four-faced Brahma, 
name, form and anna proceed’. Here are the Srutis: ‘Brahman is Its nature is 
bliss’; The wonderful Purusa, who has no restricted dimensions, is inside and 
out.' He is free from prana, mind and other kalas, the pure one who transcends 
the Cetana and Acetana Prakrtis'. "1115 greatness is not merely this much; but 
greater.’ ‘He is our Father. protector, nourisher, etc’. He is Infinite and Full, 
He is the lord of all, free from untruth, false attachment. Who can declare the 
heroic deeds of the all-pervading Lord? ‘Thou hast transcended all, thy 
greatness is incomprehensible'. 'None among the living or those to be born 
has attained the truth about your majesty'. Some of the Srutis cited above 
proclaim the Brahman to be endowed with all auspicious attributes; while 
the rest establish that it is indeed Saguna. 
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Some of the Srutis citied above proclaim the Brahman to be endowed 
with all auspicious attributes; while the rest establish that it is indeed Saguna. 


And again $ri Madhva gives yuktischa : — 


ಯುಕ್ತಿಶ್ಚ | ಬುದ್ದಿಪೂರ್ವಂ ಸರ್ವಕರ್ತೃತ್ವಾತ್‌ ಸರ್ವಜ್ಞತ್ವಾದಯೋ ಗುಣಾ ಯುಕ್ತಾಃ | ಕರ್ತೃತ್ವಾತ್‌ 
ಸಗುಣಂ ಬ್ರಹ್ಮ ಪುರುಷಂ ಪುರುಷರ್ಷಭಮ್‌ ಇತಿ ಭಾಗವತೇ। 


ನಚ ಏಕೋ ದೇವಃ ಸರ್ವಭೂತೇಷು ng: ಸರ್ವವ್ಯಾಪೀ ಸರ್ವಭೂತಾಂತರಾತ್ಮಾ | ಕರ್ಮಾಧ್ಯಕ್ಷಃ 
ಸರ್ವಭೂತಾಧಿವಾಸಃ ಸಾಕ್ಷೀ ಚೇತಾ ಕೇವಲೋ ನಿರ್ಗುಣಶ್ಚ ಇತ್ಯಾದಿವಿರೋಧಃ | ಸತ್ವಾದಿ- 
ಗುಣಾಭಾವೋಕ್ತೇಸ್ತತ್ರ | ಅನ್ಯಥಾ ಏಕೋ ದೇವಃ ಸರ್ವಭೂತೇಷು ಗೂಢ; ಇತ್ಯಾದೀನಾಮಪಿ ಗುಣತ್ವಾತ್‌ 
ಸ್ಟೋಕ್ತಿವಿರೋಧಃ I 

"Reason also can be adduced to show that Brahman should be conceived. 
as Saguna. It should possess attributes like omniscience insofar. as it is the 
creator of everything in the universe. Creatorship persuposes full knowledge 
of the effect to be, its accessories, nature of effort, the. expected result, and 
the putting forth of necessary will and effort to accomplish the work. It 
follows that the all-creator must be all-knowing, all-powerful and capable of 
accomplishing whatever He wills. This is what *Saguna" stands for." 


Harken to Svetasvataropanisad : — 


ನ ಚ-ಏಕೋ ದೇವಃ ಸರ್ವಭೂತೇಷು ಗೂಢಃ ಸರ್ವವ್ಯಾಪೀ ಸರ್ವಭೂತಾಂತರಾತ್ಮಾ | 
ಕರ್ಮಾಧ್ಯಕ್ಷಃ ಸರ್ವಭೂತಾಧಿವಾಸಃ ಸಾಕ್ಟೀ ಚೇತಾ ಕೇವಲೋ ನಿರ್ಗುಣಶ್ಚ | ಇತ್ಯಾದಿವಿರೋಧಃ | 
ಸತ್ವಾದಿಗುಣಾಭಾವೋಕ್ತೇಸ್ತತ್ರ | ಅನ್ಯಥಾ, ಏಕೋ ದೇವಃ ಸರ್ವಭೂತೇಷು ಗೂಢ ಇತ್ಯಾದೀನಾಮಪಿ 
ಗುಣತ್ವಾತ್‌ ಸ್ಟೋಕ್ತಿವಿರೋಧಃ || 


"There is no contradiction of such reasoning by the Nirguna-Sruti which 
runs: present in all creatures tho’ invisible, all-pervading, controlling all, 
presiding over all our Karma, and witnessing everything, the knower, without 
physical body and without (material) qualities. He is the One Lord For this 
Sruti merely expresses the idea that Brahman is without material attributes. 
Otherwise, there would be a palpable contradiction with the earlier mention 
of a large number of attributes like oneness, in this very text." 
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Harken to Yuktimallika of Sri Vadirajaru : - 


ನಿರ್ಗುಣತ್ಪಶುತಿಸ್ತಸ್ಮಾನ್ಸೈವ ಸದ್ಗುಣಬಾಧಿಕಾ | 
> ead N 
ಅಧರ್ಮಧರ್ಮದುಃಖೇರ್ಷ್ಯಾದ್ವೇಷಾದೀನ್‌ ಪ್ರತಿಷೇಧತಿ ॥ 


Nirguna $rutis also be taken to deny such inauspicious attributes such as 
adharma, dukha, irsya, etc., with reference to Brahman. One who has aversion 
for certain qualities will deny them. Unfortunately some Advaitic champions 
has aversion for all qualities of Brahman and therefore, he deneies all of 
them. Even Yogins undertake great efforts to acquire vijüana$akti etc. 
Therefore how can one deny sarvajfiatva, ai$varya etc., qualities of Brahman 
himself. Even a small quality has to be traced and appreciated; how can one 
dare to deny all qualities ? 


Harken to Anuvyakhyanam (2-2-5) : — 


ಅನ್ಯತ್ರ WP ಶಕ್ತಿರ್ನ ಸ್ವಾತಂತ್ರ್ಯೇಣೇಶ ಏವ ಹಿ। 
ಶಕ್ತೀಸ್ವಾಃ ಪ್ರೇರಯತ್ಯಜಃ ತದಧೀನಾಶ್ಚಸರ್ವದಾ Il 
ಸತ್ತಾಪ್ರಧಾನಪುರುಷಶಕ್ತೀನಾಂ ಚ ಪ್ರತೀತಯಃ | 
ಪ್ರವೃತ್ತಯಶ್ಚತಾಃ ಸರ್ವಾ ನಿತ್ಯಂ ನಿತ್ಯಾತ್ಮನಾ ಯತಃ Il 
ಯಥಾನಿತ್ಯತಯಾಠ ನಿತ್ಯಂ ನಿತೃಶಕ್ತ್ಯಾಸ್ವಯೇಶ್ವರ: | 
ನಿಯಾಮಯತಿ ನಿತ್ಯಂ ಚನ ಯತೇ SHS ಶ್ರುತೇಃ Il 
ಸ್ವಭಾವಜೀವಕರ್ಮಾಣಿ ದ್ರವ್ಯಕಾಲಶ್ರುತಿಕ್ರಿಯಾಃ | 
ಯತ್ನನಾದಾದಿಮೇ ಸಂತಿ ನ ಸಂತಿ ಯದುಪೇಕ್ದಯಾ॥ 
ಇತಿ ಶ್ರುತೇರ್ನ ಸತ್ತಾದ್ಯಾತಪಿ ನಾರಾಯಣಂ ವಿನಾ | 
ತತ್ತತಂಜಲಿವಿಂಧ್ಯಾದಿಮತಂ ನ ಪುರುಷಾರ್ಥದಮ್‌ Il 


There is no independent potency anywhere in the Universe in prakrti, 
Purusas, etc. It is I$vara Himself that directs properly, the various potencies 
of Nature and of the souls for production, growth, development, etc., which 
are always dependent on Him. The Prakrti, Purusas and their respective 
capacities, their very presence, cognoscibility and functioning, all these are 
controlled by I$vara, eternally, through His eternal power. Just as non- 
eternal things are ordained by the eternal will of I$vara to be non-eternal, 
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similarly, eternal substances too are ordained by His will, be eternal. This is 
established by the Sruti:- ‘Without reference to Your Will, nothing happens 
far or near? (R.V. X, 112, 9). The Sruti also says: Svabhava, Jivas, their 
Karma, categories, Kala, Sruti, Kriya, etc., all these exist, function and are 
cognized only by His will and pleasure. They have no existence in His 
despite. Hence, the very reality, existence, etc., of Prakrti and other entities 
depend on His control. Therefore, the position of Patafijali, Vindhyavasin 
and other philosophers (who restrict, in various ways, the power I$vara or 
do not recognize His existence, at all), is not conducive to spiritual 
advancement. 


Sri Sankara presents Bheda-Abheda mata of Bhartrprapaiica in his 
Brahmasatrabhasyam (2-1-14) as follows : - 


ನನ್ನನೇಕಾತ್ಮಕಂ ಬ್ರಹ್ಮ | ಯಥಾ ವೃಕ್ರೋನೇಕಶಾಖಃ ಏವಮನೇಶಶಕ್ತಿಪ್ರವೃತ್ತಿಯುಕ್ತಂ ಬ್ರಹ್ಮ | ಅತ 
ಏಕತ್ಸಂ ನಾನಾತ್ಪಂ ಚೋಭಯಮಪಿ ಸತ್ಯಮೇವ — ಯಥಾ ವೃಕ್ಷ ಇತ್ಯೇಕತ್ತಂ ಶಾಖಾ ಇತಿ ಚ ನಾನಾ 
ತಮ್‌ | ಯಥಾ ಚ ಸಮುದ್ರಾತ್ಗನೈಕತ್ತಂ ಫೇನತರಜಾ್ಸಾದ್ಯಾತ್ಸನಾ ನಾನಾತ್ಸಮ್‌, ಯಥಾ ಚ ಮೃದಾತ್ಮನೈಕತ್ಟಂ 
ಘಟಶರಾವಾದ್ಯಾತ್ಮನಾ ನಾನಾತ್ಚಮ್‌ | ತತೈಕತ್ವಾಂಶೇನ ಜ್ಞಾನಾನ್ಮೋಕ್ಷವ್ಯವಹಾರಃ ಸೇತ್ಛೃತಿ; 
ನಾನಾತ್ಪಾಂಶೇನ ತು ಕರ್ಮಕಾಣ್ವಾಶ್ರಯೌ ಲೌಕಿಕವೈದಿಕವ್ಯವಹಾರ್‌ೌ ACS S ಇತಿ | ಏವಂ ಚ 
ಮೃದಾದಿದೃಷ್ಟಾನ್ತಾ ಅನುರೂಪಾ ಭವಿಷ್ಯನ್ನೀತಿ | — ಇತ್ಯಾದಿಕಮ್‌ 


Means: — But — it might be objected Brahman has in itself elements of 
manifoldness. As the tree has many branches, so Brahman possesses many 
powers and energies dependent on those powers. Unity and manifoldness are 
therefore both true. Thus, a tree considered in itself is one, but it is manifold 
if viewed as having branches; so, the sea in itself is one, but manifold as 
having waves and foam; so the clay in itself is one, but manifold if viewed 
with regard to the jars and dishes made of it. On this assumption the process 
of final release resulting from right knowledge may be established in 
connexion with the element of unity (in Brahman), while the two processes 
of common worldly activity and of activity according to the Veda — which 
depend on the karmakanda — may be established in connexion with the 
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element of manifoldness. And with this view the parallel instances of clay 
&c agree very well. 


This theory, we reply, is untenable because in the instance (quoted in the 
Upanisad) the phrase ‘as clay they are true’ asserts the cause only to be true 
while the phrase ‘having its origin in speech’ declares the unreality of all 
effects. And with reference to the matter illustrated by the instance given 
(viz. the highest cause, Brahman) we read, ‘In that all this has its Self;’ and, 
again, that is true;' whereby it is asserted that only the one highest cause is 
true. The following passage again, ‘That is the Self; thou art that, O 
Svetaketu !' teaches that the embodied soul (the individual soul) also is 
Brahman. (And we must note that) the passage distinctly teaches that the fact 
of the embodied soul having its Self in Brahman is self-established, not to be 
accomplished by endeavour. This doctrine of the individual soul having its 
Self in Brahman, if once accepted as the doctrine of the Veda, does away 
with the independent existence of the individual soul, just as the idea of the 
rope does away with the idea of the snake (for which the rope had been 
mistaken). And if the doctrine of the independent existence of the individual 
soul has to be set aside, then the opinion of the entire phenomenal world- 
which is based on the individual soul-having an independent existence is 
likewise to be set aside. But only for the establishment ofthe latter an element 
of manifoldness would have to be assumed in Brahman, in addition to the 
element of unity. — Scriptural passages also (such as, When the Self only is 
all this, how should he see another? Bri. Up. II, 4, 13) declare that for him 
who sees that everything has its Self in Brahman the whole phenomenal 
world with its actions, agents, and results of actions is non-existent. Nor can 
it be said that this non-existence of the phenomenal world is declared (by 
Scripture) to be limited to certain states; for the passage "Thou art that’ shows 
that the general fact of Brahman being the Self of all is not limited by any 
particular state. Moreover, Scripture, showing by the instance of the thief 
(Kh. VI, 16) that the false-minded is bound while the true- minded is released, 
declares thereby that unity 15 the one true existence while manifoldness is 
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evolved out of wrong knowledge. For if both were true how could the man 
who acquiesces in the reality of this phenomenal world be called false- 
minded ? Another scriptural passage (‘from death to death goes he who 
perceives therein any diversity,’ Bri. Up. IV, 4, 19) declares the same, by 
blaming those who perceive any distinction. — Moreover, on the doctrine, 
which we are at present impugning, release cannot result from knowledge, 
because the doctrine does not acknowledge that some kind of wrong 
knowledge, to be removed by perfect knowledge, is the cause of the 
phenomenal world. For how can the cognition of unity remove the cognition 
of manifoldness if both are true?. 


Other objections are started. — If we acquiesce in the doctrine of absolute 
unity, the ordinary means of right knowledge, perception, &c., become 
invalid because the absence of manifoldness deprives them of their objects; 
just as the idea of a man becomes invalid after the right idea of the post 
(which at first had been mistaken for a man) has presented itself. Morever , 
all texts embodying bodying injunctions and prohibitions will lose their 
purport if the distinction on which their validity depends does not really 
exist. And further, the entire body of doctrine which refers to final release 
will collapse, if the distinction of teacher and pupil on which it depends is 
not real. And if the doctrine of release is untrue, how can we maintain the 
truth of the absolute unity of the Self, which forms an item of that doctrine?. 


These objections, we reply, do not damage our position because the entire 
complex of phenomenal existence is considered as true as long as the 
knowledge of Brahman being the Self of all has not arisen; just as the 
phantoms of a dream are considered to be true until the sleeper wakes. For as 
long as a person has not reached the true knowledge of the unity of the Self, 
so long it does not enter his mind that the world of effects with its means and 
objects of right knowledge and its results of actions is untrue; he rather, in 
consequence of his ignorance, looks on mere effects (such as body, offspring, 
wealth, &c.) as forming part of and belonging to his Self, forgetful of Brahman 
being in reality the Self of all. Hence, as long as true knowledge does not 
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present itself, there is no reason why the ordinary course of secular and 
religious activity should not hold on undisturbed. The case is analogous to 
that of a dreaming man who in his dream sees manifold things, and, up to the 
moment of waking, is convinced that his ideas are produced by real perception 
without suspecting the perception to be a merely apparent one. — But how 
(to restate an objection raised above) can the Vedanta- texts if untrue convey 
information about the true being of Brahman? We certainly do not observe 
that a man bitten by a rope-snake (1. e. a snake falsely imagined in a rope) 
dies, nor is the water appearing in a mirage used for drinking or bathing 
-This objection, we reply, is without force (because as a matter of fact we do 
see real effects to result from unreal causes), for we observe that death 
sometimes takes place from imaginary venom, (when a man imagines himself 
to have been bitten by a venomous snake,) and effects (of what is perceived 
in a dream) such as the bite of a snake or bathing in a river take place with 
regard to a dreaming person. — But, it will be said, these effects themselves 
are unreal! —These effects themselves, we reply, are unreal indeed; but not 
so the consciousness which the dreaming person has of them. This 
consciousness is a real result; for it is not sublated by the waking conscious- 
ness. The man who has risen from sleep does indeed consider the effects 
perceived by him in his dream such as being bitten by a snake, bathing in a 
river, &c. to be unreal, but he does not on that account consider the 
consciousness he had of them to be unreal likewise. — (We remark in passing 
that) by this fact of the consciousness of the dreaming person not being 
sublated (by the waking consciousness) the doctrine of the body being our 
true Self is to be considered as refuted. — Scripture also (in the passage, 'If 
a man who is engaged in some sacrifice undertaken for some special wish 
sees in his dream a woman, he is to infer there- from success in his work’) 
declares that by the unreal phantom of a dream a real result such as prosperity 
may be obtained. And, again, another scriptural passage, after having declared 
that from the observation of certain unfavourable omens a man is to conclude 
that he will not live long, continues ‘if somebody sees in his dream a black 
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man with black teeth and that man kills him,’ intimating thereby that by the 
unreal dream-phantom a real fact, viz. death, is notified. — It 15, moreover, 
known from the experience of persons who carefully observe positive and 
negative instances that such and such dreams are auspicious omens, others 
the reverse. And (to quote another example that something true can result 
from or be known through some-thing untrue) we see that the knowledge of 
the real sounds A. &c. is reached by means of the unreal written letters. 
Moreover, the reasons which establish the unity of the. Self are altogether 
final, so that subsequently to them nothing more is required for full 
satisfaction’. An injunction as, for instance, ‘He is to sacrifice’ at once renders 
us desirous of knowing what is to be affected, and by what means and in 
what manner it is to be affected; but passages such as, ‘thou art that','I am 
Brahman’, leave nothing to be desired because the state of consciousness 
produced by them has for its object the unity of the universal Self. For as 
long as something else remains a desire is possible; but there is nothing else 
which could be desired in addition to the absolute unity of Brahman. Nor can 
it be maintained that such states of consciousness do not actually arise; for 
scriptural passages such as, ‘He understood what he said’ (Kh. Up. VII, 18, 
2), declare them to occur, and certain means are enjoined to bring them about, 
such as the hearing (of the Veda from a teacher) and the recital of the sacred 
texts. Nor, again, can such consciousness be objected to on the ground either 
of uselessness or of erroneousness, because, firstly, it is seen to have for its 
result the cessation of ignorance, and because, secondly, there is no other 
kind of knowledge by which it could be sublated. And that before the 
knowledge of the unity of the Self has been reached the whole real-unreal 
course of ordinary life, worldly as well as religious, goes on unimpeded, we 
have already explained. When, however, final authority having intimated the 
unity of the Self, the entire course of the world which was founded on the 
previous distinction is sublated, then there is no longer any opportunity for 
assuming a Brahman comprising in itself various elements. 


But — it may be said — (that would not be a mere assumption, but) 
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Scripture itself, by quoting the parallel instances of clay and so on, declares 
itself in favour of a Brahman capable of modification; for we know from 
experience that clay and similar things do undergo modifications.-This 
objection — we reply — is without force, because a number of scriptural 
passages, by denying all modification of Brahman, teach it to be absolutely 
changeless (kütastha). Such passages are, ‘This great unborn’ Self, “undeca- 
ying, undying, immortal, fearless, is indeed Brahman’ (Bri. Up. IV, 4, 25); 
"That Self is to be described by No, no’ (Bri. Up. II, 9, 26); ‘It is neither 
coarse nor fine’ (Bri. Up. III, 8, 8). For to the one Brahman the two qualities 
of being subject to modification and of being free from it cannot both be 
ascribed. And if you say, why should they not be both predicated of Brahman 
(the former during the time of the subsistence of the world, the latter during 
the period of re-absorption) just as rest and motion may be predicated (of one 
body at different times)?" we remark that the qualification, ‘absolutely 
changeless’ (kutastha), precludes this. For the changeless Brahman cannot 
be the substratum of varying attributes. And that, on account of the negation 
of all attributes, Brahman really is eternal and changeless has already been 
demonstrated. — Moreover, while the cognition of the unity of Brahman is 
the instrument of final release, there is nothing to show that any independent 
result is connected with the view of Brahman, by undergoing a modification, 
passing over into the form of this world. Scripture expressly declares that the 
knowledge of the changeless Brahman being the universal Self leads to a 
result; for in the passage which begins, ‘That Self is to be described by No, 
no,’ we read later on, ‘O janaka, you have indeed reached fearlessness’ (Bri. 
Up. IV, 2, 4). We have then' to accept the following conclusion that, in the 
sections treating of Brahman, an independent result belongs only to the 
knowledge of Brahman as devoid of all attributes and distinctions, and that 
hence whatever is stated as having no special fruit of its own-as, for instance, 
the passages about Brahman modifying itself into the form of this world — 
is merely to be applied as a means for the cognition of the absolute Brahman, 
but does not bring about an independent result; according to the principle 
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that whatever has no result of its own, but is mentioned in connexion with 
something else which has such a result, is subordinate to the latter . For to 
maintain that the result of the knowledge of Brahman undergoing 
modifications would be that the Self (of him who knows that) would undergo 
corresponding modifications would be inappropriate, as the state of final 
release (which the soul obtains through the knowledge of Brahman) is 
eternally unchanging. 


But, itis objected, he who maintains the nature of Brahman to be changeless 
thereby contradicts the fundamental tenet according to which the Lord is the 
cause of the world, since the doctrine of absolute unity leaves no room for 
the distinction of a Ruler and something ruled. — This objection we ward off 
by remarking that omniscience, &c. (i.e. those qualities which belong to 
Brahman only in so far as it is related to a world) depend on the evolution of 
the germinal principles called name and form, whose essence is Nescience. 
The fundamental tenet which we maintain (in accordance with such 
scriptural passages as, ‘From that Self sprang ether,’ &c.; Taitt. Up. II, 1) is 
that the creation, sustentation, and reabsorption of the world proceed from an 
omniscient, omnipotent Lord, not from a non-intelligent pradhana or any 
other principle. That tenet we have stated in I, I, 4, and here we do not teach 
anything contrary to it. — But how, the question may be asked, can you 
make this last assertion while all the while you maintain the absolute unity 
and non-duality of the Self? — Listen how. Belonging to the Self, as it were, 
of the omniscient Lord, there are name and form, the figments of Nescience, 
not to be defined either as being (1. e. Brahman), nor as different from it, the 
germs of the entire expanse of the phenomenal world, called in Sruti and 
Smrti the illusion (Maya), power (shakti), or nature (Prakrti) ofthe omniscient 
Lord. Different from them 15 the omniscient Lord himself, as we learn from 
scriptural passages such as the following, 'He who is called ether is the 
revealer of all forms and names; that within which these forms and names are 
contained is Brahman’ (Katopanisad 8-14-1); ‘Let me evolve names and 
forms' (Katopanisad 6-3-2); "110, the wise one, who having divided all forms 
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and given all names, sits speaking (with those names) (Taitt. Ar. III, 12, 7); 
'He who makes the one seed manifold’ (Svetasvataraopanisad 6-12).-Thus 
the Lord depends (as Lord) upon the limiting adjuncts of name and form, the 
products of Nescience; just as the universal ether depends (as limited ether, 
such as the ether of a jar, &c.) upon the limiting adjuncts in the shape of jars, 
pots, &c. He (the Lord) stands in the realm of the phenomenal in the relation 
of a ruler to the so-called Jivas (individual souls) or cognitional Selfs 
(vignhanatman), which indeed are one with his own Self — just as the portions 
of ether enclosed in jars and the like are one with the universal ether — but 
are limited by aggregates of instruments of action (1. e. bodies) produced 
from name and form, the presentations of Nescience. Lord's being a Lord, 
his omniscience, his omnipotence, &c. all depend on the limitation due to the 
adjuncts whose Self 15 Nescience; while in reality none of these qualities 
belong to the Self whose true nature is cleared, by right knowledge, from all 
adjuncts whatever. Thus Scripture also says, 'Where one sees nothing else, 
hears nothing else, understands nothing else, that is the Infinite’ (Kh. Up. 
VII, 24, 1); ‘But when the Self only has become all this, how should he see 
another?' (Bri. Up. 11, 4, 13.) In this manner Hence the Thus Scripture the 
Vedanta-texts declare that for him who has reached the state of truth and 
reality the whole apparent world does not exist. The Bhagavadgita also (The 
Lord is not the cause of actions, or of the capacity of performing actions, or 
of the connexion of action and fruit; all that proceeds according to its own 
nature. The Lord receives no one's sin or merit. Knowledge is enveloped by 
Ignorance; hence all creatures are deluded;' Bha. Gi. V, 14; 15) declares that 
in reality the relation of Ruler and ruled does not exist. That, on the other 
hand, all those distinctions are valid, as far as the phenomenal world is 
concerned, Scripture as well as the BhagavadGita states; compare (Bri. Up. 
IV, 4, 22), ‘He is the Lord of all, the king of all things, the protector of all 
things; he is a bank and boundary, so that these worlds may not be confounded;' 
and (Bha. Gi. XVIII, 61), “The Lord, O Arjuna, is seated in the region of the 
heart of all beings, turning round all beings, (as though) mounted on a 
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machine, by his delusion.' The Sütrakara also asserts the non-difference of 
cause and effect only with regard to the state of Reality ; while he had, in the 
preceding Sütra, where he looked to the phenomenal world, compared 
Brahman to the ocean, &c., that comparison resting on the assumption of the 
world of effects not yet having been refuted (1. e. seen to be unreal).— The 
view of Brahman as undergoing modifications will, moreover, be of use in 
the devout meditations on the qualified (saguna) Brahman. 


Sri Sankara presents Paramatma in his Brahmasütrabhasyam 
(1-4-22) : — 


ಕಾಶಕೃತ್ಸ್ವ; ಸ್ಯಾಚಾರ್ಯಸ್ಕಾವಿಕೃತಃ ಪರಮೇಶ್ದರೋ ಜೀವಃ ನಾನ್ಯ ಅತಿ ಮತಮ್‌ | 


(The initial statement is made) because the highest Self exists in the 
condition ( of the individual soul) ; so Kasakrtsna thinks. Because the highest 
Self exists also in the condition of the individual soul, therefore, the teacher 
Kasakrtsna thinks, the initial statement which aims at intimating the non- 
difference of the two is possible. That the highest Self only is that which 
appears as the individual soul, is evident from the Brahmana-passage, ‘Let 
me enter into them with this living Self and evolve names and forms,’ and 
similar passages. We have also mantras to the same effect, for instance, “The 
wise one who, having produced all forms and made all names, sits calling the 
things by their names’ (Taitt. Ar. III, 12, 7). And where Scripture relates the 
creation of fire and the other elements, it does not at the same time relate a 
separate creation of the individual soul; we have therefore no right to look on 
the soul as a product of the highest Self, different from the latter.-In the 
opinion of the teacher Kasakrtsna the non-modified highest Lord himself is 
the individual soul, not anything else. 


Harken to DvadaSastotram (5-5) of Sri Madhya : - 


ಯದಿ ನಾಮ ಪರೋ ನ ಭವೇತ್ದಹರಿಃ ಕಥಮಸ್ಯ ವಶೇ ಜಕದೇತದಭೂತ್‌ | 
ಯದಿ ನಾಮ ನ ತಸ್ಯ ವಶೋ ಸಕಲಂ ಕಥಮೇವ ತು ನಿತ್ಯಸುಖಂ ನ ಭವೇತ್‌ ॥ 


“If Sri Hari is not the Supreme Being, how did this world become subject 
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to Him? of this world is not subject to Him, why is there not perpetual 
happiness?” Surely every one of us desires to be always happy, and if we are 
architects of our own fortune, and masters of our destiny, we could contrive 
to be always happy. But are we? Are we not miserable in spite of all our 
endeavours to be happy? 


Harken to Gitabhasyam (3-37) of Sri Sankara : - 


ಕಾಮ ಏಷ ಕ್ರೋಧ ಏಷ ರಜೋಗುಣಸಮುದ್ಧವಃ | 
ಮಹಾಶನೋ ಮಹಾಪಾಪ್ಮಾ ವಿದ್ಧೇನಮಿಹ ವೈರಿಣಮ್‌ || 


ಐಶ್ಚರ್ಯಸ್ಯ ಸಮಗ್ರಸ್ಯ ಧರ್ಮಸ್ಯ ಯಶಸಃ ಶ್ರಿಯಃ ವೈರಾಗ್ಯಸ್ಯಾಥ ಮೋಕ್ಷಸ್ಯ ಷಣ್ಣಾಂ ಭಗ 


Q e ० 
ಇತೀರಣಾ' (ವಿಷ್ಣುಪುಂ 6.5.74) 

It is desire, it is wrath, born of the energy of Rajas, all-devouring, all 
sinful; that know thou, is the foe here. 


The enemy of the whole is desire, from which all the evil comes to living 
beings. When obstructed by some cause, desire is transformed into wrath. 
Whence wrath is desire itself, It is born of the energy of Rajas. — Or, desire 
itself is the cause of the energy of Rajas; for, when desire arises, it rouses the 
Rajas and urges the person to action. We often hear the cry of miserable 
persons — who are engaged in servitude, etc. under the impulse of the Rajas, 
— saying “I have been led to act so by desire." It is very sinful; for it is only 
when urged by desire that a man commits sin. Wherefore, know that this 
desire is man's foe here in samsara 


Harken to Atharvaveda (10-8-37) ; - 
ಯೋ ವಿದ್ಯಾತ್‌ ಸೂತ್ರಂ ವಿತತಂ ಯಸ್ಸಿನ್ನೋತಾಃ ಪ್ರಜಾ ಇಮಾಃ | 
ಸೂತ್ರಂ ಸೂತ್ರಸ್ಯ ಯೋ ವಿದ್ಯಾತ್‌ ಸ ವಿದ್ಯಾದ್‌ ಬ್ರಾಹ್ಮಣಂ ಮಹತ್‌ ॥ 
ಅಥರ್ವವೇದ 10.8.37 


A devotee who knows the extended sütra i.e., Parabrahman, which possess 
through these numerous creatures and a devotee who knows this Sütra's sūtra 
he verily knows mighty Brahmana (i.e. Supreme Brahman) 
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ಮತ್ತಃ ಪರತರಂ AZO! ದಸ್ತಿ PERD | 
ಮಯಿ ಸರ್ವಮಿದಂ ಪ್ರೋತಂ ಸೂತ್ರೇ ಮಣಿಗಣಾ ಇವ ॥ ಇತಿ ಗೀತಾ (7-7) 


ಮತ್ತಃ ಪರಮೇಶ್ವರಾತ್‌ ಪರತರಮ್‌ ಅನ್ಯತ್‌ ಕಾರಣಾನ್ತರಂ SOPs ನಾಸ್ತಿ 3 ವಿದ್ಯತೇ, ಅಹಮೇವ 
ಜಗತ್ಕಾರಣಮಿತ್ಯರ್ಥಃ, ಹೇ ಧನಜ್ಞಾಯ. ಯಸ್ಸಾದೇವಂ ತಸಾತ್‌ ಮಯಿ ಪರಮೇಶ್ವರೇ ಸರ್ವಾಣಿ 
ಭೂತಾನಿ ಸರ್ವಮಿದಂ ಜಗತ್‌ ಪ್ರೋತಂ ಅನುಸ್ಯೂತಮ್‌ ಅನುಗತಮ್‌ ಅನುವಿದ್ದಂ ಗ್ರಧಿತಮಿತ್ಯರ್ಥ, 
ದೀರ್ಫತನ್ತುಷು ಪಟವತ್‌, ಸೂತ್ರೇ ಚ ಮಣಿಗಣಾ ಇವ ಕೇನ ಕೇನ ಧರ್ಮೇಣ ವಿಶಿಷ್ಟೇ ತ್ವಯಿ ಸರ್ವಮಿದಂ 
ಪ್ರೋತಮಿತ್ಯುಚ್ಯತೇ 

There is naught else higher than I, O Dhananjya: in Me all this is woven 
as clusters of gems on a string. There is no other cause besides Me, the 
Supreme Lord 1 alone am the cause of the universe. Wherefore all beings as 
well as the whole of this universe are woven in Me, as a cloth in the warp, 
clusters of beads on a string. 


The Supreme Brahman is Antaryamin and 
Mukhyaparana is Sutra 


The Antaryami Brahmana constitutes the heart of brhadaranyako- 
panisad. Here, Mukhyaprana 15 stated to be the Sütra 10.0, one who binds 
together this world, the other world and all beings. The Supreme Brahaman 
is Antaryami i.e, one who is within all and regulates all. This fact of Supreme 
Brahman being Antaryamin is explained in detail mentioning prthivi, Ap, 
Agni etc. Adhyamata. The Prthivi etc., mentioned here do not merely refer to 
Adhibuta and Adhyatma but also refer to their Abhimani deities. This is clear 
from the statement etc., mere Prthivi being Jada i.e., non-sentient, the question 
ofits knowing or not knowing will not arise. Itis only a sentient with reference 
to which one can talk of knowing of not knowing Therefore, Prithivi etc., 
mean the Abhimani Devatas of Prthivi etc., also Thus, the Supreme Brahman 
being within, and regulating is total. He is within Adhibhüta, Adhyamata and 
Adhidaiva and controls. In this task of Antaryamin, Mukhyaprana assists 
him as sütra binding all together. In this description of Antaryamin the 
expression ಅಂತರಃ and ಆತ್ಮಾ deserve special attention. To interpret ಅಂತರಃ as 
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inner or innermost does not convey any fresh facts. The Brahman being 
inner is covered by the key term ಅಂತರ್ಯಾಮಿನ್‌ already. Therefore, ಅಂತರಃ 
should be taken to mean ಅತಿಪ್ರಿಯಃ dearest ಅಂತರೇವ ರಮತೇ ಇತಿ ಅಂತರಃ Similarly 
the word zr Should be taken to mean ಸ್ವಾಮೀ or lord The Supreme Brahaman 
who is within Jiva and regulates him is his lord. The concluding remark of 
this brahmana ಅದೃಷ್ಟೋ ದ್ರಷ್ಟಾ ಅಶ್ರುತಃ ಶ್ರೋತಾ ಅಮತಃ ಮಂತಾ the Supreme Brahman 
cannot be seen but he sees all, he cannot be heard but he hears all, brings out 
the fact that he is beyond ordinary perception, ordinary hearing etc. It also 
brings out that as he is infinite he cannot he completely comprehended. 
Further, he alone independently sees, hears etc., and none else independently 
sees, hears etc., anything, Thus, three important characteristics ofthe Supreme 
Brahman viz. (1) He is within all (2) He regulates all (3) He is beyond 
ordinary knowledge and he cannot be fully comprehended. 


Harken to Sri Ramianujacarya regarding the Supeme 
Antaryamin : — 


Sri Ramanuja takes his stand on the Antaryami Brahmana (B. 4.3.7) 
which says that within all elements, all sense organs, all souls there dwells an 
inward ruler whose body these elements, sense organs and souls are. 
Brahman comprises within himself all elements of plurality, matter with its 
various modifications and souls of different classes and degrees. These are 
real constituents of Brahman cit (soul) and acit (matter) are the body of the 
Parabrahman They are entirely dependent on and subservient to Sri Visnu 
who pervades and rules the things, material and immaterial as their inmost 
self, antaryamin. Their individual existence has been there from all eternity 
and will never be entirely resolved into Brahman. They exist in two different 
periodically alternating conditions. In pralaya state, which occurs at the end 
of each world-period, when Brahman is said to be in a causal condition, 
Karanavastha, distinctions of names and forms disappear. Matter is 
unmanifested, avyakta, the individual souls are not attached to bodies and 
their intelligence is in a state of contraction, Samkocha. Even then Brahman 
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contains within itself matter and souls in a bija or seed condition. when owing 
an act of volition on the part of the Parabrahman, Pralaya is succeeded by 
creation, unmanifested matter becomes gross and evident to the senses and 
the souls enter into connection with material bodies corresponding with their 
accumulated merit and demerit and their intelligence undergoes expansion, 
Vikasa. Brahman then is in effect condition, karyavastha Cause and effect 
are different names of different conditions or changes, parindma. etc 


For Ramanuja the world and the souls apart from Brahman are not real. 
The relation between Brahman and souls and matter is analogous to that 
between soul and body or substance and attribute. It is one of non-separation, 
aprthaktva. The soul and body, substance and attribute are different from 
one another; yet they are inseparably connected and form a whole. The same 
is the case with Brahman and souls and matter. Ramanuja says: “Everything 
different from the Highest Self, whether of conscious or non-conscious 
nature, constitutes its body, while that self alone is the non-conditioned 
embodied self. Forthis very reason, competent persons designate this doctrine 
which has the highest Brahman for its subject-matter Sariraka, i.e. the doctrine 
of the embodied self." 


Acit 


According to Ramanuja there are three kinds of acit, prakrti or matter, 
kala or time and Suddha-tattva or pure matter. Acit is prakrti or primal matter 
and its modifications. Prakrti with its three qualities passes through many 
stages and manifests itself as the phenomenal world, producing happiness or 
misery in accordance with man's good or bad deeds. The favour or disfavour 
of ISvara works in accordance with the past conduct of man. 


Cit 
The individual soul is often called jfíana or consciousness, since it is as 
self-revealing as consciousness. It reveals all objects when it comes into 


contact with them through the senses. It is a knower, an agent, an enjoyer. 
The Self is a knower, and also possesses the quality of consciousness and 
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knowledge even as light exists both as the light and as the rays emanating 
from it. Consciousness, though unlimited of itself can contract as well as 
expand. In an embodied self it is in a contracted state through the influence 
of its actions. The Self, though pure in itself, becomes associated with 
ignorance and selfish desires through its contact with matter, acit. Avidyd or 
ignorance is lack of knowledge, misunderstanding of characteristics, false 
knowledge. When the association with matter, acit, is cut away, the self 
becomes freed from avidya and is emancipated. The soul realises itself as 
forming the body of Brahman. The soul is atomic in size but spreads out its 
knowledge all over the body like the rays ofa lamp. It desires things according 
to its free will and the will of God does not interfere with it. To those who are 
attached to him he is well disposed and produces in them desires by which 
they can win him. 797010 exists in us all as the inner controller. He grants 
good and evil fruits according to our good and evil deeds. His control over 
us does not deprive us of our freedom. Ramanuja speaks of the souls as being 
the body of i$vara but Lokacarya argues that as the external material objects 
exist for the sake of the souls, so the souls exist for God. God is the goal 
(Sega) for which the soul exists as the object of his control and support (10811). 
Yamunacarya observes that release from the ills of bondage has no meaning 
orattraction, ifthe released soul does not survive in its distinctive individuality. 
The text ‘That thou art’ is interpreted by Ramanuja as expressing oneness 
without losing the distinctive characters denoted by the two words That and 
Thou. Whoever cognizes and meditates on the Supreme, assisted by the grace 
ofthe Lord attains at death final emancipation. He passes through the different 
stages ofthe path of the gods up to the world of Brahma, these enjoys blissful 
existence from which there is no return to the world of samsara. 


Release 


The individual for Sri Ramànuja lasts for ever and even in release enjoys 
its individuality. Sri Ramanuja criticises the view of release as a refunding 
into Brahman as an earthen vessel is refunded into its own causal substance. 
This would mean nothing else but complete annihilation, not a worthy end 
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for a human being. For Sri Ramanuja, mukti or release is a state when the 
individual is freed from avidyà and has the intuition of the Supreme. The 
state of kaivalya or realisation of one's own self as the Highest is a lower 
form of emancipation. Freedom according to Vedanta Desika is sayujya or 
sameness of nature with ISvara. The human soul participates in the qualities 
of Isvara except those of the creation and control of the world and the grant 
of freedom to other souls. Mukti for Vedanta Desika is servitude to 
Parabrahman. 


The Way to Release 


The way to freedom is through bhakti, which according to Sri Ramanuja 
is a species of knowledge, jfíána-visesa. Without bhakti mere knowledge 
cannot lead us to freedom. Bhakti is supreme self- surrender which one 
develops when the prescribed duties are performed and true knowledge is 
obtained from the study of the 4851105. Karma and jnana help to purify the 
mind and prepare it for bhakti. 


According to Sri Ramanuja, bhakti is the means of salvation. Bhakti is 
upasana or meditation. This bhakti is based on knowledge and arises from 
six essential prerequisites, discrimination (viveka), complete disregard for 
worldly objects (vimoka), continued practice (abhyasa), performance of 
rites (kriya), virtuous conduct like truthfulness and the rest (kalyana) and 
freedom from dejection (anavasada). Prapatti or complete surrender to 
Parabrahman is described in the Saranagati-gadya. It elevates all irrespective 
of caste restrictions. He who adopts prapatti does not aim at emancipation. 
He enjoys servitude to Parabrahman. Though Sri Ramanuja adopted Vedic 
rituals of initiation and worship, he was catholic in his views and admitted 
into the Vaisnava fold Jains, Buddhists, 580185 and even untouchables. 


Sri Ramanuja in his work on asta-dasa-rahasyartha-vivarana makes out 
that he who is devoted entirely to Parabrahman need not follow the ordinary 
code of duties. The scriptural duties are not binding on him. Sri Ramanuja 
seems to have modified this view in his bhasya. For Sri Ramanuja, Vedic 
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ritual alone does not lead to emancipation. Devotion to Visnu in the company 
of Laksmi is the central feature of his scheme of salvation. Through the 
concept of Laksmi who intercedes on behalf of the sinners and persuades 
Visnu to bestow his grace for the good of the devotees, Sri Ramanuja develops 
the concept of karund. Parabrahman has vatsalya or filial affection which 
moves him to remove the sufferings of others. 


Madhva's system is called dvaita or dualism. 


It claims ancient authority. The Padma Purana mentions that Madhva is 
connected with the Brahma-sampradaya even as Sri Ramanuja adopts the 
Sri-sampradaya. 


By the thirteenth century, in which Sri Madhva lived, Sri Sankara's 
non- dualism received great support from its principal exponents like 
Sti Vacaspati, PrakaSatman, Sri SureSvara and others. Sri Madhva and his 
followers, Jaya-tirtha, Vyasa-tirtha and others did their best to repudiate the 
doctrine of non-dualism and establish the reality of a Parabrahman, the 
plurality of the world and the difference between Brahman and the self. Sri 
Jayatirtha's Nyayasudhà, and Sri Vyasatirtha's Nyayamrta are important 
works which defend Sri Madhva's theistic dualism against Sri Sankara's 
non-dualism. 


Sri Madhva says that the Brahma-Sütra was written to repudiate the non- 
dualistic interpretation. Since the Supreme Being full of auspicious qualities 
cannot be understood by finite minds, an inquiry starts. The second sūtra 
declares that the Supreme cannot be identified with the individual self as he 
is the source and support of the world. That Brahman is the cause of the 
world can be understood only by Scripture and scriptural texts can be 
reconciled only by the recognition of difference or bheda. 


The Pramanas 


Sri Madhva says that in writing the Anu-vyakhyana, he followed scriptural 
texts, the Vedas and logical reasoning. One can know Parabrahman not by 
perception and inference but only by Scripture, the Vedas. Scripture, 
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according to Sri Madhva, is nitya, eternal, nirdosa, devoid of defects, svatah- 
pramana, self-evident. and apauruseya, impersonal. The Vedas are not 
produced by any human being. If we do not admit the impersonal origin of 
the Vedas, ethical and religious duties will not have validity. We cannot say 
that the commands proceed from an omniscient being, for the existence of an 
omniscient being cannot be known apart from the Scriptures. The impersonal 
origin of the Vedas is valid because we do not know of anyone who has 
composed and uttered them. The Vedas exist in their own nature and have 
been perceived by Parabrahman and revealed to the seers, who, at the 
beginning of each creation, remembered the instructions of their previous 
birth. Their validity is self-evident. Sri Madhva says in his Visnu-tattva- 
vinirnaya, ‘Neither sense perception nor inference reveals to us the nature of 
Parabrahman. It is only through the Vedas that we can know him. Hence it is 
that they are called Veda'. The Scriptures refer to Narayana as the omniscient 
creator of all things. 


Supreme Reality 


The teaching of the Scriptures gains strength by what is known from 
other pramanas. Sti Madhva proceeds by way of inference to establish the 
reality of Parabrahman who is omniscient and omnipotent. The world being 
of the nature of an effect must have an intelligent cause, a maker who is 
Parabrahman. He has many qualities. When he is said to be nirguna, all that 
is meant is that he is not associated with the qualities and attributes of prakrti. 
He is nirguna in that he admits the presence of auspicious spiritual qualities. 
The Supreme cannot be avacya or indescribable. In that case he cannot be 
the subject-matter of Scriptures. $rt Madhva repudiates the view that though 
words cannot describe, they may suggest or indicate. Brahman is pari- 
purna-guna. Each one of his qualities is boundless. He is the author of the 
eight acts of creation, preservation, destruction, governance, knowledge, 
ignorance, bondage and release. He is absolutely free, sarva-svatantrah. 
Visnu is the all-perfect one. Brahman is one in whom there is the fullness of 
qualities. The acceptance of difference between Brahman and the souls 
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does not limit the nature of Brahman. Brahman is not devoid of all 
determination or viSesa. Even the denial of determination is itself a 
determination which the non-dualists will have to deny. The non-dualists 
treat it as unspeakable and unknowable, though all knowledge refers to it. Sri 
Madhva believes in Prabrahman endowed with qualities and characters. If all 
selves were identical then there would be no difference between he 
emancipated and the unemancipated ones. If all difference is due to ignorance, 
then Parabrahman who is free from ignorance will perceive himself as one 
with all individual selves and experience their sufferings. The world, our 
experience and bondage are all real. A non-existent universe cannot affect 
anyone favourably of adversely. Scriptures assert difference between the 
individual souls and Brahman. No one feels that he is omnipotent and 
omniscient. The text tat tvam asi is used with illustrations which affirm the 
difference between Brahman and the souls. When the Upanisad says that 
when one is known all is known, the meaning is that the object of knowledge 
is one, or that one alone is the cause. It does not mean that the other things 
are false. Were it so, the knowledge of all false things would be derived from 
the knowledge of the truth. The Scriptures do not declare the falsity of the 
world. 


We cannot say that Brahman is one but appears as many because of 
upadhis or limiting conditions. If he is conditioned by upadhis he cannot be 
released from them for his association with the upadhis will be permanent. If 
upadhis are the product of ignorance, then ignorance will be of the nature of 
Brahman If they were different, then we will have dualism of Brahman and 
ignorance. If it is argued that ignorance or ajfdna is a quality of jiva, we are 
in a vicious circle. There is no jiva without 01718110; there is no ajfíana without 
jiva. Brahman is the efficient cause ofthe universe' and the giver of salvation. 
Even in the Maha-bhàrata-tütparya- nirnaya Sri Madhva declares that all 
those who proclaim the unity of the self with Brahman either in bondage or 
in release are wrong. The, world is real with its fivefold difference, viz. that 
between the self and Parabrahman, between the selves themselves, between 
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matter and Parabrahman, between matter and matter and between matter and 
self. Though the physical world and the individual souls are real they are not 
independent of the Supreme. They are para-tantra while Parabrahman alone 
is sva-tantra. Prakrti, purusa, kala, karma, svabhava axe dependent. Though 
eternal, these do not exist by their own right but by the will of the Supreme. 
The Supreme is the only independent real that exists in its own right. All 
others, finite selves, etc., exist as subordinate to the central Reality of 
Parabrahman. There are four categories, Parabrahman, prakrti, jiva, or the 
individual soul, and matter, jada. 


The Individual Soul 


From Brahma to the grass tip, all belong to the world of living beings, 
jiva- rasi. The jivas are of three kinds, deva, manusya and 1811090. 


Karma and Release 


The best men attain salvation through knowledge and grace of 
Parabrahman; ordinary men pass through cycles of births and rebirths and 
the worst are damned in hell. The eternally liberated and those cursed in hell 
are not subject to birth and rebirth. There is no hope for the wicked in hell. 
Only in $ri Madhva's system do we have the doctrine of eternal damnation. 
Karma is to be performed since the Sastras require it. 98914 is aparijfieya 
or of transcendental origin and its injunctions are absolutely valid. Karmas 
are to be performed without any desire for fruit. The only desires we may 
have are for greater knowledge and greater devotion. Without bhakti the 
performance of duties does not help. Even if we commit the iota of punya, 
love of Parabrahman will save us. Parabrahman is pleased only with bhakti 
and he alone can save us. 


Individual souls are self-Iuminous in themselves but their intelligence 
becomes veiled by avidya. When the direct knowledge of God arises, 
ignorance is dispelled. Bondage is due to attachment and liberation is 
produced by the direct realisation of Parabrahman, aparoksa-jfianam 
visnoh. This may be produced in different ways, experience of the sorrows 
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of worldly existence, company of good men, renunciation of the desire for 
the enjoyment of pleasures in this world or in another, self-control and self- 
discipline, study, association with good teachers, resignation to Parabrah- 
man, realisation of the five differences. 


Worship is of two kinds, study and meditation, dhyana. The latter is 
continual thinking of Parabrahman, leaving all other things aside. Bhakti 
consists of a continual flow of love for the Lord which overcomes all 
obstacles. When Parabrahman is pleased we attain salvation. 


The state of liberation is of four kinds salokya, samipya, sarüpya and 
sayujva. Sáyujya is the entrance of the freed souls into the body of 
Parabrahman where they share in the enjoyment of Parabrahman in his own 
body. Only deities have this kind of liberation. They can at will come out of 
Parabrahman and remain separate from him. .Salokya is residence in 
vaikuntha where the freed souls have the satisfaction of the continual sight 
of Parabrahman. Samipya is continual residence near Parabrahman as 
enjoyed by the sages. Sarüpya is enjoyed by Parabrahman's attendants who 
have outward forms similar to those which Parabrahman possesses. The 
freed souls are different from one another. 


The doctrine of absolute equality, parama-samya, is not exclusive of 
difference. Sri Jayatirtha commenting on the sūtra ( 4. 4.17) says that, 
though the released soul is Parabrahman's own (svakiya), he is a step below 
him (avara) and so is excluded from world-creation, etc. The freed soul 
comes close to Parabrahman but does not become one with him. Difference 
is real and ultimate and does not disappear in the state of release. There is 
also gradation in the state of release. Even the liberated enjoy bliss through 
devotion. Sri Madhva believes in jivan-mukti. 


Harken to Brahmasütrabhasyam (3-2-41) of Sri Sankara : — 
ಬಾದರಾಯಣಸ್ತಾ ome: ಪೂರ್ವೋಕ್ಷಮೇವ ಈಶ್ವರಂ ಫಲಹೇತುಂ ಮನ್ಯತೇ | ಕೇವಲಾತ್ಕ- 


ರ್ಮಣಃ ಅಪೂರ್ವಾದ್ವಾ ಕೇವಲಾತ್‌ ಫಲಮಿತ್ಯಯಂ ಪಕ್ಷ ತುಶಬ್ಬೇನ ವ್ಯಾವರ್ತ್ಯತೇ | ಕರ್ಮಾಪೇಕ್ಷಾತ್‌ 
ಅಪೂರ್ವಾಪೇಕ್ಷಾದ್ವಾ ಯಥಾ ತಥಾಸ್ತು ಈಶ್ವರಾತ್ಮಲಮಿತಿ ATION | ಕುತಃ) ಹೇತುವೃಪದೇಶಾತ್‌ | 
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ಧರ್ಮಾಧರ್ಮಯೋರಪಿ ಹಿ ಕಾರಯಿತೃತ್ತೇನ ಈಶ್ವರೋ ಹೇತುಃ ವ್ಯಪದಿಶ್ಯತೇ, ಫಲಸ್ಯ ಚ 
ದಾತೃತ್ಸೇನ - "ಏಷ ಹ್ಯೇವ ಸಾಧು ಕರ್ಮ ಕಾರಯತಿ So ಯಮೇಭ್ಯೋ ಲೋಕೇಭ್ಯ ಉನ್ನಿನೀಷತೇ' | 
"ಏಷ ಉ ಏವಾಸಾಧು ಕರ್ಮ ಕಾರಯತಿ ತಂ ಯಮಧೋ ನಿನೀಷತೇ' ಅತಿ । Rode se ಚ ಅಯಮ- 
ರ್ಥೋ ಭಗವದ್ಗೀತಾಸು "ಯೋ ಯೋ ಯಾಂ ಯಾಂ ತನುಂ ಭಕ್ತಃ ಶ್ರದ್ಧಯಾರ್ಚಿತುಮಿಚ್ಛತಿ | ತಸ್ಯ 
ತಸ್ಯಾಚಲಾಂ ಶ್ರದ್ಧಾಂ ತಾಮೇವ ವಿದಧಾಮ್ಯಹಮ್‌ | ಸ ತಯಾ ಶ್ರದ್ದಯಾ ಯುಕ್ತಸ್ತಸ್ಯಾರಾಧನ- 
ಮೀಹತೇ | "ಲಭತೇ ಚ ತತಃ ಕಾಮಾನ್‌ ಮಯ್ಯೆವ ವಿಹಿತಾನ್ನಿತಾನ್‌' ಇತಿ । (7-21) ಸರ್ವವೇದಾ- 
Nem ಚ ಈಶ್ವರಹೇತುಕಾ ಏವ ಸೃಷ್ಟಯೋ ವ್ಯಪದಿಶ್ಶನ್ತೇ; ತದೇವ ಚ ಈಶ್ವರಸ್ಯ ಫಲಹೇತುತ್ವಮ್‌, 
ಯತ್‌ ಸ್ವಕರ್ಮಾನುರೂಪಾಃ ಪ್ರಜಾಃ ಸೃಜತೀತಿ | ಎಚಿತ್ರಕಾರ್ಯಾನುಪಪತ್ತಾದಯೋಪಿ ದೋಷಾಃ 
ಕೃತಪ್ರಯತ್ನಾಪೇಕ್ಷತ್ವಾದೀಶ್ದರಸ್ಯ ನ ಪ್ರಸಜ್ಯನ್ನೇ ॥ ಇತಿ Il 

Badarayana, however, thinks the former (1.0. the Parabramhan, to be the 
cause of the fruits of action), since he is designated as the cause (of the 
actions themselves). The teacher Badarayana thinks that the previously 
mentioned Parabrahman is the cause of the fruits of action. The word 
'however' sets aside the view of the fruit being produced either by mere deed 
or the mere apürva.— The final conclusion then is that the fruits come from 
the Parabrahman acting with a view to the deeds done by the souls, or, if it 
be so preferred, with a view to the apürva springing from the deeds. This 
view is proved by the circumstance of scripture representing the Parabrahman 
not only as the giver of fruits but also as the causal agent with reference to all 
actions whether good or evil. Compare the passage, Kau. Up. IIL8, "110 
makes him whom he wishes to lead up from these worlds do a good deed; 
and the same makes him whom he wishes to lead down from these worlds do 
a bad deed.’ The same is said in the Bhagavadgita (8-21), ‘Whichever divine 
from a devotee wishes to worship with faith, to that form I render his faith 
steady. Holding that faith he strives to propitiate the deity and obtains from 
it the benefits he desires, as ordained by me.’ 


All Vedanta-texts moreover declare that the Parabrahman is the only cause 
of all creation. And his creating all creatures in forms and conditions 
corresponding to — and retributive of — their former deeds, is just what 
entitles us to call the Parabrahman the cause of all fruits of actions. And as 
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the Parabrahman has regard to the merit and demerit of the souls, the 
objections raised above- as to one uniform cause being inadequate to the 
production of various effects, &c. — are without any foundation. 


Harken to Madhva (3-2-42) : — 


ಪರಸ್ಯ ಕರ್ಮಣಶ್ಹೋಭಯೋಃ ಫಲಕಾರಣತ್ತೇ5ಪಿ ನ ಕರ್ಮ ಪರಪ್ರವರ್ತಕಮ್‌ | ಪರ ಏವ 
ಕರ್ಮಪ್ರವರ್ತಕಃ | "ಪುಣ್ಯೇನ ಪುಣ್ಯಂ ಲೋಕಂ ನಯತಿ ಪಾಪೇನ ಪಾಪಮ್‌ '' ಇತಿ ಹೇತುವ್ಯಪದೇ- 
ಶಾತ್‌ | ದ್ರವ್ಯಂ ಕರ್ಮ ಚ ಕಾಲಶ್ಚ ॥ 

Badarayana says the aforesaid (Brahman), (as well as the Dharma are the 
cause of fruit ) as they are declared to be such (in genera terms) ; but with a 
difference (viz., Brahman is the agent and Karma is the means). 


Though the Supreme Being and Karma (action) are both cause of fruit, 
Karma does not guide the Supreme Being; on the other hand, it is the Supreme 
Being that guides and rules (our) action. Thus, the fact of their being the 
cause of fruit in different ways is declared in the text, 'He leads the soul to 
the world of happiness in consideration of his righteousness, or to the world 
of misery in consideration of his unrighteousness' (Pranavopanishad III.2). 
And the glorious Lord confers knowledge (on the devoteed) for his 
righteousness and absolves him from sin and leads him to eternal bliss; (such 
is the boundless mercy of the Lord). The mere instrumentality of Karma has 
been already spoken of in the text, *Matter, Action, Time, etc., exist or cease 
to exist at the pleasure of the Lord." 


Harken to Karmanirnaya (Dvaita Vedanta foundation edition 
310) : - (The Sacred birth of Sri Vedavyasa) 


To the Rgveda Sruti *Kanina" (ಭಿನತ್‌ ಕನೀನ ಓದನಮ್‌ ) in Karmanirnaya, 
Sri Madhva gave the commentary “Kanina Badarayanah” (ಕಾನೀನೋ 
ಬಾದರಾಯಣಃ) which was approved by the Lord Sri Vedavyasa. But some 
ignorant people of those times, like JAYADITYA (ಪಾಣಿನೀಯಸೂತ್ರಕಾಶಿಕಾ- 
ವೃತ್ತಿಕಾರಃ) etc, gave a wrong interpretation as ಕಾನೀನೋ ವ್ಯಾಸಃ 1.6., ಕನ್ಯಾಯಾಃ 
ಅಪತ್ಯಂ ಪುಮಾನ್‌ under the Panini Sütra ಕನ್ಯಾಯಾಃ ಕನೀನ ಚ. According to you, 
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that interpretation by Jayaditya is absolutely wrong and from the stand- 
point of meditators and the Satvik Listeners, Badarayana 15 really the product 
of an auspicously and a privately married couple, a fact which 15 established 
in the Holy Mahabharata i.e., (ಕನೀನಃ ಪರಃ ಸರ್ವೋತ್ತಮೋ ಬಾದಾರಾಯಣಃ ಕನೀನ ಏವ 
ಕಾನೀನಃ ನ ತು ಕನ್ಯಾಯಾ ಅಪತ್ಯಮ್‌, ಸ್ಪಾರ್ಥೇs ಣ್‌). Who else is so bold and capable to 
teach this sacred message of Mahabharata excepting you, a well known 
Rju, and a staunch and a constant desciple of Vyasa? Such Kalpa tree of 
devotees, O Lord Teacher! future Vayu! Vadiraja! save me, who has 
surrendered completely to your care. 


Note : The Affix ಅಣ್‌ comes in the sense of a descendant, after the word 
ಕನ್ಯಾ and then this affix is added, ಕನೀನ is the substitute of Kanya. 

Thus ಕನ್ಯಾಯಾ ಅಪತ್ಯಮ್‌ = ಕಾನೀನಃ "The son of Virgin" viz, “Karna or 
Vyasa”. The word ಕನ್ಯಾ means a virgin, the son of virgin is produced by 
immaculate conception. ಮುನಿದೇವತಾ ಮಹಾತ್ಮ್ಯಾದೌ ಯಾ ಪುಂಯೋಗೇತಪಿ ನ ಕನ್ಯಾತ್ತಂ 
ಜಹತಿ, ಯಥಾ ಕುಂತಿ, ಯಥಾ ಸತ್ಯವತೀ ॥ This is the statement of Jayaditya the author 
of Kasikavrtti Panintyan Astadhyayi (4/1/116) 

Note - From the standpoint of the Satvika-meditators or listeners, 
Badarayana was really a product of an auspiciously married couple (Satya- 
vathi and Parashara). This is the Siddhanta. Who else are so bold and capable 
as to teach this secret message of Mahabharata excepting Mukhyaprana 
Sri Madhva and Bhavisamira Sri Vadiraja Muni, the well-known Rujus 
and staunch constant disciples of Lord Vedavyasa ? (ಕನೀನಃ = ಅತ್ಯಂತಸುಂದರಾಕೃತಿಃ 
ಸದ್ಯೋಜಾತಃ ಸರ್ವೋತ್ತಮೋ ವೇದವ್ಯಾಸಃ). In the Karmanirnaya Sruti ಭಿನತ್‌ ಕನೀನ 
ಓದನಂ ಪಚ್ಕಮಾನಂ ಪರೋ ಗಿರಾ (ಯಗ್ಗೇದ 8-69-14) . Sri Madhva gave the 
commentary ""ಕನೀನೋ ಬಾದರಾಯಣಃ ಪರಃ ಪರಮಾತ್ಮಾ” (ಕರ್ಮನಿರ್ಣಯ;, 
ಶ್ರೀಮದ್ದರಾದ್ಧಾಂತಸಂವರ್ದ್ವಕಸಭಾ, edited by Sri Vidyamanyatirtha Sripadangala- 
varu, 1972 ed page 84,85 and 86). Here ಕನೀನ ಏವ ಕಾನೀನಃ ಸ್ವಾರ್ಥೇರಣ್‌ . Here 
the ಅಣ್‌ ಪ್ರತ್ಯಯ is in its own sense, possessed by the word according to the 
rule SHAT A; ಪ್ರತ್ಯಯಾಃ ಸ್ವಾರ್ಥೇ ಭವಂತಿ (ಮಹಾಭಾಷ್ಕಮ್‌ 3-2-4 ವಾರ್ತಿಕ 2). 
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Here Sri Jayatirtharu in his Tika says - ""ಕನ್ಯಾಯಾಃ ಕನೀನ ಚ | ವೃದ್ಧಭಾವ- 
ಶ್ಲಾಂದಸಃ | ಅಪತೃತ್ಟೋಕ್ತೋ ಪ್ರಾಪ್ತಂ ಪ್ರಾಕೃತತ್ವಭ್ರಾಂತಿಮಪಾಕರ್ತುಂ ಪರಃ ಇತ್ಯುಕ್ತಮ್‌ |" Here 
rule ಯೋಗವಿಭಾಗಾದಿಷ್ಟಸಿದಿಃ rule operates as follows - 1) ಕನ್ಮಾಯಾಃ 2)ಕನೀನ ಚ 
Division of the Panini Sūtra, which has been traditionally given as one single 
rule, into two, for explaining the formation of certain words, which otherwise 
are likely to be stamped as ungrammatical formation. The Vartikakara 
and the Mahabhasyakara have very frequently taken recourse to the 
method of ಯೋಗವಿಭಾಗ ! And hence ಕನ್ಯಾಯಾಃ (4-1-116) - ಕನ್ಯಾಶಬ್ದಪತ್ಯೇತಣ್‌ 
ಪ್ರತ್ಯಯೋ ಭವತಿ | ಕನ್ಯಾಯಾ ಅಪತ್ಯಮ್‌, ಕನೀನಃ ಕರ್ಣಃ। 2) And ಕನೀನ ಚ- ಛಂದಸಿ ಕನೀನಶಬ್ಬಸ್ಯ 
ಸ್ವಾರ್ಥೇರಣ್‌ ಭವತಿ | ಕನೀನಃ | ಕನೀನ ಏವ ಕಾನೀನಃ | ಕನೀನಃ ಕಾನೀನೋ ಭಗವಾನ್‌ ವೇದವ್ಯಾಸಃ। 


Here Bhavisameera Sri Vadirajatirtharu who is the ವಿಶಿಷಪ್ರತಿಮಾ of 
ಶ್ರೀಲಕ್ಷ್ಮೀಹಯಗ್ರೀವದೇವರು strongly refuted the wrong statement of (ಅಷ್ಟಾಧ್ಯಾಯೀ- 
ಕಾಶಿಕಾವೃತ್ತಿಕಾರ) JAYADITYA (600-680 A.D) a celebrated commentator of 
Astadhyayt, of first five Adhyayas who has given the example ""ಕಾನೀನೋ 
ವ್ಯಾಸಃ ಕರ್ಣಶ್ಚ 'underthe Sutra “ಕನ್ಯಾಯಾಃಕನೀನಚ'' (4-1-116) "ಮಹಾಭಾರತತಾತ್ಸರ್ಯ- 
ನಿರ್ಣಯಭಾವಪ್ರಕಾಶಿಕಾ (10-47)’ established as follows - ""ಉತ್ತಾರಯಂತೀಮಥೇತ್ಯತ್ರ 
ಅಥಶಬ್ದೇನ ವಸಿಷ್ಠಯಾಜ್ಞವಲ್ಯ್ಯಾದೀನಾಂ ಸದಸಿ ವಿವಾಹಹೋಮೇ ಕೃತೇ ಸತಿ ಪಿತ್ರಾ ವಸುಚಕ್ರವರ್ತಿನಾ 
ಧಾರಾಪೂರ್ವಕಂ ದಾನಾನಂತರಮಿತಿ ಭಾರತೇ ಪ್ರಸಿದಕಥಾಂ ಸಾರಯತಿ | ಏವಂ ಚ ಸಮುದಗಾಂ 
ಮಾರ್ತಂಡಸುತಾಂ ಯಮುನಾಂ ತಾರಯಂತೀ ತಾಂ ಕನ್ಯಾಮಥ ಜಗಾಮೇತಿ ಯೋಜನಾ ತಸ್ಮಾತ್‌ 

ಕಾನೀನೋ ವ್ಹಾಸಃ' ಇತಿ ಯದವಿದುಷಾಂ ವಚನಂ ತದ್ಭಾರತಕಥಾಪರಿಜ್ಞಾನಶೂನ್ಯತ್ವನಿಮಿತ್ತಮ್‌ | 
ವ್ಯಾಸಸ್ಯ ತು ಜನ್ಮ ಭಾರತೋಕ್ತರೀತ್ಯಾ ಪರಮಸುಶೋಭನಮೇವೇತಿ ಮಹಾಭಾರತತಾತ್ತರ್ಯ- 
ನಿರ್ಣಯಕೃತೋ ಭಾವಃ ॥ ಇತಿ I 

On this basis, Sri Raghavendratirtharu declared, in his Bhavadipa, here as 
follows - ""ಕನೀನಃ ಪರಃ ಸರ್ವೋತ್ತಮೋ ಬಾದರಾಯಣ ಅತಿ । And ""ಯದ್ದಾನ ಕುಮಾರಕಃ 
ನ ಕಸ್ನಾಪ್ನಪತ್ನಭೂತಃ' ಇತಿ ಚ । (Vide ಕರ್ಮನಿರ್ಣಯಃ; ಶ್ರೀಮಧರಾದಾಂತಸಂವರ್ದಕಸಭಾ 
edited by Sri Vidyamanyatirtha Sripadangalavaru, 1972 ed page 84,85 
and 86) 


ಕನೀನಃ ಕಮನೀಯಃ ಇತಿ ಮಂತ್ರಭಾಷ್ಯಕಾರಃ | ತಥಾ ಹಿ ಸಮಾಖ್ಯಾಶ್ರತಿಃ - "ಸದ್ಯೋ ಹ ಜಾತೋ 
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ವೃಷಭಃ ಕನೀನಃ' ಇತಿ ಯಕ್‌ (3-48-1) | 


The Mahabharata itself proclaims about the fact of the auspicious marriage 
of Satyavati and Parasara as follows : - 


ವೈಶಂಪಾಯನ ಉವಾಚ - 

ಯಾಜ್ಯವಲ್ಕ್ಯಂ ಸಮಾಹೂಯ ವಿವಾಹಾಚಾರ್ಯಮಿತ್ಯುತ। 
ವಸುಂ ಚಾಪಿ ಸಮಾಹೂಯ ವಸಿಷ್ಠೋ ಮುನಿಭಿಃ ಸಹ | 
ವಿವಾಹಂ ಕಾರಯಾಮಾಸ ವಿಧಿದೃಷ್ಟೇನ ಕರ್ಮಣಾ | 


ವಸುರುವಾಚ - 


ಪರಶರ ಮಹಾಪ್ರಾಜ್ಞ ತವ ದಾಸ್ಯಾಮ್ಯಹಂ ಸುತಾಮ್‌ | 


= ಹಾ ಹೀಷ ಪಾ 
ಪ್ರತೀಚ್ಛಚ್ಛೆನಾಂ ಭದ್ರಂ ತೇ ಪಾಣಿಂ ಗೃಹ್ಟೀಷ್ಟಪಾಣಿನಾ ॥ 


1 ಶಂಪಾಯನ ಉವಾಚ 


ವಸೋಸ್ತು ವಚನಂ ಶ್ರುತ್ಹಾಯಾಜ್ಯವಲ್ಕ ಮತೇ ಸ್ಥಿತಃ | 
ಕೃತಕೌತುಕಮಾಂಗಲ್ಯಃ ಪಾಣಿನಾ ಪಾಣಿಮಸ್ಪ oe II 
ಪ್ರಭೂತಾಜ್ಯೇನ ಹವಿಷಾ ಹುತ್ವಾಮಂತ್ರೈರ್ಹುತಾಶನಮ್‌ | 
ತ್ರಿರಗ್ನಿಂ ತು ಪರಿಕ್ರಮ್ಯ ಸಮಭೃರ್ಚ್ಯ ಹುತಾಶನಮ್‌ ॥ 
ಮಹರ್ಷೀನ್‌ ಯಾಜ್ಯವಲ್ಯ್ಯಾದೀನ್‌ ದಕ್ಷಿಣಾಭಿಃ ಪ್ರತರ್ಪ್ಯ ಚ। 
ಲಬ್ದಾಃ ನುಜ್ಛೋತ ಭಿವಾದ್ಯಾಶು ಪ್ರದಕ್ಷಿಣಮಥಾಕರೋತ್‌ || 
ಪರಶರೇ ಕೃತೋದ್ದಾಹೇ ದೇವಾಃ ಸರ್ಷಿಗಣಾಸ್ತದಾ | 
ಹೃಷ್ಟಾಜಗ್ಗುಃ ಕ್ಷಣಾದೇವ ವೇದವ್ಯಾಸೋ ಭವತ್ರಿತಿ ॥ 

ಏವಂ ಸತ್ಯವತೀ ಹೃಷ್ಟಾಪೂಜಾಂ ಲಬ್ಬಾ ಎ ಯಥೇಷ್ಠತಃ | 
ಪರಾಶರೇಣ ಸಂಯುಕ್ತಾ ಸದ್ಯೋಗರ್ಭಂ ಸುಷಾವ ಸಾ॥ 

ಜಜ್ಞೇ ಚ ಯಮುನಾದ್ದೀಪೇ ಪಾರಾಶರ್ಯಃ ಸ ವೀರ್ಯವಾನ್‌ | 
ಜಾತಮಾತ್ರಃ ಸ ವವೃಧೇ ಸಪ್ತವರ್ಷೋರ ಭವತ್‌ ತದಾ II 
E3305 ಭಿವಾದ್ಯ ಪಿತರಂ SALE ವ್ಯಾಸಃ ಸಮಾಹಿತಃ। 

ತತೋ ದಾಶಭಯಾತ್‌ ಪತ್ನೀ ಸ್ನಾತ್ವಾಕನ್ಯಾ ಬಭೂವ ಸಾ ॥ ಇತಿ Il 
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Some people claims that the following Sruti explains: — 


ನ ಚ ಏಕೋ ದೇವಃ ಸರ್ವಭೂತೇಷು ಗೂಢಃ ಸರ್ವವ್ಯಾಪೀ ಸರ್ವಭೂತಾಂತರಾತ್ಮಾ | 
BOOS Q9: ಸರ್ವಭೂತಾಧಿವಾಸಃ moge ಚೇತಾ ಕೇವಲೋ ನಿರ್ಗುಣಶ್ಚ | 


१४५५ 

States Nirgunatva of Brahman. We may note the expressions ಕೇವಲ, 
ನಿರ್ಗುಣಶ್ಚ in the Sruti is clearly established Nirgunatva of Brahman but Sri 
Madhva expressed by pointing out that the expression Nirguna means 
Satvaadigunarahitah — ಸತ್ವಾದಿಗುಣಾಭಾವೋಕ್ಷೇಸ್ತತ್ರ, ಅತಃ ಅನಂತಗುಣಃ ಭವವಾನ್‌ 
ನಾರಾಯಣಃ ಇತಿ ಸಿದ್ಧಮ್‌. 


And Harken keenly : — 


Another question in respect of Vedic injunctions conveying Visnu is 
raised shabdabodha — verbal communication is always with reference to 
karyanvita but not siddhavastu therefore He cannot be conveyed by the 
Veda. This problem is answered by pointing out that there 15 no such thing as 


siddha distinct from karya. The import of ಲಿಜ್‌ suffix is ಇಷ್ಟಸಾಧನತ್ವ | ಕಾರ್ಯತ್ವ 
is not different from ಇಷ್ಟಸಾಧನತ್ವ. 

Here Sri Madhva argues on the basis of Paniniyan Grammer ಲಿಜ್‌ essc - 

ನ ಚ ಸಿದ್ದೇರರ್ಥೇ ವಾಕೃಸ್ಯ ಪ್ರಾಮಾಣ್ಯಾಭಾವಾದೀಶ್ಚರಾದೇಃ VAD? | ಸಿದ್ಧಾತಿರಿಕ್ಷಕಾರ್ಯಾ- 
ಭಾವಾತ್‌ | ಲಿಜಾದ್ಯರ್ಥಸ್ತಿ RS QNS | ನಹಿ ಕರ್ತವ್ಯತ್ಸಂ ನಾಮ ಇಷ್ಟಸಾಧನತ್ವಾದ್‌ 
ಅನ್ಯತ್ಕಿಂಚದಸ್ವಿ | ತನ್ಮಾನಾಭಾವಾತ್‌ | ಶಬ್ದಸ್ತು ನ ತದ್ದಕ್ತೀತ್ಯುಕ್ತಮ್‌ | ಲಿಜಾದೇರಿಷ್ಠಸಾಧನಾರ್ಥತ್ಟೇನೈಕಾ- 
ತಾರ್ಥತ್ವೇ ತದನ್ಯಕಾರ್ಯಕಲ್ಪನೇ ಕಲ್ಪನಾಗೌರವಂ ಚ ॥ ಇತಿ ॥ Here we can know that Sri 
Madhva utilized the ಲಿಜ್‌ ಪ್ರತ್ಯಯಃ of Paniniyan Grammar in the mandatory 
sense. Because Patafijali said ಪಾಣಿನ್ಯುಪಜ್ಞಮ್‌ ಅಕಾಲಕಂ ವ್ಯಾಕರಣಮ್‌ — in his 
Mahabhasyam. 

Harken to Brahmasitra (4-4-4) : - 

ಓಂ ಬ್ರಹ್ಮದೃಷ್ಟಿರುತ್ಕರ್ಷಾತ್‌ ಓಂ 

In this adhidikarana it is stated that the parabrahman should be meditated 
upon as ಬ್ರಹ್ಮನ್‌ 1 The word ಬ್ರಹ್ಮನ್‌ means ಪೂರ್ಣ and ಉತ್ಕೃಷ್ಟ! 
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ಬ್ರಹ್ಮೇತಿ ಚಸದಾ ಧ್ಯೇಯೋ ಭಗವಾನ್‌ ವಿಷ್ಣುರಂಚಸಾ | 
The word ಉತ್ಕರ್ಷಾತ್‌ in the Sūtra 
ಉತ್ಕರ್ಷಸ್ಯ ಬ್ರಹ್ಮಶಬ್ದುಪವೃತ್ತಿನಿಮಿತ್ತಿತ್ವಾತ್‌ | 
ಉಕೃಷ್ಣೋ ಬ್ರಹ್ಮಶಬ್ದಾರ್ಥಃ ಪೂರ್ಣತ್ಪಂ ಬ್ರಹ್ಮತಾ ಯತಃ। 
Though this point is already covered under the ಸೂತ್ರ ಭ್ರೂಮಃ ಕ್ರತುವತ್‌ 


ಜ್ಯಾಯಸ್ತ್ವಮ್‌ , it is stated again to especially bring out the ಉತ್ಕೃಷ್ಟತ್ತಂ! ಬ್ರಹ್ಮನ್‌ I 


Advaitins take the word ಆತ್ಮಾ in the Sūtra ಆತ್ಮೇತಿ ತು ಉಪಗಚ್ಛಂತಿ in the sense 
of ಜೀವ and interpret the Sütra ಜೀವ should be realised to be ಬ್ರಹ್ಮನ್‌ I 

ಆತ್ಮೇತ್ಯೇವ ಪರಮೇಶ್ವರಃ ಪ್ರತಿಪತ್ತವ್ಯ 

In support of this contention they quote Srutis ಅಹಂ ಬ್ರಹ್ಮಾಸಿ, ಏಷ ತೇ ಆತ್ಮಾ 
ಸರ್ವಾಂತರ;, ತತ್‌ ತ್ವಮಸಿ etc. 

Śrī Madhva differs from Advaita doctrine in his Anuvyākhyāna. This 
interpretation by pointing out the word ಆತ್ಮಾ refers to ಪರಮಾತ್ಮಾ but not ಜೀವ. 
This 15 clear from the Sütra ದ್ಯುಭ್ಹ್ವಾದ್ಯಾಯತನಂ ADIOS I The word 5, in this sutra 
refers to SQ and conveys ಪರಮಾತ್ಮಾ | Sz is his own name of ಪರಮಾತ್ಮಾ. 

ನಾತ್ನೇತಿ ಸೂತ್ರಮೀಶಸ್ಯ ಜೀವತ್ಸಪ್ರತಿಪಾದಕಮ್‌ | 
ಆತ್ಮಶಬ್ದಂ ಯತೋ ಹೇತುಂ ಕೃತ್ವಾಜೀವಂ ನ್ಯವಾರಯತ್‌ | 
ADS ಪ್ರಾಣಭೃಚ್ಚೈವ ನೋಕ್ತ ಇತ್ಯೇವ ದೇವರಾಟ್‌ । 

ಏತದುಕ್ತಂ ಭವತಿ | ಭವೇದೇವಂ ಸೂತ್ರಾರ್ಥೋ ಯದಿ ಆತ್ಮಶಬ್ದೋ ಜೀವವಾಚೀ ಭವೇತ್‌ | ನ 
ಚೈವಂ ಸೂತ್ರಕಾರವಚನಸಾಮರ್ಥ್ಯಾದೇವ ತಸ್ಯ ತದ್ದಾಚಿತ್ಲಾಭಾವಾವಗಮಾತ್‌ | ತಥಾಹಿ ಯಸ್ಸಿನ್‌ 
ದ್ಕೌರಿತಿ ವಾಕ್ಯಮುದಾಹೃತ್ಯ ಕಿಮತ್ರ ದ್ಯುಭ್ವಾದ್ಯಾಯತನತ್ತೇನ ಪ್ರಧಾನಮುಚ್ಛತೇ ಕಿಂ ಜೀವಃ ಉತ 
ಪರಮಾತ್ಸೇತಿ ಸಂದೇಹೇ ಪ್ರಧಾನಾದ್‌ೌ ಪ್ರಾಪ್ತೇ ಸಿದ್ದಾಂತಿತಮ್‌ ದ್ಯುಭ್ದಾದ್ಯಾಯತನಂ ಸ್ಪಶಬ್ದಾದಿತಿ | 
ABS ತಮೇವೈಕಂ ಜಾನಥ ಆತ್ಮಾನಮಿತಿ ದ್ಯುಭ್ಯಾದ್ಯಾಯತನೇ ಆತ್ಮಶಬ್ಧಶ್ರವಣಾತ್‌ | 


Here is clearly brought out ಆತ್ಮಾಶಬ್ಬ is zigo for ಪರಮಾತ್ಮಾ! 


Anuvyakhyana also quotes the authority in support of ಆತ್ಮಶಬ್ದ conveying 
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ಪರಮಾತ್ಮಾ only. 


ಆತ್ಮಬ್ರಹ್ಮಾದಯಃ ಶಬ್ದಾಃ ತಮೃತೇ ವಿಷ್ಣುಮವ್ಯಯಮ್‌ | 
ನ ವದಂತಿ ಯತೋ NoHo, TH ತೈರ್ಗುಣಪೂರ್ಣತಾ | 


The review of advaita interpretation of the Sūtra ನ ಪ್ರತೀಕೇ ನಹಿ ಸಃ 


Advaita by way of ಪೂರ್ವಪಕ್ಷ states that ಪ್ರತೀಕ be taken as esq because ಪ್ರತೀಕ 
is ಬ್ರಹ್ಮವಿಕಾರ and ಆತ್ಮನ್‌ is ಬ್ರಹ್ಮನ್‌ | ಪ್ರತೀಕೇಷ್ಟಪಿ ಆತ್ಮಯುಕ್ತಃ | ಕಸ್ಮಾತ್‌ | ಬ್ರಹ್ಮಣಃ ಆತ್ಮಗ್ರಹ ಏವ 
ಯುಕ್ತಃ. ಪ್ರತೀಕಾನಮಪಿ ಬ್ರಹ್ಮವಿಕಾರತ್ವಾತ್‌ | 

Rejecting this ಪೂರ್ವಪಕ್ಷ he puts the ಸಿದ್ಧಾ o3 as 

ನ ಪ್ರತೀಕೇಷು ಆತ್ಮಮತಿಂ ಬದ್ದೀಯಾತ್‌ | ಬ್ರಹ್ಮದಿಕಾರತ್ವಾತ್‌ ಪ್ರತೀಕಾನಾಂ YRSH ತತಶ್ಚ 
ಆತ್ಮತ್ರಮಿತಿ | ತದಸತ್‌ | ಯಥಾ ರುಚಕಸ್ಪಸ್ಪಿಕಯೋಃ ನೇತರೇತರಾತ್ಮಕತ್ತಂ ದ್ವಯೋರಪಿ ವಿಕಾರತ್ವಾತ್‌ 
ತಥಾ ಪ್ರತೀಕಾತ್ಮನೋರಪಿ | ಅತೋ ಪ್ರತೀಕೇಷು GIB Ae ನ ಕರ್ತವ್ಯಾ। 

It is not correct to hold that ಪ್ರತೀಕ is ಬ್ರಹ್ಮವಿಕಾರ hence it can be taken as 
ಆತ್ಮನ್‌ is also ಬ್ರಹ್ಮವಿಕಾರ and two ವಿರಾರಃ cannot be taken as identical in the view 
of this ಪ್ರತೀಕ should not be taken as ಆತ್ಮನ್‌ I 


This way of ಪೂರ್ಪ್ವಪಕ್ಸ೩ಗರೆ ಸಿದ್ದಾಂತ are not justified. 


In the Sutra ನ ಪ್ರತೀಕೇ ನಹಿ ಸಃ the word ಆತ್ಮನ್‌ brought from earlier refers to 
ಪರಮಾತ್ಮಾ but not ಜೀವಾತ್ಮಾ . Taking ಪ್ರತೀಕ itself as ಪರಮಾತ್ಮಾ is denied here. 


The question of taking ಜೀವಾತ್ಮಾ as ಪ್ರತೀಕ does not arise, hence there is no 
scope to deny here. 


ಏತಸ್ಮಾದಾತ್ಮಶಬ್ದೋ5 ಯಂ ಪರಮಾತ್ಮಾಭಿಧಾ ಭವೇತ್‌ । 
ಪ್ರತೀಕವಿಷಯತ್ಪೇನ ವಿಷ್ಣುದೃಷ್ಟಿರ್ನ ತದನವೇತ್‌ | 
ಪ್ರತೀಕೇ ವಿಷ್ಣುರಿತ್ಯೇವ ತಸ್ಮಾತ್‌ ಕಾರ್ಯಾ ಹಿ ಉಪಾಸನಾ | (ಅನು) 


ಇದಮುಕ್ತಂ ಭವತಿ | ನ ಪ್ರತೀಕೇ ಇತ್ಯತ್ರ ಆತ್ಮೇತ್ಯನುವರ್ತನೀಯಂ ಪೂರ್ವಸೂತ್ರತ್‌ | ಅನ್ಯಥಾ 


ಪ್ರತಿಜ್ಞಾವಾಕ್ಕಸ್ಯಾಪೂರ್ವತ್ವಾತ್‌ ಪೂರ್ವಸೂತ್ರೇ ಆತ್ಮಶಬ್ದಃ ವಿಷ್ಣುವಿಷಯಃ ಇತಿ ಸಮರ್ಥಿತಮ್‌ | ತಥಾ ಚ 


ಪ್ರತೀಕವಿಷಯಾಯಾಃ ವಿಷ್ಟುದೃಷ್ಟೇರೇವಾಯಂ ಪ್ರತಿಷೇಧಃ ವ್ಯಾಖ್ಯೇಯಃ I 


2 
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ನ ಪ್ರತೀಕೇಷು ಜೀವಮತಿಂ ಬದ್ದೀಯಾತ್‌ ಇತಿ ತು ಪ್ರತಿಜ್ಞಾವ್ಯಾಖ್ಯಾನೇ ಪ್ರಕೃತಪರಿತ್ಯಾಗಃ 
ಅಪ್ರಕೃತಸ್ವೀಕಾರಶ್ಚಪ್ರಸಜ್ಯೇಯಾತಾಮ್‌ | (ಸುಧಾ) 

The review of the Advaita interpretation of the Sūtra ಬ್ರಹ್ನದೃಷ್ಠಿ; ಉತ್ಕರ್ಷಾತ್‌ 

Here Advaita states the position of ಪೂರ್ವಪಕ್ಸ as ಆದಿತ್ಯಾದಿ ದೃಷ್ಟಯಃ ಏವ ಬ್ರಹ್ಮಣಿ 

o ಷು ० 

ಕರ್ತವ್ಯಾಃ and ಸಿದ್ದಾಂತ as ಸಿದ್ದಾಂತ ಬ್ರಹ್ಮದೃಷ್ಟಿರೇವ ಆದಿತ್ಯಾದಿಷು ಕರ್ತವ್ಯಾಃ | 

This is not correct. The position that ಆದಿತ್ಯಾ etc ಪ್ರತೀಕಃ be as meditated 
upon is not correct since ಪ್ರತೀಕ is not ಬ್ರಹ್ಮನ್‌ I 

ಪ್ರತೀಕೇಷು ಬ್ರಹ್ಮದೃಷ್ಟಿ ಕರ್ತವ್ಯಾ ಇತಿ ಸೂತ್ರವ್ಯಾಖ್ಯಾನಮಸತ್‌ ಪ್ರತೀಕಂ ಬ್ರಹ್ಮತಯಾ 
ನೋಪಸ್ಯಮ್‌ | CRTs | 

The argument that when ess are meditated upon as ಬ್ರಹ್ಮನ್‌ there will 


ಫಲೋತ್ಕರ್ಷ i.e., higher results is not correct. In this case wasara ಜ್ಞಾನ will 
have to lead to adverse results. 


ಉತ್ಕರ್ಷಾತ್‌ ಬ್ರಹ್ಮತಾಜ್ಞಾನೇ ಯದಿ ಸ್ಯಾತ್‌ ಫಲಮಂಜಸಾ | 
ಬ್ರಹ್ಮಣೋ ನೀಚತಾಜ್ಞಾನಾದನರ್ಥಃ ಕಿಂ ನ ಜಾಯತೇ | 
Harken to Brahmasütrabhasyam of Sri Madhva (2-4-10) : - 
ಚೇಷ್ಟಯಾಂ ಬಾಹ್ಯವಾಯೌ ಚ ಮುಖ್ಯಪ್ರಾಣೇ ಚ ಗೀಯತೇ। 
ಪ್ರಾಣಶಬಸ್ತಿಷು ಹೇಷು ಮುಖೇ ಮುಖ್ಯಃ ಪ್ರತೀರ್ತಿತಃ॥ 
Cac) py 3 — 
ಇತಿ ವಾಯುಕ್ತಿಯಯೋರಪಿ ವ್ಯಪದೇಶಾದುತ್ತತ್ತಿಶ್ರುತಿಸ್ತಯೋರ್ನ ಸ್ಯಾತ್‌ | "ಸ ಪ್ರಾಣಮಸೃಜತ' 
४०३७ 200 ವಾಯುಜ್ಯೋತಿರಾಷಃ — "ತಪೋ ಮಂತ್ರಾಃ ಕರ್ಮಾ' ಇತಿ ಪೃಥಗುಪದೇಶಾತ್‌ | 
"ಭೂತಾನಿ ಚೇಷ್ಟಾಮಂತ್ರಾಶ್ಚಾಮುಖ್ಯಪ್ರಾಣಾದಿದಂ ಜಗತ್‌ I 
ಮುಖ್ಯಪ್ರಾಣಃ ಪರಸ್ಮಾಚ್ಚನ ಪರಃ ಕಾರಣಾನ್ನಿತ? ಇತಿ ವಾಯುಪ್ರೋಕ್ತೇ ॥ 10 ॥ 
"ಪ್ರಾಣಾದಿದಮಾವಿರಾಸೀತ್ಮಾಣೋ ಧತ್ತೇ ಪ್ರಾಣೇ ಲಯಮಭ್ಯುಪೈತಿ ನ ಪ್ರಾಣಃ ಕಿಂಚದಾಶ್ರಿತ 
ಅತ್ಯಾಗ್ನಿವೇಶ್ಯಶ್ರುತೌ | 
"ಯದಾಶ್ರಯಾದಸ್ಯ ಚೇಷ್ಟಾಸೋತನ್ಯಂ ಕಥಮುಪಾಶ್ರಯೇತ್‌ | 
ಯಥಾ ಪ್ರಾಣಸ್ತಥಾ ರಾಜಾ ABE, ७१०७०४०८०९ ಭವೇತ್‌ ' ಇತಿ ಚ ಯುಕ್ತಿರ್ಭಾರತೇ। 
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ಪ್ರಾಣಸ್ಕೈತದ್ದಶೇ ಸರ್ವಂ ಪ್ರಾಮಃ ಪರವಶೇ ಸ್ಥಿತಃ | 
ನ ಪರಃ "ಕಿಂಚಿದಾತ್ರಿತ್ಯ ವರ್ತತೇ ಪರಮೋ OS?’ ಇತಿ ಪೌಂಗಿಶ್ರುತಿಃ | 


Neither the element air nor the function is (spoken of in the Sruti in 
question), as their origin is separately declared; (hence the Sruti only declares 
the origin of the Chief of breaths ). 


From the statement. “The word ‘Prana’ ( breath ) if used to denote the 
function ( of motion or moving ) , the external element of air and the Chief 
of breaths; and of these three meanings, when the Chief of breaths is meant, 
the word is said to be used in its primary sense"; it cannot be held that the 
Sruti declaring origination refers to function and the element , though they 
are also denoted by the same term . For the text, “He created Prana ( the 
Chief of breaths ) ............ ether , air , fire , water, meditation , scripture , 
function” ( Pr. VI . 4) , declares (the origin of the Chief ) separately from 
( that of the element ) , function , etc. It is said in the Vayuprokta, “The 
elements, function and the Mantras and all this world came forth from the 
Mukhyaprana i.e., Chief of breaths; and Mukhyaprana, from the Supreme 
Parabrahman, but the perfect Parabrahman is without a cause . “From Prana 
this world has sprung ; Prana supports it ; and into Prana it is withdrawn ; 
and Prana is not dependent upon anything. Thus in the Agnivesa Sruti 
independence seems to be declared of Prana ; and in the Bharata, a reason 
also is given as follows. 


“How could that Prana seek to depend upon another, in whom lies the 
source of all function ( activity ) of this world ? Like Prana , the king should 
become the sole supporter of all." On the other hand the Paingins' Sruti says, 
“All this is under the control of Mukhyaprana, and Mukhyaprana is under the 
control of the perfect Parabrahman; and the perfect Parabrahman does not 
rest on the support of any other; for He is Supreme." 


Harken to Bhagavatatatparyanirnaya (10-75,50) of $ri Madhva :- 


ಅಥ ತ್ರಿಗುಣಾ ಹ್ಯೇವ ಪ್ರಕೃತಿರಗುಣೋ ವಾ ವ ವಿಷ್ಣುಃ | ಸ ಯದಾ ಹ್ಯರಜಾ ರಜೋತಸ್ನಾ 
ಣ ಶೆ ಶೆ 
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ಉದ್ದರ್ಧಯುತ್ಯೇಷಾ ವಾವ ಸೃಷ್ಠಿ 1 ಸಯದಾ ಹ್ಯಸತ್ಯಃ ಸತ್ತಮಸ್ಕಾ ಉದ್ದರ್ಧಯತ್ಯೇಷಾ ವಾವ ಸ್ಥಿತಿಃ I3 
ಯದಾ ಹ್ಯತಮಾಸ್ತಮೋತಸ್ಕಾ ಉದ್ದರ್ಧಯತ್ಯೇಷಾ ವಾವಲಯೋ ನೈನಮೇತೇ ಗುಣಾ ಅಭ್ಯುಪಸ್ತ 908 
ನೈಷ ಏತಾನ್‌ ಗುಣಾನಭ್ಯುಪಸ್ಪೃಶತ್ಯಗುಣೋ ಹ್ಯೇಷ ಭವತಿ | ಅತ್ತೆ ೈಷ ಶ್ಲೋಕೋ ಭವತಿ | 


ನಿರ್ಗುಣಸ್ಯ ಗುಣಾದಾನಂ ಪ್ರಕೃತೇರ್ಗುಣವರ್ಧನಮ್‌ । 

ನ ಕದಾಚಿದ್ದುಣೈರೇಷಃ ಸ್ಪೃಶ್ಯತೇ ಪರಮೋ ಹಿ ಸಃ ॥ QS ४३०७२०५०६०४४: ॥ 

ಅಗುಣಾಯ ಗುಣೋದ್ರೇಕ ಸರೂಪಾಯಾದಿ ಕಾರಿಣೇ | 

ವಿದಾರಿತಾರಿಸಂಘಾಯ ವಾಸುದೇವಾಯ ತೇ ನಮಃ II 

He 15 free from the effects of the three Gunas constituting Prakrti (Sathva, 

Rajas and Tamas). He is full of auspicious qualities like Jana, Ananda etc in 
their unlimited forms (Udreka). He is the creator of Chathurmukha Brahma, 
who is the creator of the world. He has destroyed all enemies — both internal 
and external to Him. I offer my prostrations to Him. 


ನಿರ್ಗುಣೋ ನಿಷ್ಠ್ಯಲೋ5ನಂತೋ5 ಭಯೋರ ಚಿನ್ನೋ5 ಚಲೋರ ಚ್ಯುತಃ। 
ಇತಿ ವಿಷ್ಣೋರ್ದಿವ್ಯನಾಮಸಹಸ್ರೇ ಪಠನಾದಪಿ॥ 
ಅತೋ ನಿರ್ಗುಣಾವಾಗ್‌ ವವ್ರೇ ಹರಿಂ ತ್ರಿಗುಣವರ್ಜಿತಮ್‌ । ಇತಿ ಯುಕ್ತಿಮಲ್ಲಿಕಾ (1-750) 


Nirguna is one of the names of Visnu sahasranama. Therefore, it has to be 
understood as giving the attribute of prakrtagunarahitya. Nirguna means 
trigunavarjita. Thus Sri Vadirajaru explains in his Yuktimallika(1-750). 
Here Sri Visnu Sahasranam patha was narrated by Sri Rudra. Here we 
can observe the Sri surottamatirtaru teeka as follows : - विष्णोर्द्रिन्यनामसहस्रे 
पठनात्‌ निर्गुणोक्तिः तं विष्णुमाहेति सम्बन्धः । निर्गुणनाम्ना यश्शिवेन स्तूयते स एव 
निर्गुणश्रुतेरर्था न पराभिलषितनिर्गुण इति भावः ।। 

Here Paramapüjya Sri Satyapramoda tirtharu strictly followed Sri 
Surottamatirtaru as follows - सहस्रनामसु शिवेन निर्गुणनास्ना विष्णोः कीर्तनादष्येव 
मित्याह निर्गुण इति।। 


Harken to Gunasaurabha (747-749) : - 
वेदे रामायणे चैव पुराणे भारते तथा d 
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आदावन्ते च मध्ये च विष्णुस्सर्वत्र गीयते || 

मां विधत्तेऽभिधत्ते मां विकल्प्योपोह्य इत्यहम्‌ | 

इत्यस्या हृदयं साक्षान्नान्यो मद्वेद कश्चन | 

वेंदैशच सर्वैर्बेद्योऽहमेवेत्यबदधार हि ii 

ूर्वाद्धारतवाक्याच्च पराद्भागवतोदितात्‌ | 

स्पष्टगीतोक्तितस्सर्ववेदार्था विष्णुरेव हि 1 

Here Sri Satyapramoda tirtharu explains in his Yuktimallika teeka has 
follows - विष्णुपरत्वे च स्पष्टाम्‌ श्रुतिमाह “बेद?” इति । गीयते परममुख्यवृत्त्या 
सर्वोत्तमत्वेनेत्यर्थः अङ्गिकृतम्‌ चैतद्‌ श्रीशड्डराचार्येरपे ‘ee’ इति 
विष्णुसहस्रानामव्यख्यानावसरे इदमेव स्मृतिवाक्यमदाहृत्य वेदादिभिः इममेव परत्वेन 
व्याकुर्वद्धिः । तदयथा - “वेदे रामायणे पुण्ये भारते भरतर्षभ | आदौ चान्ते च मध्ये च 
हरिः सर्वत्र गीयते ।।”” इति महाभारते स्वर्गारोहण पर्वणि (१८-०६) | अतो न क्कापि 
निर्गुणोक्तयवसरः ।। 


According to Tattvavada the concept of Tatastha Laksana is not 
tenable : - 


The idea of Tatastha Laksana involves many difficulties. If Brahman is 
upadana karana, the same being his Tatastha Laksana, who is nimitta karana 
or karta? There is no other cetana other than Brahman to take this role. When 
Advaitin says that Brahman is upadana karana, he means Saguna Brahman. 
In the ultimate analysis it is maya or ajfiata which is the adjunct of Saguna 
Brahman that is upadana karana. Thus, upadanakaranatva is the definition of 
maya or ajfiana. Therefore, this definition is not the definition of Brahman 
Therefore, all references made in the passage ‘yato va imani bhütani' etc., by 
yena, yat, tad etc., will have to point to this ajfiana once it is taken as 
upadana karana. This will lead to the absurd position that jijfiasa, 00೩0೦5೩, 
muktaprapti etc., will not have any reference to Brahman. The whole plan 


... nam 
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somehow treat *yatah' indicating as upadanakaranatva due to its ablative, 
and the treat Brahman as upadanakarana by the manipulation of tatastha 
laksana has led himself into an absurd position of ajfiana becoming upadana 
prayanti) lossing their connection with Brahman. None of these difficulties 
will arise if Brahman is considered as nimitta karana and referred to by 
‘yatah.’ Once 'yatah' has reference to Brahman, the other references yena, 
yat, tad etc., smoothly work. Modification or vikara will be for prakrti but 
not for Brahman. Niskriyatva Srutis deny his modification or vikāra but not 
kartrtva. 


A characteristic that is present in all instances of definition and absent in 
others constitutes a definition. How can a characteristic which is present in 
something else and has only a contingent association with the definitum can 
be the definition? The crow on the top of a house will only indicate the house 
so long as the crow is present. It is only Upalaksana but not laksana. In case 
of Brahman, upadanakaranatva is not even contingently present in Brahman. 
It belongs to maya or ajfiana. If upadanatva is stretched to upadana- 
mayaropadhistha-natva that is to say, Brahman is the substratum for the 
projection of maya which is upadana, then also the difficulty is not solved. 
Since Brahman is nirguna it cannot have even aropadhisthanatva attribute. 
Further, the effort of a Tatastha Laksana is based on the assertion of nirgunatva 
and the assertion of nirgunatva is based on the possiblity of a Tatastha 
Laksana. Due to this anyonyaSraya both are untenable. Therefore, this very 
exercise of attempting upádanatva and Tatastha Laksana has to be given up. 
Brahman is karta and nimittakarana. Kartrtva or Brahman is supported both 
by Sruti and sutra. Sruti has to be interpreted according to sutra. For instance, 
aka$a is taken as referring to Brahman as per the sūtra ‘akasah tallingat.’ 
Therefore, Advaitin's contention that whenever there is a conflict between 
$ruti and sūtra, Sruti has to be preferred is not correct. He himself has preferred 
the sutra and interpreted the Sruti as per sūtra in akasadhikarana. Hence. 
there is no reason to adopt a different approach in anandamayadhikarana. 
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The Sruti ‘Idam sarvam asrjata’ clearly brings out kartrtva of Brahman. 
Therefore, ‘yatah® should not be taken in the sense of upadana. It is already 
pointed out that it is not necessarily ablative (12೩7021777). It is sarvavibhaktika 
and therefore can be taken in instrumental (trtiya). Even if it is ablative, it 
can be taken in the sense of apadana or separation. The jagat has emerged out 
of prakrti in the belly of Brahman and hence the sense of apadana suits as in 
the instance of '$rngàt Sarah’ the arrow came out of the horn. In fact, 
whenever, upadana or the cause that is modified into effect is mentioned, it 
is mentioned in nominative as in the instances of 'Ksiram dadhi jatam’ the 
milk was modified as curds and ‘Mrd ghato jayate’ the clay becomes jar. 
Therefore, to take ‘yatah’ as indicating upadanatva or Brahman and then 
struggling to work out tatastha laksana to avoid vikara or modification is a 
futile effort. It is already pointed out that this upadanatva will ultimately rest 
in maya or ajfiana according to Advaita. This ajfiana is jada or non-sentient. 
Therefore, it requires a kartà is jada or non-sentient. Therefore, it requires a 
kartā to move. Otherwise it will lead to nirisvaravada like Samkhya. The fear 
that if kartrtva is assigned to Brahman, the niskriyatva Sruti is violated is not 
correct. The Srutis like ‘yah sarvajfiah’ 'esah yonih sarvasya,’ etc., do mention 
jüanakriya, kartrtva etc., of Brahman. Therefore, the laksana sūtra i.e., 
‘janmadyasya yatah’ does give Svarüpa laksana of Brahman. He is 
srstyadyastakarta and gunapürna. Therefore, he is distinct from jiva and 
jada. The not deny the sruti passage ‘neha nanasti kificana’ doe distinction 
between Brahman and jiva but it only denies the distinction between Brahman 
and his gunas. It affirms guna-guni abheda only. Ananda etc., gunas are not 
distinct from Brahman. He is sukhasvarupa. 


Anandamaya is Brahman. It is not merely a koSa 


Badarayana has composed Brahmasütras to determine the purport of 
Sruti. Therefore, the sense of Sruti should be taken in the light of Brahmasütras. 
Brahmasütras are nirnayaka while $ruti is nirneya. Therefore, any interpre- 
tation that is against Brahmasitras is not correct interpretation. For instance, 
in anandamaya prakarana Advaitin interprets anandamaya as a ko$a only and 
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puccha Brahman as Brahman. This is not correct. Sūtrakāra has clearly stated 
that anandamaya is Brahman in the 'sütra anandamayo abhyasat.’ In the 
verse 'asad brahmeti veda chet' etc., also anandamaya the main point of 
reference in the preceding section is referred to as Brahman twice. It is not 
correct to trace the reference to puccha Brahma in this verse since that is not 
the main point of reference in the preceding section. It is anandamaya that is 
main. The argument as to how can both anandayama and puccha be Brahman 
is untenable because in the case of Brahman there is no avayava and avayavi 
distinction. Particularly so for Advaitin because he is always found of 
describing everything as Brahman. For him guru is Brahman, $isya is 
Brahman and everything is Brahman. Therefore, where is the difficulty to 
consider both anandamaya and puccha as Brahman? Sruti passages like 
'anandam Brahma,’ ‘kam Brahma’ etc., declare that Brahman is anandamaya. 
Advaitin goes to the extent of considering jiva and Brahman that are opposed 
to each other in nature as identical. Therefore, why should he hesitate to 
consider anga i.e., anandamaya and anga 1.e. puccha as identical and consider 
both as Brahman? How can puccha be Brahman and madhya is not so? He 
should remember the proverb 'If the bull is made of clay, then its tail is also 
so. Sruti declares that the hands, feet, head and trunk of Brahman are 
Brahman. Every aspect of Brahman is Brahman in its entirety. His foot 
stretches upto entire brahmanda, and the entire brahmanda is in his single 
hair. The entire brahmanda is in his single hair. The entire brahmanda was 
revealed to Ya$oda by Him in the mouth. His limbs are limitless and He is 
limitless. Therefore, there is no difficulty in taking both anandamaya and 
puccha as Brahman. If anandamaya is taken only as a 10059, then, how can its 
puccha be taken as Brahman? Ko$a is jada. A limb of a jada cannot be 
Brahman. Therefore, both anandamaya and puccha have to be taken to mean 
Brahman. 


According to tatvavada : - 


Grouping of $ruti passages as Tatvavedaka and Atatvavedaka cuts the 
very roots of $ruti Pramanya Advaitins classify the $ruti passages as 
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tatvavedaka and attatvavedaka 1.e., those that give finally valied knowledge 
and those that give some tentative knowledge that has to be ultimately 
rejected. According to this grouping all abheda $rutis are tatvavedaka and 
bhedasrutis are atatvavedaka. This is not correct. This scheme is thought of 
because, apparently there is conflict between abheda-srutis and bhedasrutis, 
and both cannot be accepted literally. The solution for this difficulty should 
not be found by rejecting one set of them as not valid, accepting the other set 
only as valid as done by Advaitins. It should be found by properly interpreting 
the so called Advaita-Srutis. Aikya or unity mentioned in these abhedasrutis 
can be understood in a number of ways. Similarity, unity of place, unity of 
thought, unity of scope, uniqueness of qualities, uniqueness of independence 
are the six ways in which the implications of the expression 'aikya' and its 
synonyms could be understood. Thus the abheda $rutis are savakasa that is to 
say they could be explained appropriately. On the other hand bhedasrutis 
have to be accepted as affirming bheda. These are niravakasa. To dub them 
as atatvavedakas is to cut the very roots of Srutipramanya. 


The passage ‘Satyam Jfianam' etc., is not Svarüpa Matrapara 


The passage ‘Satyam Jnanam Ananta" Brahmasvarüpamatrapara as 
contended by Advaitin but it 1 gunavisistabrahmapara. If merely Brahma- 
svarüpa was to be communicated only one term (either Satya or Jnana or 
Ananta) would have been sufficient. It is not correct to say that Satva stands 
for not asatya, jfiana stands for not ajfíana, ananda stands for not duhka by 
way of laksana. In this case, in the standard example of laksana, the term 
gafiga will have to stand for not aganga instead of tira (bank). This is absurd. 
Further, without mukhyarthabodha (conveying of primary meaning) there 
can be no laksyarthabodha (conveying of secondary meaning). Therefore, 
conveying of Satyata, Janata and Anantata cannot be avoided. No ward can 
proceed to convey laksyartha unless it conveys mukhyartha. Therefore also 
conveying of Satyata etc., is inevitable. 
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Interpretation of ‘Eka Vijüanena sarva Vijiana’ 


The Sruti that discusses 'ekavijfianena sarva vijňāna' is also not helpful 
for Advaita. According to Advaita brahma jfana is nisprakarakachinmatra- 
jhana that is to say the knowledge of brahman as devoid of all attributes and 
only a lump of consciousness. Such knowledge, in no way can help the 
knowledge of all other entities. According to Advaita, brahman is adhisthana 
or substratum, while jagat is aropita or superimposed. The knowledge of the 
substratum does not help the knowledge of the super imposed. On the contrary 
it sublates it. For instance, the knowledge of the rope sublates the knowledge 
of the snake. If it is contended that by the knowledge of brahman the 
knowledge of the non-reality of all other entities will be realised is the purport 
of this sruti, then, it amounts to saying that the knowledge gained is the 
knowledge of the absence of all other entities. Such negative knowledge 
cannot be considered as knowledge at all. Such knowledge will have to be 
described as 'sarva abhava jana’ but not as 'sarvajfiana.' Therefore the 
correct interpretation of 'ekavijianena sarva vijfiana' would be that since the 
jiva and jagat are similar to brahman in respect of satyatva and citva etc., 
(reality and consciousness etc.) the knowledge of brahman will also give the 
knowledge of all other entities on account of similarity. The possibility of the 
knowledge of all entities by the knowledge of Parabrahman is stated and 
demonstrated in Itihasa and Purana in several contexts. Vi$varüpadar$ana 
episode in Gita is one such instance. The whole of brahmanda being shown 
to YaSoda in his mouth by SII Krsna is another. Akrüra clearly states in 
Bhagavata that all the of wonders ofthe world are the wonder of Parabrahman. 
Therefore, to sea Parabrahman is to see the whole world (adbhutani iha 
yavanti etc) Further, by 'ekavijiana brahmajfiana’ or the knowledge of 
Parabrahman is meant. This leads to his grace. It is through his grace that one 
can understand about all other entities. This is sarvavijfiana. By the know- 
ledge of Parabrahman who is Sarvajfia, Sarvakarta, SarveSa etc., naturally 
the knowledge of all other entities is easily obtained. Thus, ‘eka vijfianena 
sarvavijfiana’ or knowledge of all by the knowledge of one' means that by the 
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knowledge of Parabrahman one can attain the knowledge of all other entities. 
It does not mean that since there is nothing else besides Brahman, the 
knowledge of Brahman leads to the knowledge of the unreality of all others 
as contended in Advaita. The Advaita interpretation is neither warranted by 
the context nor it is convincing. 


The Sruti ‘tameva bhantam anubhati sarvam’etc., does not support 
Advaitin's contention. 


Advaitins quote the Sruti passage ‘tameva bhantam anubhati sarvam' etc. 
in support of their contention that all experiences are due to the experience 
of adhisthana Brahman being revealed by the temporary withdrawal of 
ajfiana. But there is no scope for such an interpretation of this Sruti. This 
Sruti in its normal sense in the context means that Sun reveals all objects to 
us first, and then, we understand them with our eyes. This fact of sun revealing 
all objects is also mentioned in the Gita verse 'yadadityagatam tejo 
jagadbhasayate akhilam’ etc. Its deeper meaning is that all the luminant 
objects such as sun, moon etc., derive their brilliance from Parabrahman. 
Still deeper meaning is that Parabrahman does not require anything else to 
shine or to know, while all others entirely depend upon him to know 
themselves and other things. These being the meanings of this Sruti in its 
context there is no room to seek the support of this Sruti for Advaita theory 
of vrttijfiana. 

Sri Sankaracarya sang the glory of motherhood in a soul-moving 
stanza as follows : — 


ಆಸ್ತಾಂ ತಾವದಿಯಂ ಪ್ರಸೂತಿಸಮಯೇ ದುರ್ವಾರ ಶೂಲವ್ಯಥಾ 
हु ००७७० ತನುಶೇಷಣಂ ಮಲಮಯೀ ಶಯ್ಯಾ ಚ ಸಾಮೃತರೀ। 
ಏಕಸ್ಯಾಪಿ ಹಿ ಗರ್ಭಭಾರಭರಣಕ್ಷೇಶಸ್ಯ ಯಸ್ಯಾಃ Sot 
ದಾತುಂ ನಿಷ್ಕತಿಮುನ್ನತೋತಪಿ ತನಯಸ್ತಸ್ಕೈ ಜನನ್ಯೈ ನಮಃ II 


“However great a son may be, he will never be able to repay the debt to 
his beloved mother for bearing him in the womb, undergoing the pains of 
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delivery, and enduring various other sufferings for the sake of the newborn. 
The debt towards one's mother is an endless one." (Sri Sankara followed the 
line the Matrdevobhava) 


A touching incident, about which tradition is unanimous, shows how full 
of the milk of the human-kindness filial affection Sri Sankara was. In open 
defiance of the rules which govern the order of the sanyasin, 51 Sankara 
performed the funeral rites of his mother, and thus incurred the serious 
opposition of his community. 

एक करुणाजनक घठना, जिसके विषय में परम्परा में सब एकमत है, यह दर्शाती है 
कि Mag का हृदय किस प्रकार मानवीय करुणा तथा माता-पिता की भक्ति से भरा हुआ 
था । संन्यास आश्रम की व्यवस्था के नियमों का प्रकट रूप में भङ्ग करके fe जी 
नें अपनी माता की अन्त्येष्टिक्रिया में पूर्ण भाग लिया और इस प्रकार अपने समुदाय के 
विकट विरोध का सामना किया | 

Harken to Brahmasütrabhasyam (1-1-30) of Sri Madhva : - 

ಶಾಸ್ತ್ರಮಂತರ್ಯಾಮೀ | ಸಂವಿಚ್ಛಾಪ್ರಂ ಪರಂ ಪದಮ್‌ ಹಿ ಭಾಗವತೇ | (1.6.17) 
ಅ ನಿ 
“ತತ್ತನ್ನಾಮ್ಲೋಚ್ಯತೇ ವಿಷ್ಣುಃ ಸರ್ವಶಾಸೃತ್ವಹೇತುತಃ | 
ನ ಕ್ವಾಪಿ ಕಿಂಚಿನ್ನಾಮಾಸ್ತಿ ತಮೃತೇ ಪುರುಷೋತ್ತಮಮ್‌ ॥ ಇತಿ ಪಾದ್ದೇ | 
ಅಹಂ ಮನುರಭವಂ ಸೂರ್ಯಶ್ಚ(ಯಂ ಸಂ 4-26-1) ಇತ್ಯಾದಿವತ್‌ II 

The declaration is made only is reference to Sastra (the inner guide, by 

Indra) as by Vamadeva. 


Sastra means is the ruler within, the Lord Visnu. The word 58507815 indeed 
so used in the Bhagavata passage, “The knowledge the Sastra (guide), the 
final abode.” 


The Padmapurana says, “Visnu is declared by all the names of different 
things, for the reason that He rules all. There is no word whatever which 
names a thing without declaring Purusottama (the Lord of Lords). Like the 
declarations of Vamadeva “I was Manu and Surya, etc.,” Indra's speech is to 
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be understood. 
Harken to Nyayamrtam of Sri Vyàsaraju under : - 
(“Ahambrahmasmi” Srutyartha vicarah) 
ಕಿಂ ಚಾಹಂಶಬ್ದೋ ಜೀವಾಂತರ್ಯಾಮಿಣಿ ಮುಖ್ಯಃ | 
ಸರ್ವಾಂತರ್ಯಾಮಿಕೋ ವಿಷ್ಣುಃ AIT NODS ಭಿಧೀಯತೇ। 
ಏಷೋತಹಂ SENN? ಚೇತಿ ನ ತು ಸರ್ವಸ್ಮರೂಪತಃ॥ 
ಇತ್ಯಾದಿ A det, ""ಅಹಂ ಮನುರಭವಂ ಸೂರ್ಯಶ್ಚ''ತ್ಯಂತರ್ಯಾಮಿಣಿ ಅಹಂಶಬ್ದಪ್ರಯೋಗಾಚ್ಚ! 


अर्थात्‌ - यह जो कहा जाता है कि 'अहम्‌' शब्द जीव-व्याप्त अन्तर्यामी का मुख्यरूप 
से बोधक होता है, क्योंकि “अहं मनुरभवं सूर्यच?” (que Fo १।४।१०) इत्यादि स्थलों 
पर “अहम्‌? शब्द अन्तर्यामी के लिए ही प्रयक्त हुआ है । आगम भी कहता है - 


सर्वान्तर्यामिको विष्णुः सर्वनास्नाऽभिधीयते | 
एषोऽहं त्वमसौ चेति न तु सर्वस्वरूपतः ॥| 


अर्थात्‌ - सर्वान्तर्यामी भगवान्‌ विष्णु ही एष, अहम्‌, त्वम्‌, असौ › इत्यादि 
सर्वनाम पदों के द्वारा अभिहित होता है, सर्वस्वरूप होने के कारण नहीं । 


न्यायमृतकार ने कहा - (१) “नेह नानास्ति’? (कठो० ४।११), (ಇ) "ಇತ त्वस्य 
सर्वमात्मैवाभूत्‌ तत्केन कं पश्येत्‌’? (बृह० Fo ४।१।१५), (३) ' यद्वै तन्न पश्यति पश्यन्‌ 
ಈ तन्न पश्यति’? (suo उ० ४।३।२३), (v) “वाचारम्भणं विकारो नामधेयम्‌ ?? (Blo 
६।१।५). (५) “इदं सर्व यदयमात्मा’? (बृह उ० ३।४।६), (६) “तस्मात्‌ परं 
नापरमस्ति किञ्चित्‌’? (eem 312), (७) ' “मायामात्रमिदं सर्वम्‌?’ (मां Flo 2129), 
(८) “' सत्यं ज्ञानमनन्तं ब्रह्म (do Fo 31212), (९) “इन्द्रो मायाभिः पुरुरूप ईयते’? 
(बृह Fo २।५।१५), (१०) “अतोऽन्यदार्तम्‌ " (quo 3o ३।४।२) एवं ऐसे ही कुछ 
पुराण-वचनों की अद्रैत-परता का निराम किया है, उसकी ओर संकेत करके कहा है कि 
एकमेवाद्वितीयम्‌ - इस श्रुति में प्रदर्शित तर्क-पद्धति का सहारा लेकर उन वचनों का भी 
उद्धार किया जा सकता हैं | 
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Neither Tadatymaropa nor Dharmarüpa is possible : — 


In Advaita , adhyasa or erroneous experience is explained in two ways : 
(1) Tadatmyarüpa i.e. , mistaking one entity for another. (2) Dharmarüpa i.e., 
mistaking the attributes of one entity as the attributes of another entity. For 
instance, mistaking the body for self is Tadatmyaropa . Here one entity i.e., 
body is mistaken for another i.e., self. Mistaking the attributes of body such 
as sthülatva, krstva etc., as the attributes of self is Dharmaropa. Here the 
attributes of one are wrongly transferred to another. In the case of the error 
involving Brahman and ajfiana none of the two types are possible. Neither 
ajfiana can be mistaken for Brahman as Ajfianam Brahma nor a ajfianatva the 
attribute of ajfiana can be transferred to Brahman as Brahmani ajfianatvam'. 
Therefore, no ajfianarüpa is possible in respect of Brahman as contended in 
Advaita . The expression ajfioham, I am ignorant, involves sansargaropa . 
This requires the presence of ajfiana somewhere before, and then only its 
wrong association with Brahman can be talked of. In Advaita there is no 
entity other than Brahman which can be a$raya of this ajfiana. Further, ajfiana 
sansargaropa is not possible in Advaita since ೫7811೩ is associated with 
Brahman itself in their opinion . To say that this association itself is erroneous 
is begging the question. Unless the erroneousness of the super -imposition of 
ajfiana is proved the erroneousness of the superimposition of its association 
cannot be proved. And unless that is proved the former cannot be proved . 
Therefore, ೫78118700೩ on Brahman cannot be proved either by way of 
tadatmyaropa, or by way of dharmaropa. 


$ri Madhva recognizes two kinds of reality, independent (svatantra) and 
dependent (paratantra). Sri Visnu is the independent reality. Individual souls 
and the world are dependent realities. $ri Visnu is free from all imperfections. 
He is possessed of infinite, excellent, spiritual qualities. He is not attribute 
less (nirguna). He is free from the attributes of prakrti. This is the import of 
the texts speaking of nirguna Brahman. He has being (sat), consciousness 
(cit), and bliss (ananda). He has six qualities of Lordship, infinite knowledge, 
infinite power, infinite strength, infinite rulership, infinite vigour, and infinite 
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glory. There is no mutual difference among the qualities of Sri Visnu. There 
is non-difference between Sri Visnu and his qualities. There is which 
constitute his his nature. Their identity with him. Their co-inherence in him 
proves They constitute his determinate nature on account of visesas. He is 
the cause of creation, subsistence, dissolution, control, knowledge, nescience, 
bond age, and liberation. He is the efficient cause (nimitta karana) of the 
world. prakrti is the material cause (upadanakarana) of the world. Sri Visnu 
is said to be indescribable because he cannot be completely comprehended. 
The highest and perfect Lord is Visnu. He is called the Absolute (Brahman), 
the Supreme Self (Paramatman), and Bhagavan (Lord). He is the Inner Ruler 
(antaryamin). He is not all. But he is the ruler of all. He is the Supreme 
Person (Purusottama). He is omniscient, omnipotent, perfect, eternal, 
extremely subtle, and immutable. He is the cause of all beings, and dwells in 
them. He impels men in their activities. He is the object of knowledge. He is 
the goal of attainment. He reveals the Vedas which embody eternal truths. He 
has extraordinary and inconceivable powers. He can make the impossible 
possible. He is the controller of all. He is partless. He is devoid of body and 
sense-organs. He is not subject to prakrti. The Supreme Lord is Sri Visnu. He 
is immanent in the souls and the world. He transcends them all. He is both 
immanent and transcendent. He is the abode of contrary qualities. ವಿರುದ್ಧ 
Quor CABS AOA E odor 3१००४०९३२२३ . ಇತಿ ಬ್ರಹ್ಮಸೂತ್ರಭಾಷ್ಯಮ್‌ (1-3-12) 
Prakrti 


Laksmi, the consort of visnu, is eternally blessed and absolutely 
accomplished. She is eternally related to the Visnu. Laksmi and Visnu rejoice 
She eternally contemplates Visnu. in each other. They are eternally united 
with each other. Laksmi is dependent on Visnu. In herself she is not. She is 
intelligent Prakrti. She has an eternal supernatural body. She is immortal. 
Maya is the eternal power or will of Parabrahman, which is his essence. He 
creates all things by the power of his will. Prakrti is the material cause of the 
world. The Visnu moulds various forms out of Prakrti and exhibits himself in 
manifold ways. He enters into Prakrti, and makes himself many. The Lord's 
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will is Prakrti. He 15 the master of the will. His will is variously called Maya, 
Avidya, and Prakrti. He is Purusa. His will is Prakrti. He is the light. He is 
the support. Prakrti and the Lord (paramapurusa) co-exist in time and space. 
Prakrti is eternally liberated. and eternal. Brahman is more subtle than 
Prakrti. Knowledge, She is omnipresent, immutable, bliss, power, and 
authority of Parabrahman are infinitely greater than those of Prakrti. They 
are absolutely perfect in Parabrahman. Prakrti, like Parabrahman, is all- 
pervading in time and space. She is absolutely free from bondage like him. 
Her freedom is dependent on Parabrahman's grace. Prakrti is ruled by the 
Lord who is absolutely free. 


Gunaparipürnatva and Sarvottamatva of Lord Sri Visnu 


Srutis emphatically state that Brahman is gunapürna, and he Gunasaurabha 
sarvottama. Brahman is Sri Visnu. He is Narayana. Among the gods Sri Visnu 
is mentioned as 'top-most and Agni as starting the series' in a Vedic passage. 
The Sruti, Smrti, Yukti and Yogipratyaksa have established the Sarvottamatva 
of Lord Visnu. In view of this, the impression of some that the three deities 
Brahma, Sri Visnu and Siva are equal is not correct. The other gods resort to 
Rudra, Rudra resorts to Brahma and Brahma resorts to Sri Visnu. The qualities 
of Lord Sri Visnu are true and eternal. The Sruti passage ‘Neha nanasti' does 
not deny the truth of these qualities. There is no difference between 
Parabrahman and his qualities. His qualities and attributes are declared to be 
true and eternal in Srutis and smrtis. Therefore, it is not correct to treat them 
as not true. Brahman is bimba for Jivas who are his pratibimbas. Therefore, 
the qualities of bimba are observed in pratibimbas. Vedas, Yajfia, Yoga, 
JAana, Dharma and all our activities have to have Lord Narayana as their 
objective. Narayana should be our goal. Those who desire to elevate 
themselves from routine life to higher life should meditate upon the qualities 
of satya, Sauca,daya etc., qualities of Lord Narayana. The Forms of the Lord 
are innumerable; the qualities of Lord are innumerable. He has no limits of 
space, time or qualities. 
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2) Satyam Jagat Tatwatah 


The Universe i.e., the world created by Supreme Being Sri Visnu, is 
unsublatably real i.e., the world is radically and fundamentally REAaL. And 
therefore, this universe, which the Supreme Being Sti Visnu has created 
is REAL. It is perceived by us in every moment of our life. Some Schools of 
Vedanta (Schools of thought) call it MITHYA i.e., illusory or Sadasad- 
vilakshana i.e., different from reality and also different from unreality. 
All these misconceptions emanate from an incorrect definition of the term 
“SATYA”. According to those schools only the eternal is SATYA. Infact, a 
"SATYA-VASTU'"' is one having existence anytime, anywhere in the time— 
space continuum, i.e., a series of items in which is almost the same as the 
ones next to it (1.e., pravahatah nityattwam). It need not necessarily exist for 
all time. A child born of unlucky parents which dies after a time cannot be 
deemed as ASAT (the non-existent). The child was a reality; its birth was 
a reality and its death is also real. It is in this sense the Universe is also 
REAL. 


Harken to Visnutattvavinirnaya (38) of $ri Madhva : — 


ನಚ ७७४९०३९ ಕಶ್ಚಿದಾಗಮಃ | ಸಂತಿ ಚ ಭೇದೇ ಸರ್ವಾಗಮಾಃ | ತಥಾಹಿ ""ಅತತ್‌ ತ್ವಮ್‌ ಅಸಿ'' ಇತಿ 
ನವಕೃತ್ಟೋಪದೇಶಃ ಸದೃಷ್ಟಾಂತಕಃ | ನ ಚಾಯಂ ಅಭೇದೋಪದೇಶಃ॥ ಅತಿ II 


There is no Sruti passage that teaches Abheda. On the other hand all 
& passages teach Bheda. For instance, “Thou art not that” (the Jiva in not 
Paramatma) is taught nine times with suitable illustrations. Here Abheda is 
not taught. Just as a bird, tied by a string, flying in different directions and 
not finding any resting place returns to the place where it is tied, similarly, all 
these beings have Parabrahman as their source, sustained by the Parabrahman, 
and find their abode in Parabrahman even after liberation. 


Harken to Dvada$astotram (4-3) of $ri Madhva : — 
"“ಬಹುಚಿತ್ರಜಗತ್ಸಹುಧಾ ಕರಣಾತ್‌ ಪರಶಕ್ತಿರನಂತಗುಣಃ ಪರಮ” ॥ ಇತಿ ॥ 


The material universe, according to Sri Madhva, is neither a transformation 
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(parinama) of Brahman nor a production de novo. It is merely an actualisation 
of what is in the womb of matter and souls by the action of Brahman. This 
creation is a reminder, however inadequate, of the Majesty of Parabrahman. 
However vivid and profound a man's religious consciousness may be, he can 
only be conscious of Parabrahman through His manifestations and working 
in the universe. Creation, thus, gives us a glimpse into the majesty of 
Parabrahman : — ""ಭೀಷಾಸ್ಮಾದ್‌ ವಾತಃ ಪವತೇ ಭೀಷೋದೇತಿ ಸೂರ್ಯಃ' ॥ ಇತಿ 
ತೈತ್ತಿರೀಯೋಪನಿಷತ್‌ (2-8). Reason bids us assume a first cause for the universe. 
The first cause is advisedly one. Creative activity presupposes a complete 
fore-knowledge of the effects, accessories, degree of effort and consequences 
of the act and a conscious effort directed towards its achievement. To say, 
then, that Parabrahman 15 all-creator means that He is omniscient (Sarvajna), 
all powerful and Satyakama. Sri Madhva is aware that creation as an event 
occurring at a specific date in the past, at the fiat of the Deity, is open to 
serious difficulties and inconsistencies. The awkward question arises at once, 
— as to what induced the Deity, which had obviously kept in its shell, all the 
time, to suddenly take it into its head to come out and call a Universe into 
being. The objections apply, in the first place, to creation ex nihilo. But no 
Vedantin subscribes to such a view. The hypothesis of creation in time and 
the argument to the existence of Parabrahman from the temporal series are 
definitely abandoned by Madhva. Creation, to Him, is no doubt a real 
process. But it 1s a continuous creation, — a constant dependence of the 
world on the Supreme for all its determinations ""ಕಾಲಕರ್ಮಸ್ವಭಾವಾದಿನಿತ್ಯಮೇ- 
ವೇಶ್ವರೇಚ್ಛಯಾ'' | ಇತಿ ಭಾಗವತತಾತ್ವರ್ಯನಿರ್ಣಯಃ (5-21). Insofar as it is only the 
starting point in the process of eightfold determinations, Madhva would, in a 
sense, endorse the view of Ulirici, that ‘Parabrahman is not first 
Parabrahman and then the Creator'. This would not amount to tying down 
the Deity, as the various attributes are part of His nature (svarüpalaksana) 
and there can be no limitation of His Self, and this creative energy of 
Parabrahman has a dual aspect of $akti and vyakti (latency and patency) to 
be exercised as occasion demands: 
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Harken to Anuvyakyanam (1-2-9) of Sri Madhva : — 


ಅನಿತ್ಯತ್ವಾಶ್‌ ಕ್ರಿಯಾಣಾಂ ತು ಕುತ ಏವ ಸ್ವರೂಪತಾ | 
ಇತಿ ಚೇತ್‌ ಸ ವಿಶೇಷೋಇರಪಿ ಕ್ರಿಯಾಶಕ್ತಾತ್ಸನಾ AC: II 
ಶಕ್ತಿತಾ ವ್ಯಕ್ತಿತಾ ಚೇತಿ ವಿಶೇಷೋತಪಿ ವಿಶೇಷವಾನ್‌ II 


The acceptance of intrinsic ViSesas in Parabrahman's eternal activity as in 
His other attributes of knowledge and power, as identical with His essence 
enables Sri Madhva to account for the well-established periodicity of 
cosmic creation and dissolution without any hitch, by the exercise of His 
eternal will. Their periodicity cannot be smoothly explained (in other 
systems) without admitting natural distinctions in time, based purely on 
Upadhis in terms of time of creation and time of dissolution as suggested by 
the Vaisesikas. Their explanation involves interdependence, as the Upadhis 
cannot operate unless there is a prior time of creation or dissolution, 
independent of them. The Upadhis cannot operate on the distinctions which 
they themselves have brought into being. This difficulty does not exist for 
Sri Madhva who accepts natural distinctions (svabhavikaviSesas) in time 
through Visesas, to regulate periodicity of cosmic creation and dissolution at 
the will of Parabrahman. The eternity of Parabrahman's creative energy 
(kriyasakti) too expresses itself through its own internal Visesas as latent 
(sakta) or patent (vyakta) according to exigencies at His will, which explains 
the smooth periodicity of creation and dissolution. 


Harken to Anuvyakyanam (2-2-14) of $ri Madhva : — 
“SARS ಹರೇಃ” | 
""ವಿಶೇಷಕಾಲ ಏವೈತತ್ಸೃಷ್ಟಾ 003, ಸದಾತನಾ II 
ವಿಶೇಷಾಶ್ಲೈವ ಕಾಲಸ್ಯ ಹರೇರಿಚ್ಛಾವಶಾಃ ಸದಾ । 
ತತ್ಕಾಲಸೃಷ್ಟಿಮೇವಾತೋ ವಾಂಛತೀಶಃ ಸದೈವ ಹಿ। 
ಸ್ಯಾತ್ಕಾಲಃ ಸ SASS ಕಾಲಸ್ಯ ಸ್ವಗತತ್ವತಃ॥'' ಇತಿ ॥1 
Here Sri Jayatirtaru explains in his magnum opus work Sri Nyàyasudha 
as follows: — "“ಅಸ್ಮಾಭಿಃ ಕಾಲೇ ಸ್ವಭಾವತ ಏವ ಭೇದೋತಭ್ಯುಪಗಮೃತೇ | ತಥಾ ಚ, 
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ಕಾಲವಿಶೇಷಸ್ಕೈವ ಸೃಷ್ಟಿಂ ಸಂಹಾರಂಚಪ್ರತಿಕಾ ರಣತ್ವಾಶ್‌ ತದ್ಭಾವಾಭಾವಾಭ್ಯಾಂ ಸತ್ರ ಹೀತರಕಾ ರಣೇಷು 
ಸೃಷ್ಟ್ಯಾದಿಸಮಯನಿಯಮೋ ಯುಜ್ಯತ ಇತಿ ಭಾವಃ il” ಇತಿ II 

Sri Madhva uses the term ‘cause’ in the sense that a world of imperfect 
beings and of ceaseless change is explicable only as being maintained by and 
dependent on Parabrahman, Who is Himself unchanging and perfect in every 
way and Whose constant presence in them, educes the series of forms latent 
in matter and brings the souls nearer to their self-development at every step 
and so brings them into full play and actual manifestation. 


Harken to Brahmasütrabhasyam (2-3-31) of Sri Madhva : — 


""ಬಲಮಾನಂದ ಓಜಶ್ಚಸಹೋ ಜ್ಞಾನಮನಾಕುಲಮ್‌ | 
ಸ್ಮರೂಪಾಣ್ಯೇವ ಜೀವಸ್ಯ ವ್ಯಜ್ಯಂತೇ ಪರಮಾದ್ವ್ದಿಭೋಃ॥'' ಇತಿ I 
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ನ 
ಪ್ರಕೃತಾವನುಪ್ರವಿಶ್ಯ, ತಾಂ ಪರಿಣಾಮ್ಯ ತತ್ಪರಿಣಾಮನಿಯಾಮಕತಯಾ ತತ್ರ Aso 
ಬಹುಧಕರಣಾತ್‌ Il” ಇತಿ ಚ ಬ್ರಹ್ಮಸೂತ್ರಭಾಷ್ಟಮ್‌ (1-4-27) | 

The universe thus depends on Parabrahman as its ground and ratio essendi, 
but not as its cause in the narrow sense of the term : 

Harken to Vamana Puranam quoted by Sri Madhva in his Brahmasütra- 
bhasyam (2-5-2) as follows : — "“ಅಧಿಷ್ಕಾನಮಿತಿ ಪ್ರಾಹುರ್ಮೂಲಾಧಾರಂ ವಿಚಕ್ಷಣಾಃ | 
ಯತ್ತಿ 3e ದೃಶ್ಯತೇ ವಸ್ತು ಸಂಸ್ಥಾನಂ ತದುದೀರಿತಮ್‌ । ಉಭಯಂ ಹರಿರೇವಾಸ್ಯ ಜಗತೋ ಮುನಿ- 
ಪುಂಗವ ॥ ಇತಿ | As this will inevitably lead to the assumption of the co- 
existence of matter and souls with Parabrahman, like Aristotle and the 
Greek philosophers, $rt Madhva looks upon the orderly realm of natural 
process as having neither a beginning nor an end (pravahato anadi). The 
cosmos is as everlasting as the Parabrahman on whom it depends. The 
changing no less than the Unchangeable is an ultimate component of reality 
as a whole - ""ಸ್ವತಂತ್ರಂ ಪರತಂತ್ರಂ ಚ ದ್ವಿವಿಧಂ ತತ್ತ್ವಮಿಷ್ಯತೇ''। ಇತಿ ಶ್ರೀಮದ್ಭಶಾಸ್ತ್ರಮ್‌ | 

Harken to Sri Jayatirtharu : — 


""ನ ಹ್ಯಾಗಮಾಃ ಸಹಸ್ರಮಪಿ ಘಟಂ ಪಟಯಿತುಮೀಷ್ಟೇ.'' (ಭಾಮತೀ) — The same thing 
should be expressed as follows in a charming English : — “4 thousand 
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sacred texts not withstanding their sacredness will never be able to bring 
about a Zoological conversion of sacred cow into a Derby Race Horse”. 


“ಪ್ರಪಂಚೋ ಯದಿ ವಿದ್ಲೇತ'' ಇತ್ಯಾದಿ 233 75० ಜಗತತ್ಯತ್ತವು ಪ್ರತಿಪಾದಿತವು 


ಪ್ರಪಂಚೋ ಯದಿ २८,९३ ನಿವರ್ತೇತ ನ ಸಂಶಯಃ Il 
ಮಾಯಾಮಾತ್ರಮಿದಂ ದ್ವೈತಮದ್ವೈತಂ ಪರಮಾರ್ಥತಃ॥ 
ವಿಕಲ್ಲೋ ವಿನಿವರ್ತೇತ ಕಲಿತೋ ಯದಿ ಕೇನಚಿತ್‌ ॥ 
ಉಪೇಶಾದಯಂ ವಾದೋ ಜ್ಞಾತೇ ದ್ವೈತಂ ನ ವಿದ್ಯತೇ ॥ 
BBS, ಯದಿಶಬ್ಲೌಚ ನಿವರ್ತೇತೇತಿ ಚ ದ್ವಯಮ್‌ ॥ 
DIVA, ಸತ್ಯತಾಮಾಹುಃ ವಿದ್ಯೇತೋತ್ಪತ್ತಿಮೇವ ಚ II 
ವಿದೋತ್ಪತ್ತಾವಿತಿ ಹ್ಯಸ್ಥಾದ್ದಾತೋರುತ್ತತ್ತಿರೇವ & II 
ನಿವೃತ್ತಿವ್ಯಾಪ್ತಿಯುಕ್‌ ಪ್ರಾಯಃ ಪ್ರಪಂಚೋ ಭೇದಪಂಚಕಃ Il 
ಜೀವೇಶ್ದರಭಿದಾ ಚೈವ ಜಡೇಶ್ದರಭಿದಾ ತಥಾ॥ 
ಜೀವಭೇದೋ ಮಿಥಶ್ಲೆವ ಜಡಜೀವಭಿದಾ ತಥಾ Il 
ಮಿಥಶ್ಚ ಜಡಭೇದೇ5ಯಂ ಪ್ರಪಂಚೋ ಭೇದಪಂಚಕಃ॥ 
ಸೋಠಯಂ ಸತ್ಯೋ ಹ್ಯನಾದಿಶ್ಚ ಸಾದಿಶ್ಚೇನ್ನಾಶಮಾಪ್ನುಯಾತ್‌ T 
ದ್ವೈತಂ ನ ADS ಇತಿ ತಸ್ಮಾದಚ್ಛಾನಿನಾಂ ಮತಮ್‌ ॥ 

ಇತಿ ಶ್ರುತೇಃ ಮಿತಂ ತ್ರಾತಂ ಮಾಯಾಖ್ಯಹರಿವಿದ್ಯಯಾ II 
ಉತ್ತಮೋರ5ರ್ಥೋ ಹರಿಸ್ತೆ ಕಸ್ತದನ್ಯನ್ನಧ್ಯಮಾಧಮಮ್‌ I 


“ಪ್ರಂಪಚೋ ಯದಿ ವಿದ್ಯೇತ ನಿವರ್ತೇತ ನ ಸಂಶಯಃ । ಮಾಯಾಮಾತ್ರಮಿದಂ ದ್ವೈತಂಮದ್ವೈತಂ 
ಪರಮಾರ್ಥತಃ | ಎಕಲ್ಲೋ ಕಲ್ಪಿತೋ ಯದಿ ಕೇನಚಿತ್‌ I" ಎಂಬೀ ಶ್ರುತಿವಾಕ್ಯಗಳಲ್ಲಿರುವ ಯದಿಶಬ್ದಗಳು 
ಹಾಗೂ ಎರಡು ಸಲ ಪ್ರಯುಕ್ತವಾದ ನಿವರ್ತೇಶ ಎಂಬೀ "“ಲಿಜಂತ'' ಪದವು ಜಗತ್ತು ಸತ್ಯ ಎಂದೇ 
ಸಾರುತ್ತಿದೆ. ಯಾವಕಾರಣದಿಂದ "ವಿದ್‌' ಧಾತುವಿಗೆ "ಉತ್ಪತ್ಕೌ' ಎಂಬೀ ವ್ಯಾಖ್ಯನವಿದೆಯೋ ಆ 
ಕಾರಣದಿಂದ ಈ ಶ್ರುತಿವಾಕ್ಯದಲ್ಲಿರುವ ವಿದ್ಯೇತ ಎಂಬೀ ಪದವು ಉತ್ಪತ್ರಿಯನ್ನು ಹೇಳುತ್ತಿದೆ. ನಿವೃತ್ತಿಯ 
ಜೊತೆಗೆ ಹೆಚ್ಚಿನ ವ್ಲಾಪಿಯಿರುವುದು 0७०३३ ०७०९ ಆಗಿರುವುದರಿಂದ "ನಿವರ್ತೇತ' ಎಂಬೀ ಪದದ ಜೊತೆ 
ಹೇಳಲಾಗಿರುವ "ವಿದ್ವೇತ' ಎಂಬೀ ಪದವು ಉತತ್ರಿಯನ್ನು ಹೇಳಿತ್ತಿದೆ ಎಂದು ಸಿದ್ಧವಾಗುತ್ತದೆ. ಇಲ್ಲಿ 
ಹೇಳಲಾಗಿರುವ ಪ್ರಪಂಚವೆಂದರೆ, ಐದುರೀತಿಯ ಭೇದವೇ ಆಗಿದೆ. ಜೀವೇಶ್ವರಭೇದ ಹಾಗೂ 
ಜಡೇಶ್ವರಭೇದ, ಜೀವರಲಿ ಪರಸರಬೇದ, ಜಡಜೀವರ ಭೇದ, ಜಡಗಳಲಿ ಪರಸರ ಭೇದ ಎಂಬೀ ಐದು 
ವಿಧವಾದ ಭೇದಗಳು ಸಮೂಹವೇ "ಪ್ರಪಂಚೋ ಯದಿ ವಿದ್ಲೇತ' ಎಂದು ನಿರೂಪಿತವಾದ ಪ್ರಪಂಚ. ಈ 
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ಭೇದಸಮೂಹವು ಸತ್ಯ ಹಾಗೂ ಅನಾದಿಯಾಗಿದೆ. ಒಂದು ವೇಳೆ ಉತ್ತಿ ಉಳ್ಳದ್ದಾದರೆ ನಾಶವನ್ನು 
ಹೊಂದೀತು. ಆದುದರಿಂದ, "ಭೇದವು ಉತ್ಪತ್ರಿಯುಳ್ಳದ್ದು' ಎಂದನ್ನುವುದು ಅಜ್ಞಾನಿಗಳ ಮತವೆನಿಸಿದೆ. 
ಹೀಗೆ ಸಮಾನಾರ್ಥವುಳ್ಳ ಬೇರೊಂದು ಶ್ರುತಿಯ ಬಲದಿಂದಲೂ "ಪ್ರಪಂಚೋ ಯದಿ ವಿದ್ಯೇತ ನಿವರ್ತೇತ 
ನ ಸಂಶಯಃ ಎಂಬಿತ್ಯಾದಿ ಶ್ರುತಿವಾಕ್ಯದಲ್ಲಿ ಹೇಳಲ್ಪಟ್ಟ ಪ್ರಪಂಚ ವೆಂದರೆ ಭೇದಪಂಚಕವೆಂದೂ, ಅದು 
ಅನಾದಿನಿತ್ಯವೆನ್ನುವುದು ಆ ಶ್ರುತಿವಾಕ್ಕದ ಅರ್ಥವೆಂದೂ ಸಿದ್ಧಿಸುತ್ತದೆ. ಮಾಯಾ ಎಂಬೀ ಹೆಸರುಳ್ಳದ್ದು 
ಹರಿಯ ಜ್ಞಾನ. ಅದರಿಂದ ಸಿದ್ಧವಾಗಿದ್ದು ರಕ್ಷಿಸಲ್ಪಡುತ್ತಿರುವುದರಿಂದ ಭೇದವನ್ನು "ಮಾಯಾಮಾತ್ರಂ' 
ಎಂದು ಶ್ರುತಿಯು ವ್ಯವಹರಿಸುತ್ತದೆ. ಹರಿಯೊಬ್ಬನೇ ಉತ್ತಮನು. ಅವನಿಗಿಂತ ಇತರವಾದದ್ದರಲ್ಲಿ ಕೆಲವು 
ಮಧ್ಯಮವಾಗಿದ್ದರೆ ಮತ್ತ ಕೆಲವು ಅಧಮವೆನಿಸಿವೆ. 
Harken to Visnutattvavinirnaya of $ri Madhva : — 


ನ ಚ ಏಕಜೀವಾಜ್ಞಾನಪರಿಕಲ್ಪಿತಂ ಸಮಸ್ತಮಿತ್ಯತ್ರ ಕಿಂಚಿನ್ನಾನಮಸ್ತಿ | ಪ್ರಪಂಚೋ ಯದಿ Ades 
ನಿವರ್ತೇತ ನ ಸಂಶಯಃ | ಮಾಯಾಮಾತ್ರಮಿಂದ ದ್ವೈತಮದ್ವೈತಂ ಪರಮಾರ್ಥತಃ ॥ ಇತ್ಯಸ್ಯಯ ಚ 
ಅಯಮರ್ಥಃ - ಪ್ರಪಂಚಃ ಯದಿ ವಿದ್ಯೇತ MSHS ತರ್ಹಿ ನಿವರ್ತೇತ ನ ಚ ನಿವರ್ತೇತ 


ತಸ್ಮಾದನಾದಿರೇವಾಯಮ್‌ I! ಇತಿ II 


ಪ್ರಕೃಷ್ಟ ಪಂಚವಿಧಃ ಭೇದಃ । ನ ಚ ಅವಿದ್ಯಮಾನೋಠ5ಯಂ ಮಾಯಾಮಾತ್ರತ್ವಾಶ್‌ | ಮಾಯೇತಿ 
ಭಗವತ್ನಜ್ಞಾ ಸೈವ ಮಾನತ್ರಾಣಕರ್ತೀ ಯಸ್ಯ ತನ್ಮಾಯಾಮಾತ್ರಾಮ್‌ | ಉಪಮೇಶ್ಟರೇಣ ಜ್ಞಾತತ್ಥಾತ್‌ 
ರಕ್ಷಿತತ್ವಾಚ್ಚನ ದ್ವೈತಂ ಭ್ರಾಂತಿಕಲ್ಪಿತಮಿತ್ಯರ್ಥಃ | ನಹಿ ಈಶ್ನರಸ್ಯ ಭ್ರಾಂತಿಃ | 


ತರ್ಹಿ ಅದ್ವೆ JE ಸರ್ವಭಾವಾನಾಮಿತಿ ವ್ಯಪದೇಶಃ ಕಥಮಿತ್ಯತಃ ಆಹ ಅದ್ದೆ 3 ಪರಮಾರ್ಥತಃ 
ಇತಿ | ಪರಮಾರ್ಥಾಪೇಕ್ಷಯಾ ಹಿ ७८३, So ಸರ್ವಸ್ಮಾದುತ್ತಮಃ ಅರ್ಥಃ ಸ ಏವ ಏವೇತ್ಯರ್ಥಃ | ಅನ್ಯಥಾ 
ಹಿ ಅದ್ದೆ JE ಸರ್ವಭಾವಾನಾಮಿತಿ ವ್ಯರ್ಥಂ ಸ್ಯಾತ್‌ | ಸರ್ವಭಾವಾನಾಂ ಮಧ್ಯೇ ತಸ್ಯ ಏಕಸ್ಯೆ ವ 
ಅದ್ದೆ ३३३४०३१६ ಸಮಧಿಕರಾಹಿತ್ಯಮೇವ ಉಕ್ತಂ ಸ್ಯಾತ್‌ | ಅನ್ಯೇಷಾಂ ಸರ್ವಭಾವಾನಾಂ ಚ 
ಸಮಾಧಿಕಭಾವಃ । 


ವಿದ್ಯೇತೇತ್ಯಸ್ಯ ಚ ಉತ್ಪತ್ತರ್ಥಾನಂಗೀಕಾರೇ ಯದ್ಯದಸ್ತಿತತ್ತನ್ನಿವರ್ತತೇ ಇತಿ ವ್ಯಾಪ್ಲಭಾವಾತ್‌ ನಿವರ್ತೇತ 
ಇತಿ ನ ಯುಜ್ಯತೇ । 

ಅತಃ ಪ್ರಂಪಚಸ್ಕ ಅನಾದಿನಿತ್ಯತ್ವಪರಮಿದಂ ವಾಕ್ಕಮ್‌ | 

ಅತಃ ಉಪದೇಶಾದಯಂ ವಾದೋತಜ್ಞಾನೇ ದ್ವೈತಂ ನ ವಿದ್ಯತ ಇತ್ಯಾಹ | ಅಜ್ಞಾನ ಏವ ದ್ವೈತಂ ನ 
ವಿದ್ಯತೇ | ಅಜ್ಞಾನಿನಾಂ ಪಕ್ಷ ಏವ ದ್ವೈತಂ ನ ವಿದ್ಯತೇ ಇತ್ಯರ್ಥಃ | ಪುನಃ ಛಾಂದೋಗ್ಯೋಪನಿಷದ್ಭಾಷ್ಕೇ 
(2-21) ಶ್ರೀಮಧ್ವಾಚಾರ್ಯಾ ಏವಂ ಪ್ರಾಹುಃ -""ಅದ್ವೈತಂ ಪರಮಾರ್ಥತಃ ಇತ್ಯತ್ರ ಯದದ್ವೈತಂ 
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ನಮೋಚ್ಯತೇ ತತ್‌ ""ಪರಮಾರ್ಥತಃ' ಭಗವದಪೇಕ್ಚಯೇತೃರ್ಥಃ' ॥ ७३ I 


If the five-fold differences were created, then only, these would have 
perished. But these differences are known and maintained by the Supreme 
Brahman. The Supreme Brahman alone is unparallel. This is the meaning of 
the verse Prapancho yadi vidyeta etc. 


The expression Prapaficha means the five-fold differences. These 
differences are not non-existent, because these are known and maintained by 
the Parabrahman. Maya means Parabrahman's understanding. It is this that 
comprehends and maintains the difference. Therefore, these differences are 
called Mayamatra. Since these fivefold differences are known and maintained 
by the Parabrahman, these are not illusory. There cannot be any illusion on 
the part of the Parabrahman. Then. how is the statement ‘‘Advaitah 
Sarvabhavanam" to be understood? This is explained by ‘‘Advaitam 
Paramarthatah". From the point of view of Supremacy Parabrahman only is 
the Supreme. He alone is the Supreme of all. If this import is not derived, 
then, in the phrase ‘‘Advaitah Sarvabhavanam" the word Advaita alone 
would have been sufficient. ““Sarvabhavanam”’ would be superfluous. When 
it is said that among all he is without a second, it means that there is no other 
that is equal to or superior to him. Only the others will have equals and 
superiors. In the following verse it is said that the difference would have 
been withdrawn if it were projected by the something. This indicates the 
difference is not projected (but real). It is taken as This indicates ‘‘Nivartate 
i.e., withdraws, then, the use of the verbs as “‘Nivarteta” Vidyeta" indicating 
Prasanga i.e., a position or an argument leading or another consequent 
position, and the use of the word Further, If the verb ‘‘Vidyeta” is not taken 
in the sense "were created' (but if it is taken in the sense of existed ) then the 
use of the verb Nivarteta would be unsuitable, since there is no vyapti 
relation i.e., concomitance between existence and withdrawal. Therefore this 
statement i.e., ‘‘Prapancho Yadi Vidyeta" conveys the fact that the world 
beginningless and real. One understands (the reality of the world and the 
Supremacy of Parabrahman) only from the instructions of a right teacher. It 
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is only the ignorant who say that there is no difference.. 
Harken to Chandogyopanisadbhasyam (2-21) of Sri Madhva : — 


ನ ಚ ಕದಾಚಿತ್‌ ಕಸ್ಯಾಪಿ ನಾಸೀದಸ್ತಿ ಭವಿಷ್ಯತೀತಿ ಬುದ್ಧ sone ವ್ಯಾವಹಾರಿಕಸತ್ಯಮಿತ್ಯತ್ರಾಸ್ಮಾಕಂ 
ವಿರೋಧಃ | ತದ್ಭಾವೇ ಚ ನ ಶೂನ್ಯಾದ್ವಿಶೇಷಃ ಸತ್ಯಮೇನಮನುವಿಶ್ಟೇ ಮದಂತಿ ಇತ್ಯಾದಿಶ್ರುತೇಶ್ವಸತ್ಕ್ಯೋ 
ಭೇದಃ. 


ಪ್ರಪಂಚೋ ಯದಿ २८९३ ನಿವರ್ತೇತ ನ ಸಂಶಯಃ | 

ಮಾಯಾಮಾತ್ರಮಿದಂ ದ್ವೈತಮದ್ವೈತಂ ಪರಮಾರ್ಥ ತಃ Il 

ವಿಕಲ್ಲೋ ವಿನಿವರ್ತೇತ ಕಲ್ಲಿತೋ ಯದಿ ಕೇನಚಿತ್‌ I 

ಉಪದೇಶಾದಯಂ ವಾದೋತಜ್ಞಾತೇ ದ್ವೈತಂ ನ ವಿದ್ಯತೇ ॥ ಅತ್ಯಾದಿಶ್ರುತೇಶ್ವ।॥ 


ಪ್ರಂಪಚೋ ಭೇದಃ ಯದಿ ವಿದ್ಯೇತ ಭವೇತ ಉತ್ಪದ್ಯೇತ ತರ್ಹಿ ನಿವರ್ತೇತ | ಅತೋ ನ 
ಜೀವೇಶ್ವರಾದಿಭೇದ ಉತ್ಪದ್ಯತೇ ಕಿಂತು ನಿತ್ಯ ಏವ । ಅತೋ ಮಾಯಯಾ ಭಗವತ್‌ ಪ್ರಜ್ಞಾನೇನ ಮಾತಂ 
ರತಂ ಚ ಮಾತ್ರಮ್‌ | ಭಗವಾಂಜಾನಾತಿ ರಮತೇ ಚಾಸ್ಕಿನ್‌ ಭೇದ ಇತಿ | ತಚ್ಚ ಭಗವದ್ರೂಪಮದ್ವೈತಮ್‌ 
| ಪರಮಾರ್ಥೋ ಭಗವಾಂಸ್ತದ್ರೂಪೇಣಾದ್ವೆ ತಮ್‌ 1 ಯದದ್ವೈತಂ ನಾಮೋಚ್ಯತೇ ತತ್ತರಮಾರ್ಥ- 
ಭಗವದಪೇಕ್ಟ್ಚಯೇತ್ಕರ್ಥಃ | ಸಗತಭೇದೋ ಭಗವತಿ ನಾಸ್ತೀತ್ಯುಕ್ತಮ್‌ | ನ ಚ ಕಲ್ಪನಾಮಾತ್ರೋ ಭೇದಃ | 
ಯದಿ ಕೇನಚಿತ್‌ ಕಲಿತೋ ವಿಕಲ್ಪಸ್ತಥಾಪಿ ನಿವರ್ತೇತ | ತಸ್ಮಾದುಪದೇಶಾದಯಮೇವ ವಾದಃ । ಕೇನಾಪಿ 
ತತ್ನನಾದಂ ವಿನಾ$ವಿಜ್ಞಾತತ್ನಾದಜ್ಞಾತೋ ಭಗವಾಂಸ್ತದ್ದತೋ ಭೇದೋ ನ ವಿದ್ಯತೇ ಇತಿ | 


ಜೀವೇಶ್ವರಗತೋ ಜೀವೇಷ್ಠಥ ಜೀವಜಡಾತ್ಮನೋಃ | 
ಜಡೇಶಯೋರ್ಜಡೇಷ್ಟೇವಂ ಪಂಚಭೇದಃ ಪ್ರಪಂಚಕಃ II 
ಪಕೃಷ್ಠದೋಕ್ಷಹೇತುತ್ತಾತ್‌ ತಜ್‌ಜ್ಞಾನಂ ಪ್ರೇತಿ ಕಥ್ಯತೇ | 
ಪ್ರಕೃಷ್ಣಹಂಚಕತ್ನಾದ್ವಾಪ್ರಪಂಚೋತ ಯಂ ಪ್ರಕೀರ್ತಿತಃ ॥ 
ಯದ್ಯಯಂ ಸಾದಿರೇವ ಸ್ಯಾನ್ನಿವರ್ತೇತ ಕದಾಚನ | 

ನ ನಿವರ್ತತೇ ಯತಸ್ತೇನ ನಾಯಂ ಸಾದಿರ್ಭವೇತ್‌ ಕ್ವಚಿತ್‌ ॥ 
ಮಾಯೇತಿ ವಿಷ್ಣುವಿಜ್ಞಾನಂ ತನ್ಥಿತತ್ವಾಚ್ಚನ ಕೃಚಿತ್‌ | 
ಭ್ರಾಂತತ್ವಮಸ್ಯ ००९३२९६ ಭ್ರಾಂತಿಃ ಕದಾಚನ II 
ರಮತೇ ಚಾತ್ರ ಯದ್ದಿಷ್ಟುರ್ನ ಹಿ ಭ್ರಾಂತೌ ०००९०81 | 
ಪರಮಾರ್ಥೇ ಹರೌ ನೈವ ಭೇದೋಶಸ್ತಿ ಜಡಜೀವವತ್‌ ॥ 
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ಯದ್ಯಯಂ ಕಲಿತೋ ಭೇದಃ SON gm ನಿವರ್ತತೇ। 
ತಸ್ಮಾದ್ಧೂತಭವಿಷ್ಯಾಖ್ಯಭವದಾಖ್ಯಪರಾಭಿಧಾಃ T 


ತದನ್ಯೇ ಚೈಕ ಏವಾಸ್ಸಿನ್ನೋಂಕಾರಾಖ್ಯೇ ಜನಾರ್ದನೇ। 
ಅಜ್ಞಾತನಾಮಕೇ SA ಭೇದೋಶಸ್ತಿ ಕಥಂಚನ ॥ ಇತಿ ಬ್ರಹ್ಮತರ್ಕೇ T 


ವಿದಿಃ ಕಾದಾಚಿತೃಸ್ಸ್ಗರೂಪಲಾಭ ಇತಿ ಚ ಧಾತುಃ | ಭಿದ್ಯೇತೇತಿವದ್ದಿದ್ಯೇತೇತಿಶಬ್ದಃ | ಪರಮಾರ್ಥತ 
ಇತಿ ವಿಶ್ವತಶ್ಥಕ್ಕುರಿತಿವತ್‌ ಸಪ್ತಮ್ಮರ್ಥೇ | ಪರಮಾರ್ಥೇ ದ್ವೈತಭಾವ ಏವೇತ್ಯರ್ಥಃ ಪರಮಾರ್ಥಃ 
ಪರಮಾತ್ಮಾಂದ್ವೆ ge ಇತಿ ಪ್ರಥಮಾರ್ಥೋ ವಾ | ನ ಹಿ ವಿದ್ಯಮಾನಂ ನಿವರ್ತತ ಇತಿ ನಿಯಮಃ | 
ಉತ್ಪದ್ಯಮಾನಂ ಹಿ ಪ್ರಾಯೋ ನಿವರ್ತತೇ | ಜೀವೇಶ್ದರಪ್ರಕೃತ್ಯಾದಿತಂ ಬಹುಲಂ ಹಿ ವಿದ್ಯಮಾನಂ ನ 
ನಿವರ್ತತೇ | ನ ಚ ಕಲಿತೋ ವಿಕಲ್ಪ ಇತಿ ಪಕ್ಷೇ ಕಲಿತೋ ಯದೀತಿ ಯದಿಶಬ್ಲೋ ಯುಜ್ಯತೇ | ನ ಚ 
ನಿವರ್ತೇತ ನ ಸಂಶಯಃ ವಿಕಲ್ಲೋ ವಿನಿವರ್ತೇತ ಕಲ್ಪಿತೋ ಯದಿ ಇತ್ಯಾದಿನಾರನಿಷ್ಟಾಪಾದನರೂಪಃ 
ಶಬ್ದೋ ಯುಜ್ಯತೇ । ಕಲ್ಪಿತತ್ಬಂ ಚೇಚ್ಛುತೇರಭಿಪ್ರಾಯಃ ಅವಿದ್ಯಮಾನೋಠ5 ಯಂ ಪ್ರಪಂಚೋ ನಿವರ್ತತೇ 
ಕಲ್ಪಿತೋ ವಿಕಲ್ಬೋ ವಿನಿವರ್ತತ ಇತ್ಯೇವ ಶಬ್ದಃ ಸ್ಯಾತ್‌ | ನತು ನಿವರ್ತೇತೇತಿ | ಅತಃ ಸತ್ಯತಾವಿಷಯಮಿದಂ 
ವಾಕ್ಯಮ್‌ | 

ಅಸತ್ಯಮಪ್ರತಿಷ್ಠಂ ತೇ ಜಗದಾಹುರನೀಶ್ದರಮ್‌ | 


७ 


ಏತಾಂ ದೃಷ್ಟಿಮವಷ್ಟಭ್ಛ ನಷ್ಟಾಶ್ಮಾನೋ5 ಲ್ಲಬುದ್ದಯಃ ॥ ಅತಿ ನಿಂದನಾಚ್ಚ || 


ವಿದ್ಯಾತ್ಮನಿ ಭಿದಾಬೋಧಃ wap ಯದಾ ಪಶ್ಯತ್ಯನ್ಯಮೀಶಮಸ್ಯ ಇತ್ಯಾದಿಭೇದಜ್ಞಾನಸ್ಕ 
ಪ್ರಶಂಸನಾಚ್ಛ್ಚ। ಅತೋತಸನಾನ್ಸಿತತ್ವಾಚ್ಚಾಸ್ಟೀತಿ ಭಗವಾನ್ನಾಮೈವೈತತ್‌ ॥ 211 

Prapaficah difference, 011008. Yadi, if. Vidyeta, was produced, is created, 
comes into existence at a certain time. Nivarteta, would cease to exist, will 
come to an end. Na, not. sam$ayah, doubtedly. Maya, by the wisdom of the 
Lord. Matram, cognised and delighted in i.e., the Bheda; which the Lord by 
His wisdom takes delight in and recognises as such. Even to His conscious- 
ness there is bheda. If there was no bheda, how could the Lord have sported 
with Brahma, & c. Idam this. Dvaitam, difference, duality Advaitam, the 
Lord called the “One wihout a second" the peerless, Paramarthatah, is the 
Highest Entity or End. 


Note. — If the difference was brought into existence (and is not eternal) in 
the nature of things) then it would certainly cease to exist at some time or 
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other. The duality 15, however, a reality, in which the Lord by his power and 
wisdom takes delight and cognises it as such. He alone is Differenceless 
Simple Element (Advaita), He is the only Supreme object. 


Vikalpah, false notion that the Lord is not Advaita but has differences in 
Him. Vinivarteta, would cease to exist. Kalpitah, created, imagined. Yadi, if. 
Kenachit, by some one. Upadesat, by instruction. Ayam, this Vadah, saying. 
17810, being known. Sri Madhva reads it Ajiiate — in the unknown. The Lord 
is called the Unknwon, because the ignorant do not know Him. Dvaitam, the 
duality. Na, not. Vidyate, exists. 


Note: - If, however, any one has imagined that the form of the Lord is not 
a simple substance (but has differences in it), then that wrong notion of his 
will be removed by right instruction. This is the truth, [that when knowledge 
arises, the false notion (that Lord has differences in Him), ceases to exist, or] 
in the Unknown Lord there is no plurality : He is homogeneous. 


$ri Madhva says : - The word Prapancha means bheda or plurality (or 
difference). The word vidyeta means bhaveta, ntpadyeta, "if it were brought 


into existence," ''1 it were produced." 


Then it would cease to exist also at some time or other (but as plurality 
does not cease, it follows that) the difference between the Jiva and the Lord, 
etc., is not created, but on the other hand it is eternal. 


The word Maya means the knowledge or the consciousness of the Lord. 
The word matra means that which is cognised (matam) and delighted in 
(ratam) by the Lord. The whole word mayam-matram thus means the 
plurality is a thing cognised by and delighted in by the Divine conscious- 
ness. The Lord knows it and delights in it. 


The words advaitam paramarthatah mean that the Lord alone in His 
Form or Body is the real advaita (or Undifferentiated; homogeneous; free 
from plurality.) The Paramartha denotes the Lord. The Lord, through His 
Form , is alone Advaita — the Undifferentiated, homogeneous substance. 
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Therefore, what is called Advaita refers to this Lord, the paramartha. That 
is to say, there are even no inherent differences in the Lord (as it is in a tree, 
for example, that has leaves, branches, flowers, fruits, etc., different from 
each other, though forming one Unity. The body of the Lord is a homogeneous 
unity; unlike any other organised body.) 


To this the Commentator says one has ever experienced it is a theory 
based upon instruction only. Monism, But the instruction itself is based 
upon the wrong interpretation of the Sruti text. The proper reading is “Ajñāte 
dvaitain na vidyate," “In the Unknown there is no plurality." Therefore from 
the teaching ( Upadesat) of the $ruti this is the theory which is established 
— AJjfiate dvaitain na vidyate — since no one can know the Lord without His 
Grace, the Lord is called the Unknown. In that Unknown there is no plurality. 
He is a simple, undifferentiated, homogeneous substance. 


(The Commentator now quotes an authority in support of his explanation 
:) says the Brahmatarka difference (bheda) is of five kinds. First, between the 
Jivas and the Lord; second, between the Jivas inter se ; third, between the 
Jivas and the insentient objects ; fourth, between the Lord and the insentient 
objects ; fifth, between insentient objects inter se. As the difference is of five 
sorts, it is called Prapaficha. (Thus Prapaficha has come to mean plurality or 
that is five-fold) (The word Paficha would have also denoted plurality : 
derived from the substantive paficham five, and the affix ಡ Da, with the 
force of jatiyar). The force of the word pra in Prapaficha is to denote 
excellence. The knowledge of this five-fold nature of all plurality or bheda is 
best means of getting release, hence this knowledge is called pra or excellent. 


Thus Prapaficha means the Excellent — Release-Giving knowledge of 
the five-fold difference. Or Prapaficha is so-called because it is the most 
excellent pentad, - a pentad the knowledge of which gives Mukti). “If this 
plurality had a beginning, it would certainly come to an end at some titne. 
But as it does not come to an end, therefore it never had any beginning " — 
The line maya matram far from supporting the advaita view, is an authority 
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in favour ofthe Dvaita view : - The word Maya means the object of knowledge 
or consciousness of Visnu." 


The plurality is an object of Divine knowledge. He the Lord cognises it. 
But cannot the Lord cognise an unreality. The answer to that is : - plurality is 
not only a maya an object of Divine knowledge, but it is Matram also. 


"Since it is measured or cognised by the Lord, it can never be an illusion, 
for no illusion can exist in the Lord, more so, because the Lord delights 
in this plurality and Visnu would never take delight in Inere illusion. But in 
the case of Hari called the Paramartha there exist no differentiation, as ill the 
ease of sentient or insentient, beings." 


“If you say the plurality is merely an imagination," we ask why does it 
not come to an end? (For all imagined things — like dream, &c., come to an 
end sometime or other), 


(But says an objector. The Mandukya Upanisad starts with a declaration 
of monism — “the past, Present, Future, Yea all that is beyond the three- 
fold time is OM." This shows that there is a Unity called OM, which is 
everything, and that there is no such thing as plurality. Therefore these 
verses at the end must also be so construted (in an advaita sense) as to be 
consistent with the initial statement. To this the Brahma Tarka says you have 
misunderstood the initial statement. It does not mean all objects — whether 
in the past, present or the future are OM." 


“But all times whether Past, Present or Future or beyond these exist 
simultaneously in the Lord Janardana Omkara. (To Him there is no such 
thing as Time)." ( The line Ajfiate dvaitam na vidyate means):- In the Lord 
called Ajfiata there is no differences or plurality. He is a homogeneous 
substance. (The word vidyate has been explained as produced, 'created.' The 
Commentator now shows why he has so explained this verb). The word 
vidyate is derived from the Vidj “to accidently manifest,” “to take form by 
chance,” “to happen." But in the ordinary Dhatupatha no such meaning is 
given to Vid: where do you get this meaning ? To this the Commentator 
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answers Vidyate has this meaning just as bhidyate means destroyed, though 
in the Dhatupatha the bhid means “to split up,” only. 


Harken to Mandukapanisadbhasyam of Sri Madhva : — 
ಉಪ - ದ್ವೈತಸ್ಯಾಗ್ರಹಣಂ ತುಲ್ಕಮುಭಯೋಃ ಪ್ರಾಜ್ಯತುರ್ಯಯೋಃ 
ಬೀಜನಿದ್ರಾಯುತಃ ಪ್ರಾಜ್ಞಸರ್ವದರ್ಶನಮ್‌ ॥ 5 ॥ 
ಭಾ - ನಿದ್ರಾಯುತಾಸ್ತು ವಿಶ್ವಾದ್ಯಾಸ್ತದಧೀನಾ ಯತೋಹಿಸಾ। 
ಯಥಾ ಭೃತ್ಯಯುತಃ ಸ್ವಾಮೀ ನ ಹ್ಯಜ್ಞಾನಂ ಪರಮಾತ್ಮನಃ ॥ ಇತಿ ಚ। 
ಅಭೇದಮಪಿ SON ಬಹುರೂಪಂ ವಿಶೇಷತಃ | 
ಕರೋತಿ ನ ಕರೋತೀತಿ ವ್ಯವಹಾರ್ಯಂ ಸ್ಪಶಕ್ತಿತಃ ॥ ಇತಿ ಚ। 
ನ ಸಂವೇದಯತೀತೃಸ್ಟೀಕರೇ | ತುರ್ಯಂ ತತ್ಪರ್ವದೃಕ್‌ ಸದಾ ದೈತಸ್ಯಾಗ್ರಹಣಂ ತುಲ್ಕಮುಭಯೋಃ 
ಪ್ರಾಜ್ಞತಜುರ್ಯಯೋಃ ಇತಿ ಚ ವಿರುದ್ಧಮ್‌ | ದ್ವೈತಗ್ರಹಣಾಕಾರಣತ್ಸಂ ತುಲ್ಕಮಿತ್ಯರ್ಥಃ | 
ದ್ವೈತಂ ನ ಗ್ರಾಹಯೇತ್‌ ತುರ್ಯೋ ನ ಚ ಪ್ರಾಜ್ಞಃ ಕಥಂಚನ | 
ದ್ವೈತಗ್ರಹಣಬೀಜಂತತು ನಿದ್ರಾ ಪ್ರಾಜ್ಞಂ ಸಮಾಶ್ರಿತಾ ॥ QS ಪ್ರಕಟಶ್ರುತಿಃ I 


ಜ್‌ _ >= ಹಾ.ಜಸ ಸಹ 
ಉಪ - ಸ್ವಪ್ನನಿದ್ರಾಯುತಾವಾದ್ಯೌ ಪ್ರಾಜ್ಞಸ್ತ್ಯಸಸ್ನನಿದ್ರಯಾ। 
>= m o 
ನ ನಿದ್ರಾಂ ನೈವ ಚ Ao ತುರ್ಯೇ ಪಶ್ಯಂತಿ ನಿಶ್ಲಿತಾಃ ॥1 6 Il 


ಉಪ- ಅನೃಥಾಗೃಹ್ಯತಃ ಸ್ವಪ್ನೋ ನಿದ್ರಾ ತತ್ತೃಮಜಾನತಃ। 
ವಿಷರ್ಯಾಸೇ ತಯೋಃ ಕ್ಷೀಣೇ ತುರೀಯಂ ಪದಮಶ್ನುತೇ ॥ 7 ॥ 


ಭಾ - ವಿಪರೀತಜ್ಞಾನಾದಪಿ ವಿಪರೀತಜ್ಞಾನಾಂತರಂ ಜಾಯತೇ। 


ಉಪ- ಅನಾದಿಮಾಯಯಾ ಸುಪ್ತೋ ಯದಾ ಜೀವಃ ಪ್ರಬುದ್ಧತೇ। 
ಅಜಮನಿದ್ರಮಸ್ವಪ್ಪದ್ಹೈತಂ ಬುದ್ಧ್ಯತೇ ತದಾ ॥ 8 Il 


ಭಾ - ಅನಾದಿಮಾಯಯಾ ವಿಷ್ನೋರಿಚ್ಛಯಾ ಸ್ವಾಪಿತೋ ಯದಾ। 
ತಯಾ ಪ್ರಬೋಧಮಾಯಾತಿ ತದಾ ವಿಷ್ಣುಂ ಪ್ರಪಶ್ಯತಿ ॥ ಇತಿ ಪ್ರಕಾಶಿಕಾಯಾಮ್‌ Il 


ಅನಾದಿಮಾಯಯಾ ಸುಪ್ತೋ ಜೀವಃ ಇತ್ಯಸ್ಯಾರ್ಥವರ್ಣನಮ್‌ 


ಉಪ - ಪ್ರಪಂಚೋ ಯದಿ ವಿದ್ಯೇತ ನಿವರ್ತೇತ ನ ಸಂಶಯಃ | 
ಮಾಯಾಮಾತ್ರಮಿದಂ ದ್ವೈತಮದ್ವೈತಂ ಪರಮಾರ್ಥತಃ॥ 1 II 
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ಭಾ.- ತನ್ವಾ Ae AWB! ಪ್ರಪಂಚೋಶಸ್ಕ ಶರೀರಿಣಃ 
ವಸ್ತುತೋತಸೌ ನ ಚೈವಾಸ್ತಿ ಪರಮಸ್ಯ ವಶೇ ಯತಃ॥ 
ತನ್ಹಾದಿಕಸ್ತಥಾರ ಪ್ಯೇಷ ಹ್ಯಭಿಮಾನಾತ್‌ ಪ್ರದೃಶ್ಯತೇ I 
ಅತಃ ಸ ADS ಇತಿ ಹೃಂಗೀಕಾರೋ ಭವೇದ್ಯದಿ Il 
ತಥಾಪಿ ಭಗವಜ್‌ಜ್ಞಾನಾತ್‌ ಸ ನಿವರ್ತೇದಸಂಶಯಮ್‌ ॥ ಇತಿ ಬ್ರಹ್ಮತರ್ಕೇ | 
ಅದ್ಹೈತಮನನ್ಯಥಾ ಜ್ಞಾತಮ್‌ | ಪರಬ್ರಹ್ಮಾದಿವಸ್ತು ತತ್‌ | ದ್ವೈತಂ ದ್ವಿಧಾ ಜ್ಞಾತಮನ್ಯಥಾಜ್ಞಾತ- 
ಮಚ್ಚೈಃ । ಪರಮಾರ್ಥತಃ ಪರಮೇಶ್ಚರಾತ್‌ | ತಸ್ಕೈವ ಮಾಯಾಮಾತ್ರಂ ತದಿಚ್ಚಯಾ ನಿರ್ಮಿತಮ್‌ | 
ತದನೃಥಾಜ್ಞಾನಂ ತಸ್ಮಾತ್‌ ತದಿಚ್ಚಯೈವ ನಿವರ್ತತೇ। 
ss » ಫ್‌ 
ಪರೇಣ ಬ್ರಹ್ಮಣಾ ಯತ್ತು ದ್ವಿಧಾ ನ ಜ್ಞಾತಮಂಜಸಾ | 
SAG So ಪರಂ ಬ್ರಹ್ಮ ತದೇವ ಜ್ಞಾತಮನ್ಯಥಾ Il 
ಜೀವೇನ ದ್ವೈತಮುದ್ದಿಷ್ಠಂ ಮಿಥ್ಯಾಜ್ಞಾನಂ ತದೇವ ಚ। 
ಪರಮಾರ್ಥಾತ್‌ ಪರಾದ್‌ ವಿಷ್ಣೋರ್ಜಾತಮಿಚ್ಚಾವಶಾದನು I 
ಮಾಯೇತೀಚ್ಛಾ ಸಮುದ್ದಿಷ್ಟಾಮಾಯಾಮಾತ್ರಂ ತದುದ್ದವಮ್‌ | 
ಉತ್ತಮತ್ವಾತ್‌ ಪರಾರ್ಥೋಂಸ್‌ೌ ಭಗವಾನ್‌ ವಿಷ್ಣುರವ್ಯಯ ॥ ಇತಿ ಚ। 
ಉಪ. - ವಿಕಲ್ವೋ ವಿನಿವರ್ತೇತ ಕಲಿತೋ ಯದಿ ಕೇನಚಿತ್‌ | 
ಉಪದೇಶಾದಯಂ ವಾದೋ ಜ್ಞಾತೇ ದ್ವೈತಂ ನ ವಿದ್ಯತೇ॥ 


ವಿಕಲ್ಲೋ ವಿನಿವರ್ತೇತ ಇತಿ ಶ್ರುತ್ಯರ್ಥಕಥನಮ್‌ 


ಭಾ - ಅನನ್ಯಥಾ ಇತಮವಗತಮದ್ದೆ so | ದೆ ತೆಂ ವಸ್ತುಸಧೂಪಾಪೇಕ್ಷಯಾ ದ್ವಿಧಾ ಹ್ಯನ್ಯಥಾ 
ಜ್ಞಾತಮಿತ್ಯರ್ಥಃ | ಅತೋ ATO; ಶರೀರಾದಿಸಂಬಂಧಃ ಕೇನಚಿದ್‌ಜ್ಞಾನಾದಿನಾ ಕಾರಣೇನ 
ಕಲ್ಲಿತೋತಪುಪದೇಶಾನ್ನಿವರ್ತತೇ | ಅಯಂ ಸತಾಂ ವಾದಃ | ಜ್ಞಾತೇ ಸತಿ ಬ್ರಹ್ಮಣಿ ದ್ವೈತಮನ್ಯಥಾಜ್ಞಾನಂ 

eJ न्‌ Eo & ವಲ 3 Eg 
ನಿವರ್ತತೇ ಇತಿ | 


ವಿಕಲ್ಲೋ ದೇಹಬಂಧಾದಿಃ ಕೇನಚಿತ್‌ ಕಾರಣೇನ D I 
ಕಲಿತೋ ವಿನಿವರ್ತೇತ ಗುರುವಾಕ್ಯಾದಸಂಶಯಃ ॥ 

ಏಷ ಏವ ಸತಾಂ ವಾದೋ ಜ್ಞಾತೇ ಬ್ರಹ್ಮಣಿ ತತ್ತ್ವತಃ । 
ನಿವರ್ತತೇ ನ್ಯಥಾಜ್ಞಾನಂ ತತ ಆನಂದಮೇತ್ಯಸೌ ॥ ಇತಿ ಚ। 
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Interpretation of the Sruti ‘Prapafico yadi vidyeta’ etc. 


The Sruti "8/2/8700 yadi vidyeta’ etc. occurs in Màndükya Upanisad. 
This Sruti is interpreted by Advaitins as supporting jaganmithyatva and 
Advaita. But from its context it is clear that this Sruti discusses the five-fold 
difference and sarvottamatva nature of Parabrahman. Therefore, Tatvavadins 
has especially selected this Sruti, critically examined the Advaita interpre- 
tation, and gives its correct import. According to Advaita interpre-tation, this 
Sruti means "If the world as such existed, then, undoubtedly, it would have 
been withdrawn; but it is all an illusion, Advaita is the only reality. According 
to Advaita neither the existence of the world 15 true, nor its withdrawal. This 
logic of Advaita is not only untenable but it recoils on him only. The logic 
that if something existed the, it would be withdrawn is untenable. There is no 
vyapti relation between existence and withdrawal. On the contrary brahman 
exists but it is not withdrawn (not sublated) even according to Advaita. If 
Advaitin's logic is accepted, then, his brahman also will have to be sublated 
and will become an illusion. 


To understand the correct import of this Sruti one has to understand its 
context. In the previous verse 'Anadimayaya supto’ etc., the sleep i.e. 
ignorance, and the awakening e knowledge are mentioned and the difference 
between jiva and jada, jiva and jiva etc. are implied, It is this five fold bheda 
of difference that is referred to by the word prapaíica in this Sruti. The 
meaning paficavidha or five fold is sanctioned to the word pafica by Panini. 
Pra means prakrsta or meant for higher knowledge. Thus prapafica means the 
five fold difference the knowledge of which leads to liberation. ‘ Yadi vidyeta’ 
means, if they were created (if bhedas were not beginingless but were only 
created), then, these would have perished (nivarteta). Since these five fold 
differences are not created but are beginningless these will not perish. That 
is to say the five-fold differences are eternal. These are mayamatra that 
differences are known and guarded. Therefore, these differences to say these 
five-fold eternally persist and never perish. The mention of Advaita with 
reference to Parabrahman is intended to bring out his sarvottamatva nature. 
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The expression i.e. Advaita means that there is nothing else that is either 
equal or superior to Parabrahman. It does not mean that there is nothing else 
or all other things are illusion. It only means nothing else that is equal or 
superior to him exists. In the light ofthe above explanation the correct import 
of the verse ‘prapafica yadi vidyeta’ etc. is ‘If the five-fold difference among 
jiva, jada etc. were caused, then, they would have been withdrawn (or would 
have ceased to exist some day) but these do not perish and hence are not 
caused. They are known to Parabrahman and are guarded by him. He is the 
only supreme being. There is nothing equal or superior to him.’ This is the 
correct import of the verse which suits the context well. Neither the 
jaganmithyatva nor the Atmaikya relevant to the context.The expression 
mayamatra apart from meaning ‘known to Parabrahman and guarded by 
Parabrahman’ alsa means ‘not illusory in the least.’ ‘Dvaitam mayamatram’ 
means the five-fold differences mentioned in the first half of the verse are not 
at all illusory, The expression ‘mayamatram’ consists of ‘maya and amatram.’ 
Unless such an interpretation is accepted the statements in the first and 
second half of this verse would contradict each other. 


Interpretation of the Sruti ‘vikalpo vinivarteta’ etc. 


The next verse of Mandükya ‘vikalpo vinivarteta’ etc. is interpreted by 
Advaitins as ‘The distinction as teacher, taught and teaching is merely an 
illusory distinction. It is meant only as an arrangement tor teaching 
programme. Once, the truth is understood no distinction remains.’ This 
interpretation of Advaita is also not correct. On the contrary this verse 
criticises the idea of distinction being illusory more emphatically. Its correct 
import is ‘vikalpa or distinction would have been withdrawn (sublated) if it 
were illusorily caused by someone. It is not illusory. This fact will be known 
through a proper teacher. It is only the ignorant who will deny the distin- 
ction.’ Further, this Sruti also informs that the criticism of bheda as whether 
it is bhinna, abhinna of bhinnabhinna is as much applicable to vyavaharika 
bheda or Advaita as to that of real bheda. Therefore, the critic has to return 
to accept the real bheda, being unsuccessful in his criticism. 
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Harken to the Mayavada of Sri Sankara :-- 


According to the Mayavada, this universe of names and forms, embracing 
the stars, sun, moon, planets, the earth, its oceans and mountains, its fauna 
and flora, our bodies, senses, minds, etc., etc., has only a temporary 
phenomenal reality. The universe is composed oftwo categories, of existence, 
the conscious and unconscious existence, the chit and the achit. All inanimate 
objects and the material covering of all animate objects, fall under the head 
of achit. The chit is pure consciousness, whether found in the devas, men, 
animals, or fleas and ants. Brahman is the one Absolute Reality, Eternal, 
Unchanging, and Unconditioned. The phenomenal world has Brahman as 
efficient and material cause. The world is superimposed on Brahman by the 
force of Avidya, as the snake is superimposed on the rope by the belated 
traveller. All the plurality of intelligences are in reality one and identical with 
Brahman. Nought but Brahman truly exists, one only without a second. AII 
the rest are only appearances and the world is bound to disappear as soon as 
true knowledge of the Reality dawns. The world may be likened to a dream, 
which is true while it lasts but vanishes into nothingness as soon as the the 
sleeper awakens. This, in a nutshell, is Mayavada. “Sri Madhva is opposed 
to this view of the world. It is not Maya or unreal but it is satya or real.” 


Harken to Sri Sankara's Brahmasitrabhasyam (2-1-16) : — 

ಯಥಾ ಚ ಕಾರಣಂ ಬ್ರಹ್ಮ ತ್ರಿಷು ಕಾಲೇಷು ಸತ್ತ್ವಂ ನ ವ್ಯಭಿಚರತಿ, ಏವಂ ಕಾರ್ಯಮಪಿ ಜಗತ್‌ ತ್ರಿಷು 
ಕಾಲೇಷು ಸತ್ತ P ನ ವ್ಯಭಿಚರತಿ | 

अर्थातू — जैसे कारण ब्रह्म तीनों कालों में सत्त्व से व्यभिचरित नहीं होता, वैसे ही 
कार्यजगत्‌ भी तीनों कालों में कभी भी सत्त्व से व्यभिचरित नहीं होता | 


Sri Madhva says in his Chandogyabhasyam as follows : — 


ಬಲೆ 
ಯುಕ್ತಿರ್ವಾನಯುಕ್ತಿರೇವ ವಾ | ಭೂಷಣಂ ತಸ್ಯ ಮಿಥ್ಯಾತ್ಸೇ ಯುಕ್ತ; ಭಾವೋತತಿಧೂಷಣಂ ।। 


ದೃಷ್ಟದಸ್ತುನೋ ಮಿಥ್ಯಾತ್ಟಾಂಗೀಕಾರೇ ಚ ಯುಕ್ತಪಕ್ಷಾ । 3 ॐ ಸತೃತ್ತೇ | QAR, ಸತ್ಯತಾಂ ಯಾಂತು 


Means : — A visible object is held to be unreal, it must be on the basis of 
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reasoning. But not if it is held to be real. The reality of an object perceived 
its given intuitively. It is unaffected by existence or want of reason. If it is 
contended that it, the perceived object 15 unreal than the want of reason to 
support it becomes a grave defect. 


According to Sri Sankara's Swatma Nirüpanam : — 


ಸತ್ಯಂ ಜಗದಿತಿ ಭಾನಂ ಸಂಸ್ಕತಯೇ AD, DHSS} ನಾಂ। 
ತಸ್ಮಾದಸತ್ಯಮೇತತ್‌ ನಿಖಿಲಂ ಪ್ರತಿಪಾದಯಂತಿ ನಿಗಮಾಂತಾಃ II 
*For those whose minds are not ripe, the impression that the world is real 


will tend to bondage of births and rebirths. Hence the Vedantas declare that 
all this universe is Brahman alone.” 


Harken to Mandukyakarikas (1-17,18) and Shankara bhasya 
thereon : — 


ಪ್ರಪಂಚೋ ಯದಿ ವಿದ್ಯತೇ ನಿವರ್ತೇತ ನ ಸಂಶಯಃ | 
ಮಾಯಾಮಾತ್ರಮಿದಂ ದ್ವೈತಮದ್ವೈತಂ ಪರಮಾರ್ಥತಃ॥ (1-17) 


ವಿಕಲ್ಲೋ ವಿನಿವರ್ತೇತ ಕಲಿತೋ ಯದಿ ಕೇನಚಿತ್‌ I 
ಉಪದೇಶಾದಯಂ ವಾದೋ ಜ್ಞಾತೇ ದ್ವೈತಂ ನ ವಿದ್ಯತೇ॥ (1-18) 


ರಜ್ಹ್ವಾಂ ಸರ್ಪ ಇವ ಕಲ್ಪಿತತ್ವಾನ್ನತು ಸ ವಿದ್ಯತೇ । ವಿದ್ಯಾಮಾನಶ್ಚೇತ್‌, ನಿವರ್ತೇತ ನ ಸಂಶಯಃ। ನಹಿ 
CU ಫಿ ಜಾಂತಿಬುದ್ಧ್ಯಾ BOS? ಸರ್ಪೋ ವಿದ್ಯಮಾನಸನ್‌ ವಿವೇಕತೋ ನಿವೃತ್ತ | ನ ಚ ಮಾಯಾ 
ಮಾಯಾವಿನಾ ಪ್ರಯುಕ್ತಾ ತದ್ಧರ್ಶಿನಾಂ ಚಕ್ಬುರ್ಬಂಧಾಪಗಮೇ ವಿದ್ಯಮಾನಾ ಸತೀ ನಿವೃತ್ತಾ । ತಥೇದಂ 
ಪ್ರಪಂಚಾಖ್ಯಂ ಮಾಯಾಮಾತ್ರಂ ದ್ವೈತಮ್‌ | ರಜ್ಜುವತ್‌, ಮಾಯಾವಿವಚ್ಚ ಅದ್ದೈತಂ ಪರಮಾರ್ಥತಃ | 
ತಸ್ಥಾನ್ನ ಕಶ್ಚಿತ್‌ ಪ್ರಪಂಚಃ ಪ್ರವೃತ್ತೋ ವಾ ಅಸ್ತೀತ್ಯಭಿಪ್ರಾಯಃ | ನನು ಶಾಸ್ತಾ ಶಾಸ್ತ್ರಂ ಶಿಷ್ಯ ಇತ್ಯಯಂ ವಿಕಲ್ಪಃ 
ಕಥಂ ನಿವೃತ್ತ ಇತಿ । ಉಚ್ಯತೇ | ವಿಕಲ್ಲೋ ವಿನಿವರ್ತೇತ ಯದಿ ಕೇನಚಿತ್‌ ಕಲ್ಪಿತ ಸ್ಯಾತ್‌ | ಯಥಾ 
ಅಯಂ ಪ್ರಪಂಚೋ ಮಾಯಾರಜ್ಜುಸರ್ಪವತ್‌, ತಥಾಯಂ ಶಿಷ್ಯಾದಿಭೇದವಿಕಲ್ಲೋತಪಿ ಪ್ರಾಕ್‌ 
ಪ್ರತಿಬೋಧಾದೇವೋಪದೇಶನಿಮಿತ್ತ; | ಅತ ಉಪದೇಶಾದಯಂ ವಾದಃ ಶಿಷ್ಯಃ ಶಾಸ್ತಾ ಶಾಸ್ತ್ರಮಿತಿ | 
ಉಪದೇಶಕಾರ್ಯೇ ತು ಜ್ಞಾನೇ ಪರಮಾರ್ಥತ್ತೇ ದ್ವೈತಂ ನ ವಿದ್ಯತೇ । 


If the perceived world were real, so would its disappearance be. This 
duality is mere illusion. Non-duality alone is the Supreme Reality. This 
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world, being only a false imagination like the snake in a rope, does not really 
exist. It is not that the snake falsely imagined in a rope really exists and then 
disappears on the dawn of knowledge. Nor does the illusory vision conjured 
up by a magician exist and then vanish when the veil, thrown as it were, over 
the eyes of the spectators is removed. Similar is this illusory duality termed 
universe. dual exists, like the rope or the magician. Therefore the fact is that 
there is no such thing as a universe about which appearance or disappearance 
can be predicated. 


How could (duality implied in) ideas such as the teacher, the taught and 
the Sastra disappear (as it is the very cause of the arising of the plenary 
experience) ? The answer is-the question of the disappearance of the vikalpa 
would arise only if it had been set up by anybody. As the universe is like 
magic or a rope- snake so also the idea of the disciple, teacher, Sastra etc., is 
only for the purpose of instruction prior to realisation. But on the dawn of 
knowledge of the Absolute Reality as a result of the teaching, there would be 
nothing like duality. 


Harken to Anuvyakhyanam (3-2-1) : — 


ಪ್ರಾಮಾಣ್ಯಸ್ಯ ಚ ಮರ್ಯಾದಾ ಕಾಲತೋ ವ್ಯಾಹತಾ ಭವೇತ್‌ | 
२२७२०३८९5 ಪ್ಯಮಾನಂ ಚೇದಿದಾನೀಂ ಮಾನತಾ ಕುತಃ? II 
ತಾತ್ಕಾಲಿಕಂ ಪ್ರಮಾಣತ್ಸಮಕ್ನಜಸ್ಯ ಯದಾ ಭವೇತ್‌ | 
ಐಕ್ಯಾಗಮಸ್ಕ ಕಿಂ ನ ಸ್ಯಾತ್‌ ತಸ್ಯಾಪ್ಯೇತಾದೃಶಂ ಯದಿ Il 
ಐಕ್ಯಪ್ರಮಾಣಮಿಥ್ಯಾತ್ಮಂ ಯದಾ, ವಿಶ್ವಸ್ಯ ಸತ್ಯತಾ ll BI Il 


“It would be contradictory to impose any temporal limit on the validity of 
Perception and restrict it to the "present" moment (of perception). If 
perception is to be invalidated later, how could it have any validity even 
now? if the validity of sense perception regarding the reality of world- 
experience, endorsed by Saksi, were to be limited to the time of perception 
alone, the validity of the identity-texts (Advaita-sruti) would have to be 
similarly limited to the time of their perception by the Saksi. They would 
then have no absolute validity. If limitation means sublation, world- 
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experience would re-emerge after the identity-texts have ceased functioning." 


Harken to Brahmasütrabhasyam (1-4-2,3) of Sri Sankara : - 


ಉಕ್ತಮೇತತ್‌ — ಪ್ರಕರಣಪರಿಶೇಷಾಭ್ಯಾಂ ಶರೀರಮವ್ಯಕ್ಷಶಬ್ದಮ್‌, ನ ಪ್ರಧಾನಮಿತಿ; 
ಇದಮಿದಾನೀಮಾಶಜ್ಯ್ಯತೇ — ಕಥಮವ್ಯಕ್ತಶಬ್ದಾರ್ಹತ್ಚಂ ಶರೀರಸ್ಯ ? ಯಾವತಾ ಸ್ನೂಲತ್ಸಾತ್ರ RPI- 
ಮಿದಂ ಶರೀರಂ ವ್ಯಕ್ತಶಬ್ದಾರ್ಹಮ್‌, ಅಸ್ಪಷ್ಟವಚನಸ್ತ್ಯವ್ಯಕ್ಷಶಬ್ದ ಇತಿ | ಅತ ಉತ್ತರಮುಚ್ಛತೇ — ಸೂಕ್ಷ್ಮ ० 
ತು ಇಹ ಕಾರಣಾತ್ಮನಾ ಶರೀರಂ QT, SS ಸೂಕ್ಷ್ಮ] ಸ್ಯಾವ್ಯಕ್ತಶಬ್ದಾರ್ಹತ್ವಾತ್‌ | ಯದ್ಯಪಿ ಸ್ಥೂಲಮಿದಂ 
ಶರೀರಂ ನ ಸ್ವಯಮವ್ಯಕ್ತಶಬ್ದಮರ್ಹತಿ; ತಥಾಪಿತಸ್ಯ ತ್ವಾರಮೃಕಂ ಭೂತಸೂಕ್ಷ್ಮಮವ್ಯಕ್ತಶಬ್ದ- 
ಮರ್ಹತಿ। ಪ್ರಕೃತಿಶಬ್ಧಶ್ಚ ವಿಕಾರೇ ದೃಷ್ಟ — "ಯಥಾ ಗೋಭಿಃ ಶ್ರೀಣೀತ ಮತ್ತರಮ್‌' (9300 50 9 | 46 
| 4) ಇತ್ತಿ; ಶ್ರುತಿಶ್ಚ — "ತದ್ದೇದಂ ತರ್ಹ್ಯವ್ಯಾಕೃತಮಾಸೀತ್‌' (ಬೃಂ 1-4-7) ಇತೀದಮೇವ 
ವ್ಯಾಕೃತನಾಮರೂಪವಿಭಿನ್ನಂ ಜಗತ್ತಾಗವಸ್ಥಾಯಾಂ ಪರಿತ್ಯಕ್ಷವ್ಯಾಕೃತನಾಮರೂಪಂ ಬೀಜಶಕ್ತವಸ್ಥಮ- 
ವ್ಯಕ್ತಶಬ್ದಯೋಗ್ಯಂ ದರ್ಶಯತಿ Il — 


ತಧೀನತ್ವಾದರ್ಥವತ್‌ 


ಅತ್ರಾಹ — ಯದಿ ಜಗದಿದಮನಭಿವ್ಯಕ್ತನಾಮರೂಪಂ ಬೀಜಾತ್ಮಕಂ ಪ್ರಾಗವಸ್ಥಮವ್ಯಕ್ತಶಬ್ಬಾರ್ಹ- 
ಮಭ್ಯುಪಗಮ್ಮೇತ, ತದಾತ್ಮನಾ ಚ ಶರೀರಸ್ಯಾಪ್ಯವ್ಯಕ್ತಶಬ್ದಾರ್ಹತ್ಥಂ ಪ್ರತಿಜ್ಞಾಯೇತ, ಸ ಏವ ತರ್ಹಿ 
ಪ್ರಧಾನಕಾರಣವಾದ ಏವಂ ಸತ್ಯಾಪದ್ಯೇತ; ಅಸ್ಪೈವ ಜಗತಃ ಪ್ರಾಗವಸ್ಥಾಯಾಃ ಪ್ರಧಾನತ್ನೇನಾಭ್ಯುಪಗ- 
ಮಾದಿತಿ | ಅತ್ರೋಚ್ಛತೇ — ಯದಿ ವಯಂ ಸ್ವತಂತ್ರಾಂ ಕಾಂಚಿತ್ಪಾಗವಸ್ಕಾಂ ಜಗತಃ 
ಕಾರಣತ್ವೇನಾಭ್ಯುಪಗಚ್ಛೇಮ, ಪ್ರಸಜ್ಜೂಯೇಮ ತದಾ ಪ್ರಧಾನಕಾರಣವಾದಮ್‌ | ಪರಮೇಶ್ವರಾಧೀನಾ 
ತ್ವಿಯಮಸ್ಥಾಭಿಃ ಪ್ರಾಗವಸ್ಥಾ ಜಗತೋಭ್ಯುಪಗಮ್ಯತೇ, ನ AOS | ಸಾ ಚಾವಶ್ಯಾಭ್ಯುಪಗನ್ನವ್ಯಾ; 
ಅರ್ಥವತೀ ಹಿ ಸಾ; ನಹಿ ತಯಾ ವಿನಾ DONIDA, AH So ಸಿಧ್ಯತಿ, ಶಕ್ತಿರಹಿತಸ್ಯ ತಸ್ಯ ಪ್ರವೃತ್ತನುಪ- 
side ಮುಕ್ತಾನಾಂ ಚ ಪುನರನುತ್ತತ್ರಿಃ | ಕುತಃ? ವಿದ್ಯಯಾ ತಸ್ಯಾ ಬೀಜಶಕ್ತೇರ್ದಾಹಾತ್‌; ಅವಿದ್ಯಾತ್ಮಿಕಾ 
ಹಿ ಸಾ ಬೀಜಶಕ್ತಿರವ್ಯಕ್ತಶಬ್ದನಿರ್ದೇಶ್ಯಾ ಪರಮೇಶ್ವರಾಶ್ರಯಾ ಮಾಯಾಮಯೀ ಮಹಾಸುಷುಪ್ತಿ, 
ಯಸ್ಯಾಂ ಸರೂಪಪ್ರತಿಬೋಧರಹಿತಾಃ ಶೇರತೇ ಸಂಸಾರಿ ಣೋ ಜೀವಾ; ತದೇತದವ್ಯಕ್ತಂ 
ಕ್ವಚಿದಾಕಾಶಶಬ್ದನಿರ್ದಿಷ್ಟಮ್‌ "ಏತಸ್ಥಿನ್ನು ಖಲ್ಲಕ್ಷರೇ ಗಾರ್ಗ್ಯಾಕಾಶ LII RAI (ಬೃಂ 3-8-11) ಇತಿ 
ಶ್ರುತೇಃ ಕೃಚಿದಕ್ಷರಶಬ್ಲೋದಿತಮ್‌ — "ಅಕ್ಷರಾತ್ಮರತಃ ಪರಃ (ಮುಂ 2-1-2) ಇತಿ ಶ್ರುತೇಃ। ಕ್ಷಚಿನ್ನಾಯೇತಿ 
ಸೂಚಿತಮ್‌ “ಮಾಯಾಂ ತು ಪ್ರಕೃತಿಂ ವಿದ್ಯಾನ್ಮಾಯಿನಂ ತು ಮಹೇಶ್ದರಮ್‌' (ಶ್ವೇತ 4-10) ಇತಿ 
ಮಂತ್ರವರ್ಣಾತ್‌ । ಅವ್ಯಕ್ತಾ ಹಿ ಸಾ ಮಾಯಾ, ತತ್ತಾ ಸೃತ್ವನಿರೂಪಣಸ್ಯಾಶಕೃತ್ವಾತ್‌ | "ತದಿದಂ ಮಹತಃ 
ಪರಮವ್ಯಕ್ತಮಿತ್ಯುಕ್ತಮ್‌' ಇತ್ಯುಕ್ತ ಅವ್ಯಕ್ತಪ್ರಭವತ್ಥಾನ್ನಹತಃ, ಯದಾ ಹೈರಣ್ಯಗರ್ಭೀ ಬುದ್ದಿರ್ಮಹಾನ್‌ | 
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ಯದಾ ತು ಜೀವೋ ಮಹಾನ್‌ । ತದಾಪ್ಯವ್ಯಕ್ತಾಧೀನತ್ಹಾಜ್ಜೀವಭಾವಸ್ಯ — ಮಹತಃ ಪರಮವ್ಯಕ್ತಮಿ- 
ತ್ಯುಕ್ತಮ್‌ | ಅವಿದ್ಯಾ ಹ್ಯವ್ಯಕ್ತಮ್‌ | ಅವಿದ್ಯಾವತ್ತ್ವೇನೈವ ಜೀವಸ್ಯ ಸರ್ವಃ ಸಂವ್ಯವಹಾರಃ ಸಂತತೋ 
ವರ್ತತೇ; ತಚ್ಚ ಅವ್ಯಕ್ತಗತಂ ಮಹತಃ ಪರತ್ವಮಭೇದೋಪಚಾರಾತ್ತದ್ವಿಕಾರೇ ಶರೀರೇ ಪರಿಕಲ್ವತೇ; ಸತ್ಯಪಿ 
ಶರೀರವದಿನ್ಹಿಯಾದೀನಾಂ ತದ್ದಿಕಾರತ್ಪಾವಿಶೇಷೇ ಶರೀರಸ್ಕೈವಾಭೇದೋಪಚಾರಾದವ್ಯಕ್ಷ್ತಶಬ್ದೇನ 
ಗ್ರಹಣಮ್‌, ಇನ್ವಿಯಾದೀನಾಂ APY Sess ಗೃಹೀತತ್ವಾತ್‌, ಪರಿಶಿಷ್ಠತ್ವಾಚ್ಚ ಶರೀರಸ್ಯ ॥ ಅನ್ಯೇ ತು 
ವರ್ಣಯನ್ನಿ — ದ್ವಿವಿಧಂ ಹಿ ಶರೀರಂ ಸ್ಲೂಲಂ ಸೂಕ್ತಂ ಚ। PROD, ಯದಿದಮುಪಲಭ್ಯತೇ | 
ಸೂಕ್ಷ್ಮಮ್‌, ಯದುತ್ತರತ್ರ ವಕ್ಚೃತೇ--“ತದನ್ನರಪ್ರತಿಪತ್ತೌರಂಹತಿ ಸಂಪರಿಷ್ಠಕ್ರಃ ಪ್ರಶ್ನನಿರೂಪಣಾಭ್ಯಾಮ್‌' 
(२३० 3-1-1) ಇತಿ | ತಚ್ಚೋಭಯಮಪಿ ಶರೀರಮವಿಶೇಷಾತ್ಪೂರ್ವತ್ರ ರಥತ್ವೇನ ಸಂಕೀರ್ತಿತಮ್‌ | 
ಇಹ ತು ಸೂಕ್ಷ್ಮಮವ್ಯಕ್ತಶಬ್ಬೇನ ಪರಿಗೃಹ್ಯತೇ, ಸೂಕ್ಸ್ಮಸ್ಯಾವ್ಯಕ್ತಶಬ್ದಾರ್ಹತ್ವಾತ್‌ | ತದಧೀನತ್ವಾಚ್ಚ 
ಬನ್ನಮೋಕ್ಷವ್ಯವಹಾರಸ್ಯ ಜೀವಾತ್ರಸ್ಯ ಪರತ್ಚಮ್‌ | ಯಥಾರ್ಥಾಧೀನತ್ನಾದಿನ್ನಿ: ಯವ್ಯಾಪಾರಸ್ಯೇನ್ಹಿ! ಯೇಭ್ಯಃ 
ಪರತ್ಸ್ತಮರ್ಥಾನಾಮಿತಿ | ತೈಸ್ಟೇತದ್ಧಕ್ಷವ್ಯಮ್‌, ಅವಿಶೇಷೇಣ ಶರೀರದ್ದಯಸ್ಯ ಪೂರ್ವತ್ರ ರಥತ್ವೇನ 
ಸಂಕೀರ್ತಿತತ್ವಾತ್‌, ಸಮಾನಯೋಃ ಪ್ರಕೃತತ್ಥಪರಿಶಿಷ್ಟಯೋಃ ಕಥಂ Aes shes ಶರೀರಮಿಹ 
NES, ನ ಪುನಃ ಸ್ಥೂಲಮಪೀತಿ | ಆಮ್ದಾತಸ್ಯಾರ್ಥಂ ಪ್ರತಿಪತ್ತುಂ ಪ್ರಭವಾಮಃ, ನಾಮ್ನಾತಂ 
ಪರ್ಯನುಯೋಕ್ತುಮ್‌, ಆಮ್ನಾತಂ ಚಾವ್ಯಕ್ಷಪದಂ As wes ಪ್ರತಿಪಾದಯಿತುಂ ४६-९९३, 
ನೇತರತ್‌, ವ್ಯಕ್ತತ್ವಾಶಸ್ಯೇತಿ ಚೇತ್‌, s ಏಕವಾಕ್ಯತಾಧೀನತ್ವಾದರ್ಥ ಪ್ರತಿಪತ್ತೇಃ | ನಹೀಮೇ 
ಪೂರ್ವೋತ್ತರೇ ಆಮ್ದಾತೇ ಏಕವಾಕ್ಯತಾಮನಾಪದ್ಯ ಕಂಚಿದರ್ಥಂ ಪ್ರತಿಪಾದಯತನ ಪ್ರಕೃತಹಾನಾಪ್ರಕೃತ 
ಪ್ರಕ್ರಿಯಾಪ್ರಸಜಳ್ಗತ್‌; ನ ್ಛಚಾಕಾಂಕ್ಟಾಮನ್ವರೇಣೈಕವಾಕ್ಕತಾಪ್ರತಿಪತ್ತಿರಸ್ತಿ; ತತ್ರಾವಿಶಿಷ್ಟಾಯಾಂ 
ಶರೀರದ್ದಯಸ್ಕ ಗ್ರಾಹ್ಯತ್ವಾಕಾಜಸಾಯಾಂ ಯಥಾಕಾಂಕ್ಷಂ DOWNES ನಭ್ಯುಪಗಮ್ಯಮಾನೇ ಏಕವಾಕೃತೈವ 
ಬಾಧಿತಾ ಭವತಿ, ಕುತ ಆಮ್ಲಾತಸ್ಯಾರ್ಥಸ್ಯ ಪ್ರತಿಪತ್ತಿಃ? ನ ಚೈವಂ ಮನ್ವವ್ಯಮ್‌ ದುಃಶೋಧತ್ನಾತೂಕ್ಷ್ಮಸ್ಕೈವ 
ಶರೀರಸ್ಕೇಹ ಗ್ರಹಣಮ್‌, ಸ್ನೂಲಸ್ಯ ತು ದೃಷ್ಠಬೀಭತತಯಾ ಸುಶೋಧತ್ವಾದಗ್ರಹಣಮಿತಿ; ಯತೋ 
ನೈವೇಹ ಶೋಧನಂ ಕಸ್ಯಚಿದ್ದಿವ್ಸೃತೇ | ನಹೃತ್ರ ಶೋಧನವಿಧಾಯಿ ಕಿಂಚಿದಾಖ್ಯಾತಮಸ್ತಿ | 
ಅನನ್ನರನಿರ್ದಿಷ್ಟಶ್ಚಾತ್ತು ಕಿಂ ತದ್ದಿಷ್ನೋಃ ಪರಮಂ ಪದಮಿತೀದಮಿಹ ANT Se | ತಥಾಹೀದಮ- 
ಸ್ನಾತ್ರರಮಿದಮಸ್ಸಾತ್ತರಮಿತ್ಳುಕ್ತಾ r "ಪುರುಷಾನ್ನ ಪರಂ ಕಿಂಚಿತ್‌' ಇತ್ಯಾಹ; ಸರ್ವಥಾಪಿ ತ್ಹಾನುಮಾನಿಕ- 
ನಿರಾಕರಣೋಹಪಪತ್ತೇಃ ತಥಾ ನಾಮಾಸ್ತು ನ ನಃ ಕಿಂಚಿಚ್ಚಿದ್ಯತೇ T 

Such a previous seminal condition of the world may be admitted) on 
account of its dependency on him (the Lord); (for such an admission is) 
according to reason. 


But the subtle (body is meant by the term ayvakta) on account of its 
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capability (of being so designated). 


It has been asserted, under the preceding Sūtra, that the term ‘the 
undeveloped' signifies, on account of the general subject-matter and because 
the body only remains, the body and not the pradhana of the samkhyas — 
But there the following doubt arises; How can the word ‘undeveloped’ 
appropriately denote the body which, as a gross and clearly appearing thing, 
should rather be called vyakta, i.e. that which is developed or manifested?. 
To this doubt the Sūtra replies that what the term avyakta denotes is the 
subtle causal body. Anything subtle may be spoken of as undeveloped. The 
gross body indeed cannot directly be termed ‘undeveloped’ but the subtle 
parts of the elements from which the gross body originates may be called so, 
and that the term denothing the causal substance is applied to the effect also 
is a matter of common occurrence; compare , for instance, the phrase *mix 
the Soma with cows, 1.0. milk' (Rgveda 9-46-4). Another scriptural passage 
also — ‘now all this was then undeveloped’(Bri. Up. 1-4-7) — shows that 
this, i.e. this developed world with its distinction of names and forms, is 
capable of being termed undeveloped in so far as in a former condition it was 
in a merely seminal or potential state, devoid of the later evolved distinctions 
of name and form. 


Here a new objection is raised. — If, the opponent says, in order to prove 
the possibility of the body being called undeveloped you admit that this 
world in its antecedent seminal condition before either names or forms are 
evolved can be called undeveloped, you virtually concede the doctrine that 
the pradhana is the cause of the world. For we Samkhyas understand by the 
term pradhana nothing but that antecedent condition of the world. 


Things lie differently, we rejoin. If we admitted some antecedent state of 
the world as the independent cause of the actual world, we should indeed 
implicitly admit the pradhana doctrine. What we admit is, however, only a 
previous state dependent on the highest Lord, not an independent state. A 
previous stage of the world such as the one assumed by us must necessarily 
be admitted, since it is according to sense and reason. For without it the 
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highest Lord could not be conceived as creator, as he could not become active 
if he were destitute of the tentiality of action. The existence of such a causal 
potentiality renders it moreover possible that the released souls should not 
enter on new courses of existence, as it is destroyed by perfect knowledge. 
For that causal potentiality is of the nature of Nescience ; it is rightly denoted 
by the term undeveloped ; it has the highest Lord for its substratum; it is of 
the nature of an illusion; it is a universal sleep in which are lying the 
transmigrating souls destitute for the time of the consciousness of their 
individual character. This undeveloped principle is sometimes denoted by 
the term aka$a, ether; so, for instance, in the passage, ‘In that Imperishable 
then, O Gargi, the ether is woven like warp and woof? (Bri. Up. Ill, 8, II). 
Sometimes, again, it is denoted by the term aksara, the Imperishable; so, for 
instance (Mu. Up. 11, 1, 2), ‘Higher, than the high Imperishable'. Sometimes 
it is spoken of as Maya, illusion; so, for instance (Sve. Up. I V, 10), “Know 
then Prakrti is Maya, and the great Lord he who is affected with Maya’. For 
Maya is properly called undeveloped or non-manifested since it cannot be 
defined either as that which is or that which is not — The statement of the 
Kathaka that ‘the Undeveloped is beyond the Great one is based on the fact 
of the Great one originating from the Undeveloped, if the Great one be the 
intellect of Hiranyagarbha. If, on the other hand, we understand by the Great 
one the individual soul, the statement is founded on the fact of the existence 
of the individual soul depending on the Undeveloped, i.e. Nescience. For the 
continued existence of the individual soul as such is altogether owing to the 
relation in which it stands to Nescience. The quality of being beyond the 
Great one which in the first place belongs to the Undeveloped, i.e. Nescience, 
is attributed to the body which is the product of Nescience, the cause and the 
effect being considered as identical. Although the senses, are no less products 
of Nescience, the term the *Undeveloped' here refers to the body only, the 
senses, having already been specially mentioned by their individual names, 
and the body alone being left. Other interpreters of the two last Sütras give a 
somewhat different explanation. —There are, they say, two kinds Of body, 
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the gross one and the subtle one. The gross body is the one which is perceived; 
the nature of the subtle one will be explained later on. (Ved. SO. Ill, 1, 1.) 
Both these bodies together were in the simile compared to the chariot ; but 
here (in the passage under discussion) only the subtle body is referred to as 
the Undeveloped, since the subtle body only is capable of being denoted by 
that term. And as the soul's passing through bondage and release depends on 
the subtle body, the latter is said to be beyond the soul, like the things 
(arthavat), i.e., just as the objects are said to be beyond the senses because 
the activity of the latter depends on the objects — But how — we ask those 
interpreters — is it that the word ‘Undeveloped’ should refer to the subtle 
body only, while, according to your opinion, both bodies had in the simile 
been represented as a chariot, and so equally constitute part of the topic of 
the chapter, and equally remain (to be mentioned in the passage under you 
should rejoin that you are authorised to settle the meaning of what the text 
actually mentions, but not to find fault with what is not mentioned, and that 
the word avyakta which occurs in the text can denote only the subtle body, 
but not the gross body which is vyakta, i.e., developed or manifest ; we 
invalidate this rejoinder by remarking that the determination of the sense 
depends on the circumstance of the passages interpreted constituting a 
syntactical whole. For if the earlier and the later passage do not form a whole 
they convey no sense, since that involves the abandonment of the subject 
started and the taking up of a new subject. But syntactical unity cannot be 
established unless it be on the ground of there being a want ofa complementary 
part of speech or sentence. If you therefore construe the connexion of the 
passages without having regard to the fact that the latter passage demands as 
its complement that both bodies (Which had been spoken of in the former 
passage) should be understood as referred to, you destroy all syntactical unity 
and so incapacitate yourselves from arriving at the true meaning of the text. 
Nor must you think that the second passage occupies itself with the subtle 
body only, for that reason that the latter is not easily distinguished from the 
Self, while the gross body is easily so distinguished on account of its readily 
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perceived loath- Someness. For the passage does not by any means refer to 
such a distinction — as we conclude from the circumstance of there being no 
verb enjoining it — but has for its only subject the highest place of Visnu, 
which had been mentioned immediately before. For after having enumerated 
a series of things in which the subsequent one is always superior to the one 
preceding it, it concludes by saying that nothing is beyond the Person. — We 
might, however, accept the interpretation just discussed without damaging 
Our general argumentation ; for whichever explanation we receive, so much 
remains clear that the Kathaka passage does not refer to the pradhana. 


But Sri Madhva explains in his Brahmasütrabhasyam (1-4-25) as 
follows : — 


॥ ಓಂ ಅಭಿಧ್ಯೋಪದೇಶಾಚ್ಚ ಓಂ॥ 
ಮಾಯಾಂ ತು ಪ್ರಕೃತಿಂ ವಿದ್ಯಾನ್ಮಾಯಿನಂ ತು ಮಹೇಶ್ವರಮ್‌ | (ಶ್ಲೇತ.ಉ 4-10) 


ಮಹಾಮಾಯೇತ್ಯವಿದ್ಯೇತಿ ನಿಯತಿರ್ಮೋಹಿನೀತಿ ಚ। 
ಪ್ರಕೃತಿರ್ವಾಸನೇತ್ಯೇವಂ ತವೇಚ್ಞಾ ನಂತ Sel 


ಇತಿ ವಚನಾತ್‌ ತದಭಿದ್ಯೈವ ಪ್ರಕೃತಿಶಬ್ದೇನೋಚ್ಛತೇ | 


"ಸೋತಭಿಧ್ಯಾ ಸ ಜೂತಿಃ ಸ ಪ್ರಜ್ಞಾ ಸ ಆನಂದ 


ಇತಿ ಶ್ರುತೇರಭಿಧ್ಯಾ ಚ ಸರೂಪಮೇವ। 


ಧ್ಯಾಯತಿ ಧ್ಯಾನರುಪೋತಸ್‌ ಸುಖೀ ಸುಖಮತೀವ ಚ। 
"ಪರಮೈಶ್ಚರ್ಯಯೋಗೇನ ವಿರುದ್ಧಾರ್ಥತಯೇಷ್ಠತೇ' ॥ ಇತಿ ಬ್ರಹ್ಮಂಡೇ॥ 


And (Prakrti is Brahman only) on account of His (divine) will being called 
(Prakrti or of His being spoken of as Will, i.e., Prakrti) 


"Let him know the Parabrahman's will to be Prakrti and the Supreme 
Brahman to be the master of the Will." (Rv. iv.10) O Eternal One, Thy will is 
variously designated as Mahamaya, Avidya, the Decree, or Mohini that which 
stupifies Prakriti and Vasana. According to this statement, it is only the will 
of the Parabrahman that is spoken of as Prakriti. 
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*He is will, He is the guiding thought, He is wisdom, He is bliss." This 
Sruti shows His will is essentially the Parabrahman Himself. *He is medita- 
ting and He is meditation; He is immeasurably blessed and He is blessed- 
ness." These contradictory attributes are admissable in Him only on account 
of the Parabrahman's Supreme power (Brahmanda Purana). 


Harken keenly : — 
Five-fold meaning of Maya 


The term Maya occurs in $ruti and smrti passages in one of the following 
five meanings : (1) Parabrahman's desire (2) Parabrahman's power (3) 
Parabrahman's prowess (4) Jada prakrti (5) Ignorance of Jiva. The first one 
i.e. Parabrahman's desire or 10008 is also known as Mahamaya, avidya, 
niyati, mohini and so on. All these expressions refer to Parabrahman's desire 
in the relevant contexts. The second one is called as Mayasakti or ISvara- 
Sakti and the third one is called Vaisnavastejas. The fourth meaning viz. Jada 
Prakrti is found in the passage "Mayam tu Prakrtiam Vidyat” etc. The fifth 
one is ajfiana or avidya that pertains to Jiva. This is responsible for the 
transmigration of Jiva. It is removed at the time of liberation. It is ineffective 
even in the case of liberated souls. Therefore, how can it affect Parabrahman? 
Besides these five meanings of Maya, it also means Rama in her Durga 
form. Parabrahman's desire is svarüpabhüta Maya while Sri and jadaprakrti 
are bahya mayas. These two are entirely dependent on Parabrahman. The 
Maya as understood in Advaita viz. Sadasadanirvacaniya ajfiana is nowhere 
found in Sruti and smrti passages. There is absolutely no ground to accept 
such ajfiana, much less to consider it as affecting Brahman. Ajfiana can 
never conceal svarüpajfiana of Brahman. If it can do so, then it can as well 
recur to a mukta and revert him to samsara. Therefore, such an untenable 
concept has to be given up. Thus, as the Advaita concept of Maya is 
untenable, there is no question of Parabrahman being affected by a dosha 
as Ajfiana. 
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Harken to Brahmasitrabhasyam (1-3-33) of Sri Sankara : — 


ತು-ಶಬ್ದಃ ಪೂರ್ವಪಕ್ಷಂ ವ್ಯಾವರ್ತಯತಿ | ಬಾದರಾಯಣಸ್ತಾ ಕಾರ್ಯೋ ಭಾವಮಧಿಕಾರಸ್ಯ 
ದೇವಾದೀನಾಮಪಿ ಮನ್ಯತೇ | ಯದ್ಯಪಿ ಮಧ್ದಾದಿವಿದ್ಯಾಸು ದೇವತಾ ದಿವ್ಯಾಮಿಶ್ರಾಸ್ತಸಂಭವೋಧಿ5 ಕಾ CA, 
ತಥಾಪ್ಯಸ್ತಿ ಹಿ ಶುದ್ಧಾಯಾಂ ಬ್ರಹ್ಮವಿದ್ಯಾಯಾಂ ಸಂಭವಃ । ಅರ್ಥಿತ್ಟಸಾಮರ್ಥ್ಯಾಪ್ರತಿಷೇಧಾದ್ಯಪೇಕ್ಷತ್ವಾ- 
ದಧಿಕಾರಸ್ಯ | ನ ಚ ३१३८३३०६३३३ ಇತ್ಯೇತಾವತಾ ಯತ್ರ ಸಂಭವಸ್ತತ್ರಾಪ್ಯಧಿಕಾರೋಪೋದ್ಯೇತ | 
ಮನುಷ್ಯಾಣಾಮಪಿ ನ ಸರ್ವೇಷಾಂ ಬ್ರಾಹ್ಮಣಾದೀನಾಂ ಸರ್ವೇಷು ರಾಜಸೂಯಾದಿಷ್ಟಧಿಕಾರಃ 
ಸಂಭವತಿ | ತತ್ರ ಯೋ ನ್ಯಾಯಃ ಸೋತತ್ರಾಪಿ ಭವಿಷ್ಯತಿ | ಬ್ರಹ್ಮವಿದ್ಯಾಂ ಚ ಪ್ರಕೃತ್ಯ ಭವತಿ ಲಿಜ್ಜದರ್ಶನಂ 
ಶ್ರೌತಂ ದೇವಾದ್ಯಧಿಕಾರಸ್ಕ ಸೂಚಕಮ್‌ — “ತದ್ಯೋ ಯೋ ದೇವಾನಾಂ ಪ್ರತ್ಯಬುಧ್ಯತ ಸ ಏವ 
ತದಭವತ್ತಥರ್ಷೀಣಾಂ ತಥಾ ಮನುಷ್ಯಾಣಾಮ್‌' (Yo 1-4-10) ಇತಿ, "ತೇ ಹೋಚುರ್ಹನ್ರ 
ತಮಾತ್ಕಾನಮನ್ವಿಚ್ಛಾಮೋ ಯಮಾತ್ಮಾನಮನ್ವಿಷ್ಯ ಸರ್ವಾಂಶ್ಚ ಲೋಕಾನಾಪ್ಲೋತಿ ಸರ್ವಾಂಶ್ಚ 
ಕಾಮಾನ್‌' ಇತಿ, ‘ORB, CH ವೈ ದೇವಾನಾಮಭಿ ಪ್ರವವ್ರಾಜ ವಿರೋಚನೋತಸುರಾಣಾಮ್‌' (ಛಾಂ 
8-7-2) ಇತ್ಯಾದಿ ಚ। ಸ್ನಾರ್ತಮಪಿ ಚ ಗನ್ಫರ್ವಯಾಜ್ಯವಲ್ಕ್ಯಸಂವಾದಾದಿ ॥ಯದಷ್ಯುಕ್ತಮ್‌ "ಜ್ಯೋತಿಷಿ 
ಭಾವಾಚ್ಚೆ ಇತಿ, ಅತ್ರ ಬ್ರೂಮಃ — ಜ್ಯೋತಿರಾದಿವಿಷಯಾ ಅಪಿ ಆದಿತ್ಯಾದಯೋ ದೇವತಾವಚನಾಃ 
ಶಬ್ಬಾಶ್ಲೇತನಾವನ್ನಮೈಶ್ಚರ್ಯಾದ್ಯುಪೇತಂ ತಂ ತಂ ದೇವತಾತ್ಮಾನಂ ಸಮರ್ಪಯನ್ತಿ, ಮನ್ಶಾ ರ್ಥವಾದಾ- 
ದಿಷು ತಥಾ ವ್ಯವಹಾರಾತ್‌ | ಅಸ್ತಿ ಹ್ಯೆ ಶರ್ಯಯೋಗಾದ್ದೇವತಾನಾಂ ಜ್ಯೋತಿರಾದ್ಯಾತ್ಮಭಿಶ್ಚಾವಸ್ಥಾತುಂ 
ಯಥೇಷ್ಟಂ ಚ ತಂ ತಂ ವಿಗ್ರಹಂ ಗ್ರಹೀತುಂ ಸಾಮರ್ಥ್ಯಮ್‌ | ತಥಾ ಹಿ ಶ್ರೂಯತೇ ಸುಬ್ರಹ್ಮಣ್ಯಾರ್ಥ- 
ವಾದೇ — ಮೇಧಾತಿಥೇರ್ಮೇಷ ಅತಿ । "ಮೇಧಾತಿಥಿಂ ಹ ಕಾಣ್ಜಾಯನಮಿನ್ಹೋ €ಮೇಷೋ ಭೂತ್ವಾ 
ಜಹಾರ' (०३९३० Wo 1-1) ಇತಿ | ಸ್ಮರ್ಯತೇ ಚ — "ಆದಿತ್ಯಃ ಪುರುಷೋ ಭೂತ್ವಾಕುನ್ತೀಮು- 
ಪಜಗಾಮ ಹ' ಇತಿ | ಮೃದಾದಿಷ್ಟಪಿ ಚೇತನಾ ಅಧಿಷ್ಠಾತಾರೋಭ್ಯುs ಪಗಮ್ಯನ್ತೇ; "ಮೃದಬ್ರವೀತ್‌' 
"ಆಪೋಬ್ರುವನ್‌' ಇತ್ಯಾದಿದರ್ಶನಾತ್‌ | ಜ್ಯೋದಿರಾದೇಸ್ತು ಭೂತಧಾತೋರಾದಿತ್ಯಾದಿಷ್ಟಸ್ಯಚೇತ- 
ನತ್ವಮಭ್ಯುಪಗಮ್ಯತೇ | ಚೇತನಾಸ್ತೃಧಿಷ್ಠಾತಾರೋ ದೇವತಾತ್ಮಾನೋ ಮನ್ಶಾ ರ್ಥವಾದಾದಿಷು- 
ವ್ಯವಹಾರಾದಿತ್ಯುಕ್ತಮ್‌ | ಯದಷ್ಯುಕ್ತಮ್‌ -- ಮನ್ಶಾ ರ್ಥವಾದಯೋರನ್ಯಾರ್ಥತ್ವಾನ್ನ ದೇವತಾ- 
ವಿಗ್ರಹಾದಿಪ್ರಕಾಶನಸಾಮರ್ಥ್ಯಮಿತಿ, ಅತ್ರ ಬ್ರೂಮಃ-- ಪ್ರತ್ಯಯಾಪ್ರತ್ಯಯೌ ಹಿ ಸದ್ಭಾವಾಸದ್ಭಾವಯೋಃ 
ಕಾರಣಮ್‌; ನಾನ್ಯಾರ್ಥತ್ಸಮನನ್ಯಾರ್ಥತ್ತಂ ವಾ | ತಥಾ ಹ್ಯನ್ಯಾರ್ಥಮಪಿ SAP: ಪಥಿ ಪತಿತಂ 


ಹಣಾ = >= = ನನ್‌ ಪಂ ಪಣಾ 
ತೃಣಪರ್ಣಾದ್ಯಸ್ತೀತ್ಯೇವ ಪ್ರತಿಪದ್ಯತೇ | ಅತ್ರಾಹ -- ವಿಷಮ ಉಪನ್ಯಾಸಃ | ತತ್ರ ಹಿ ತೃಣಪರ್ಣಾದಿ- 


ವಿಷಯಂ ಪ್ರತ್ಯಕ್ಷಂ ಪ್ರವೃತ್ತಮಸ್ತಿ, ಯೇನ ತದಸ್ತಿತ್ತು ಪ್ರತಿಪದ್ಯತೇ | ಅತ್ರ ಪುನರ್ವಿಧ್ಯದ್ದೇಶೈಕವಾಕ್ಕ- 
ಭಾವೇನ ಸ್ತುತ್ಯರ್ಥೇ5ರ್ಥವಾದೇ ನ ಪಾರ್ಥಗರ್ಥ್ಯೇನ ವೃತ್ತಾನ್ನವಿಷಯಾ ಪ್ರವೃತ್ತಿಃ ಶಕ್ಯಾರಧ್ಯವಸಾ- 


ತುಮ್‌ | ನಹಿ ಮಹಾವಾಕ್ಯೇರ5ರ್ಥಪ್ರತ್ಯಾಯಕೇಶಠವಾನ್ತರವಾಕ್ಯಸ್ಯ ಪೃಥಕ್ಟತ್ಯಾಯಕತ್ವಮಸ್ತಿ; ಯಥಾ 
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"ನ ಸುರಾಂ ಪಿಬೇತ್‌' ಇತಿ JQS ವಾಕ್ಕೇ ಪದತ್ರಯಸಂಬನ್ನಾತ್ತುರಾಪಾನಪ್ರತಿಷೇಧ 
ಏವೈಕೋರರ್ಥೋವಗಮ್ಯತೇ; ನ ಪುನಃ ಸುರಾಂ ಪಿಬೇದಿತಿ ಪದದ್ದಯಸಂಬನ್ನಾತುರಾಹಾನ- 
ವಿಧಿರಪೀತಿ | ಅತ್ರೋಚ್ಯತೇ ವಿಷಮ ಉಪನ್ಯಾಸಃ | ಯುಕ್ತಂ ಯತ್ನುರಾಪಾನಪ್ರತಿಷೇಧೇ ಪದಾನ್ಹಯ- 
ಸ್ಕೈಕತ್ನಾದವಾನ್ನರವಾಕ್ಯಾರ್ಥಸ್ಯಾಗ್ರಹಣಮ್‌, ವಿಧ್ಭುದ್ದೇಶಾರ್ಥವಾದಯೋಸ್ತೃರ್ಥವಾದಸ್ಥಾನಿ ಪದಾನಿ 
ಪೃಥಗನ್ಹಯಂ ವೃತ್ತಾನ್ತವಿಷಯಂ ಪ್ರತಿಷದ್ಯ, ಅನನ್ನರಂ ಕೈಮರ್ಥ್ಯವಶೇನ ಕಾಮಂ OU ಸ್ತಾವಕತ್ಸಂ 
ಪ್ರತಿಪದ್ದನೇ | ಯಥಾ ಹಿ "ವಾಯವ್ನಂ ಶೇತಮಾಲಭೇತ ಭೂತಕಾಮ: ಇತ್ತತ್ರ ವಿಧದ್ದುದೇಶವರ್ತಿನಾಂ 
ವಾಯವ್ನಾದಿಪದಾನಾಂ ವಿಧಿನಾ ಸಂಬನ ನೈವಂ "ವಾಯುರ್ವ್ಸೆ ಕೇಪಿಷ್ಣಾ ದೇವತಾ ವಾಯುಮೇವ 
ಸ್ವೇನ ಭಾಗಧೇಯೇನೋಪಧಾವತಿ ಸ ಏವೆನಂ ಭೂತಿಂ ಗಮಯತಿ' ಇತ್ತೇಷಾಮರ್ಥವಾದಗತಾನಾಂ 
ಪದಾನಾಮ್‌; ನ ಹಿ ಭವತಿ "ವಾಯುರ್ವಾ ಆಲಭೇತ' ಅತಿ "SCRA, ದೇವತಾ ವಾ ಆಲಭೇತ' 
ಇತ್ಯಾದಿ | ವಾಯುಸ್ವಭಾವಸಂಕೀರ್ತನೇನ ತು ಅವಾನ್ನರಮನ್ಸಯಂ ಪ್ರತಿಷದ್ಯ, ಏವಂ ವಿಶಿಷ್ಠದೈವತ್ಯ- 
ಮಿದಂ ಕರ್ಮೇತಿ ವಿಧಿಂ MHA | ತದ್ಯತ್ರ ಸೋಠವಾನ್ತರವಾಕ್ಯಾರ್ಥಃ ಪ್ರಮಾಣಾನ್ತರಗೋಚರೋ 
ಭವತಿ, ತತ್ರ ತದನುವಾದೇನಾರ್ಥವಾದಃ ಪ್ರವರ್ತತೇ | ಯತ್ರ ಪ್ರಮಾಣಾನ್ನರವಿರುದ್ದೂ ತತ್ರ 
ಗುಣವಾದೇನ । ಯತ್ರ ತು ತದುಭಯಂ ನಾಸ್ತಿ ತತ್ರ ಕಿಂ ಪ್ರಮಾಣಾನ್ವರಾಭಾವಾದ್ಧುಣವಾದಃ ಸ್ಯಾತ್‌, 
ಆಹೋಸ್ತಿ ಫ್ರನಾಣಾನ್ತರಾವಿರೋಧಾದ್ದಿದ್ಯಮಾನಾರ್ಥವಾದ ಇತಿ — ಪ್ರತೀತಿಶರಣೈರ್ವಿದ್ಯ- 
ಮಾನವಾದ ಆಶ್ರಯಣೀಯಃ ನ ಗುಣಾನುವಾದಃ | ಏತೇನ ಮನೋವ್ನಾಖ್ದಾತಃ | ಅಪಿ ಚ 
ವಿಧಿಭಿರೇವೇನಾ ದಿದ್ದೆವತ್ತಾನಿ ಹವೀಂಷಿ ಚೋದಯದಿರಪೇಕಿತಮಿನಾ ದೀನಾಂ ಸರೂಪಮ್‌ | ನ 

ಸರೂಪರಹಿತಾ ७७२ ದಯಶೇತಸ್ನಾರೋಪಯಿತುಂ S580, ನ ಚ ಚೇತಸ್ತನಾರೂಢಾಯ್ದಿ ತಸೆ 22 
८९३२०४) ಹವಿಃ ಪ್ರದಾತುಂ ಶಕ್ತತೇ | ಶ್ರಾವಯತಿ ಚ — "ಯಸ್ನೆ ದೇವತಾಯ್ಲೆ ಹವಿರ್ಗಹೀತಂ 
ಸ್ಯಾತ್ತಾಂ ಧ್ಯಾಯೇದ್ದಷಟ್‌ ಕರಿಷ್ಕನ್‌' (ಐತೇಂ ಬ್ರಾಂ 3-8-1) ಇತಿ । ನ ಚ ಶಬ್ದಮಾತ್ರಮರ್ಥಸ್ವರೂಪಂ 
ಸಂಭವತಿ, ಶಬ್ದಾರ್ಥಯೋರ್ಭೇದಾತ್‌ | ತತ್ರ ಯಾದೃಶಂ ಮನ್ಶಾ ರ್ಥವಾದಯೋರಿನ್ಹಾ! ದೀನಾಂ 
ಸ್ವರೂಪಮವಗತಂ ನ ತತ್ತಾದೃಶಂ ಶಬ್ದಪ್ರಮಾಣಕೇನ ಪ್ರತ್ಯಾಖ್ಯಾತುಂ ಯುಕ್ತಮ್‌ | ಇತಿಹಾಸಪುರಾಣ- 
ಮಪಿ ವ್ಯಾಖ್ಯಾತೇನ ಮಾರ್ಗೇಣ ಸಂಭವನ್ಮನ್ರಾ ರ್ಥವಾದಮೂಲಕತ್ವಾತ್‌ ಪ್ರಭವತಿ ದೇವತಾವಿಗ್ರಹಾದಿ 
ಸಾಧಯಿತುಮ್‌ | ಪ್ರತ್ಯಕ್ಷಾದಿಮೂಲಮಪಿ ಸಂಭವತಿ | ಭವತಿ ಹ್ಯಸ್ಮಾಕಮಪ್ರತ್ಕಕ್ಷಮಪಿ ಚಿರಂತನಾನಾಂ 
ಪ್ರತ್ಯಕ್ಷಮ್‌ | ತಥಾ ಚ ವ್ಯಾಸಾದಯೋ ದೇವಾದಿಭಿಃ ಪ್ರತ್ಯಕ್ಷಂ ವ್ಯವಹರನ್ನೀತಿ ಸ್ಮರ್ಯತೇ | ಯಸ್ತು 
ಬ್ರೂಯಾತ್‌ -- ಇದಾನೀಂತನಾನಾಮಿವ ಪೂರ್ಮೇಷಾಮಪಿ ನಾಸ್ತಿ ದೇವಾದಿಭಿರ್ವ್ಯವಹರ್ತುಂ 
ಸಾಮರ್ಥ್ಯಮಿತಿ, ಸ ಜಗದ್ವೆ ५०,० ಪ್ರತಿಷೇಧೇತ್‌ | ಇದಾನೀಮಿವ ಚ ನಾನ್ಯದಾಪಿ ಸಾರ್ವಭೌಮಃ 
ಕ್ರತ್ರಿಯೋಶಸ್ತೀತಿ ಬ್ರೂಯಾತ್‌, ತತಶ್ಚ ರಾಜಸೂಯಾದಿಚೋದನಾ ಉಪರುನ್ಹಾ ತ್‌ । ಇದಾನೀಮಿವ 
ಚ ಕಾಲಾನ್ನರೇರಷ್ಯವ್ಯವಸ್ಥಿತಪ್ರಾಯಾನ್ವರ್ಣಾಶ್ರಮಧರ್ಮಾನ್ಮತಿಜಾನೀತೇ | ತತಶ್ಚ ವ್ಯವಸ್ಥಾವಿಧಾಯಿ 
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ಶಾಸ್ತ್ರಮನರ್ಥಕಂ ಸ್ಯಾತ್‌ । ತಸ್ಮಾದರ್ಮೋತ್ಕರ್ಷವಶಾಚ್ಚಿರಂತನಾ ದೇವಾದಿಭಿಃ ಪ್ರತ್ಯಕ್ಷಂ ವ್ಯವಹಹ್ನುರಿತಿ 
ಶ್ಲಿಷ್ಕತೇ. ಅಪಿ ८३४०७ — "ಸ್ವಾಧ್ಯಾಯಾದಿಷ್ಟದೇವತಾಸಂಪ್ರಯೋಗಃ' (ಯೋಂಸೂಂ 2-44) ಇತ್ಯಾದಿ! 
ಯೋಗೋಪ್ಯಣಿಮಾದ್ಯೈಶ್ಚರ್ಯಪ್ರಾಪ್ತಿಫಲಕಃ ಸ್ಮರ್ಯಮಾಣೋ ನ ಶಕ್ಕತೇ ಸಾಹಸಮಾತ್ರೇಣ 
ಪ್ರತ್ಯಾಖ್ಯಾತುಮ್‌ | WIT ಯೋಗಮಾಹಾತ್ಮ್ಯಂ ಪ್ರಖ್ಯಾಪಯತಿ  "ಪೃಥಿವ್ಯಪ್ಪೇಜೋತನಿಲಖೇ 
ಸಮುತ್ಥಿತೇ ಪಳಗ್ಸಾತ್ಸಕೇ ಯೋಗಗುಣೇ ಪ್ರವೃತ್ತೇ । ನ ತಸ್ಯ ರೋಗೋ ನ ಜರಾ ನ ಮೃತ್ಯುಃ ಪ್ರಾಪ್ತಸ್ಯ 
ಯೋಗಾಗ್ನಿಮಯಂ ಶರೀರಮ್‌' (Flo 2-14) ಇತಿ | ಖಷೀಣಾಮಪಿ ಮನ್ತಬ್ರಾಹ್ಮಣದರ್ಶಿನಾಂ 
ಸಾಮರ್ಥ್ಯಂ FRONT ಸಾಮರ್ಥ್ಯೇನೋಪಮಾತುಂ ಯುಕ್ತಮ್‌ | ತಸ್ಮಾತಮೂಲ- 
ಮಿತಿಹಾಸಪುರಾಣಮ್‌ | ಲೋಶಪ್ಪಸಿದ್ದಿರಪಿ ನ ಸತಿ ಸಂಭವೇ ನಿರಾಲಮೃನಾಧ್ಯವಸಾತುಂ ಯುಕ್ತಾ | 
ತಸ್ಮಾದುಪಪನ್ನೋ ಮನ್ರಾದಿಭ್ಯೋ ದೇವಾದೀನಾಂ ವಿಗ್ರಹವತ್ತಾ Sn» | ತತಶ್ಚಾರ್ಥಿತ್ವಾದಿ- 
ಸಂಭವಾದುಪಪನ್ನೋ ದೇವಾದೀನಾಮಪಿ ಬ್ರಹ್ಮವಿದ್ಯಾಯಾಮಧಿಕಾರಃ | ಕ್ರಮಮುಕ್ತಿದರ್ಶನಾನ್ಯಷ್ಯೇ- 
ವಮೇವೋಪಪದ್ಕನ್ನೇ || 


Badarayana, on the other hand, (maintains) the existence (of qualification 
for Brahmavidya on the part of the gods); for there are (passages indicatory 
of that). 


The expression ‘on the other hand’ is meant to rebut the pürvapaksha. The 
teacher, Badarayana, maintains the existence of the qualification on the part 
of the gods, For, although the qualification of the gods cannot be admitted 
With reference to the madhu-vidya, and similar topics of knowledge, in 
which the gods themselves are implicated, still they may be qualified for the 
pure knowledge of Brahman, qualification in general depending on the 
presence of desire, capability, &c. Nor does the impossibility of qualification 
in certain cases interfere with the presence of qualification in those Other 
cases Where it is not impossible. To the case of the gods (devatas) the same 
reasoning applies as to the case of men; for among men also, all are not 
qualified for everything, Brahmanas, for instance, not for the rajasüya- 
sacrifice. And, with reference to the knowledge of Brahman, Scripture, 
moreover, contains express hints notifying that the devas are qualified; 
compare, for instance, (Bri. Up. 1, 4, 10), "Whatever Deva was awakened (so 
as to know Brahman) he indeed became that; and the Same with rishis ° (Kh. 
Up. 8, 7, 2), *They said: Well, let us search for that Self by which, if one has 


120 The Spiritual view of life 


searched it out, all worlds and all desires are obtained. Thus saying, Indra 
went forth from the Devas, Virocana from the Asuras.’ Similar statements 
are met With in Smriti, so, for instance, in the colloquy of the Gandharva and 
Yajnavalkya. — Against the objection raised in the preceding Sutra (32) we 
argue as follows. Words like aditya, and so on, which denote devas, although 
having reference to light and the like, yet Convey the idea of certain divine 
Selfs (persons) endowed with intelligence and pre-eminent power; for they 
are used in that sense in mantras and arthavada passages. For the devas 
possess, in consequence oftheir pre-eminent power, the capability of residing 
within the light, and so on, and to assume any form they like. Thus we read 
in Scripture, in the arthavada passage explaining the words ‘ram of 
Medhatithi, which form part of the Subrahmanya-formula, that ‘Indra, 
having assumed the shape of a ram, carried off Medhatithi, the descendant 
of kanva (Shadv. Br. 1, 1). And thus, smrti says that *Aditya, having assumed 
the shape of a man, came to Kunti.’ Moreover, even in such substances as 
earth, intelligent ruling beings must be admitted to reside, for that appears 
from such scriptural passages as ‘the earth spoke,’ ‘the waters spoke,’ The 
non-intelligence of light and the like, in so far as they are mere material 
elements, is admitted in the case of the sun (aditya)&c, also ; but — as already 
remarked — from the use of the words in mantras and arthavadas it appears 
that there are intelligent beings of divine nature (Which animate those 
material elements). 


We now turn to the objection (raised above by the pürvapaksin) that 
mantras and arthavadas, as merely sub- serving other purposes, have no 
power of setting forth the personality of the devas, and remark that not the 
circumstance of subordination or non-subordination to some other purpose, 
but rather the presence or absence of a certain idea furnishes a reason for (our 
assuming) the existence of something. This is exemplified by the case of a 
person who, having set out for some other purpose, (nevertheless) forms the 
conviction of the existence of leaves, grass, and the like, which he sees lying 
on the road. — But, the pürvapaksin may here object, the instance quoted by 
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you is not strictly analogous. In the case of the wanderer, perception, whose 
objects the grass and leaves are, is active, and through it he forms the 
conception of their existence. In the case of an arthavada, on the other hand, 
which, as forming a syntactical unity with the corresponding injunctory 
passage, merely subserves the purpose of glorifying (the latter), it is 
impossible to determine any energy having a special object of its own. 
For in general any minor syntactical unity, which is included in a more 
comprehensive syntactical unity conveying a certain meaning, does not 
possess the power of expressing a separate meaning of its own. Thus, for 
instance, we derive, from the combination of the three words constituting 
the negative sentence, ‘(Do) not drink wine, one meaning only, i.e., a 
prohibition of drinking wine, and do not derive an additional meaning, viz., 
an order to drink wine, from the combination of the last two words, ‘drink 
wine.' — To this objection we reply, that the instance last quoted is not 
analogous (to the matter under discussion). The words of the sentence 
prohibiting the drinking of wine form only one whole, and on that account 
the separate sense which any minor syntactical unity included in the bigger 
sentence may possess cannot be accepted. In the case of injunction and 
arthavada, on the other hand, the words constituting the arthavada form a 
separate group of their own which refers to some accomplished thing, and 
only subsequently to that, when it comes to be considered what purpose they 
subserve, they enter on the function of glorifying the injunction. Let us 
examine, as an illustrative example, the injunctive passage, ‘He who is 
desirous of prosperity is to offer to Vayu a white animal.' All the words 
contained in this passage are directly connected with the injunction. This is, 
however, notthe case with the words constituting the corresponding arthavada 
passage, ‘For Vayu is the swiftest deity; Vayu he approaches with his own 
share; he leads him to prosperity.’ The single words of this arthavada are not 
grammatically connected with the single words of the injunction, but form a 
subordinate unity or their own, which contains the praise of Vayu, and 
glorify the injunction, only in so far as they give us to understand that the 
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action enjoined is connected with a distinguished divinity. If the matter 
conveyed by the subordinate (arthavada) passage can be known by some 
other means of knowledge, the arthavada acts as a mere anuvada, 1.0. a 
statement referring to something (already known). When its contents are 
contradicted by other means of knowledge it acts as a so-called gunavada, 
i.e., a statement of a quality. Where, again, neither of the two mentioned 
conditions is found, a doubt may arise whether the arthavada is to be taken 
as a gunavada on account of the absence of other means of knowledge, 
or as an arthavada referring to something known (1.e., an anuvada) on account 
of the absence of contradiction by other means of proof. The latter alterna- 
tive is, however, to be embraced by reflecting people. — The same reasoning 
applies to mantras also. 


There is a further reason for assuming the personality ofthe gods (devatas). 
The Vedic injunctions, as enjoining sacrificial offerings to Indra and the other 
gods, presuppose certain characteristic shapes of the individual divinities, 
because without such the sacrificer could not represent Indra and the other 
gods to his mind. And if the divinity were not represented to the mind it 
would not be possible to make an offering to it. So, Scripture also says, 'of 
that divinity for which the offering is taken he is to think when about to say 
vausat’ (Ai. Br. 3, 8), Nor is it possible to consider the essential form (or 
character) of a thing to consist in the word only; for word (denoting) and 
thing (denoted) are different. He therefore who admits the authoritativeness 
of the scriptural word has no right to deny that the shape of Indra, and the 
other gods, is such as we understand it to be from the mantras and artha- 
vadas. — Moreover, itihasas and puranas also — because based on mantra 
and arthavada which possess authoritative power in the manner described — 
are capable of setting forth the personality &c, of the devas. Itihasa and 
purana can, besides, be considered as based on perception also. For what is 
not accessible to our perception may have been within the sphere of percep- 
tion of people in ancient times. Smriti also declares that Vyasa and others 
conversed with the gods face to face. A person maintaining that the people of 
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ancient times were no more able to converse with the gods than people are at 
present, would thereby deny the (incontestable) variety of the world. He 
might as well maintain that because there is at present no prince ruling over 
the whole earth, there were no such princes in former times; a position by 
which the scriptural injunction of the rajasuya-sacrifice would be stultified. 
Or he might maintain that in former times the spheres of duty of the different 
castes and asramas were as generally unsettled as they are now, and, on that 
account, declare those parts of Scripture which define those different duties 
to be purposeless. It is therefore altogether unobjectionable to assume that 
the men of ancient times, in consequence of their eminent religious merit, 
conversed with the gods face to face. Smrti also declares that ‘from the 
reading of the Veda there results intercourse with the favourite divinity’ 
(Yoga Sutra II, 44). And that Yoga does, as Smrti declares, lead to the 
acquirement of extraordinary powers, such as subtlety of body, and so on, is 
a fact which cannot be set aside by a mere arbitrary denial. Scripture also 
proclaims the greatness of Yoga, *When, as earth, water, light, heat, and ether 
arise, the fivefold quality of Yoga takes place, then there is no longer 
illness, Old age, or pain for him Who has obtained a body produced by the 
fire of Yoga' (Svet. Up. 2, 12). Nor have we the right to measure by our 
capabilities the capability of the Rsis who see the mantras and brahmana 
passages (i.e., the Veda — from all this it appears that the itihasas and puranas 
have an adequate basis. — And the conceptions of ordinary life also must not 
be declared to be unfounded, if it is at all possible to accept them. 


The general result is that we have the right to conceive the gods as 
possessing personal existence, on the ground of mantras, arthavadas, itihasas, 
puranas, and ordinarily prevailing ideas. And as the gods may thus be in the 
condition of having desires and so on, they must be considered as qualified 
for the knowledge of Brahman. Moreover, the declarations which Scripture 
makes concerning gradual emancipation I agree with this latter supposition 
only. 
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Harken to Visnutattvavinirnaya: — 


ಅನಿತ್ಯತ್ವವಿಕಾರಿತ್ವಪಾರತಂತ್ರ್ಯಾದಿರೂಪತಃ I 

ಸ್ವಪ್ನಾದಿಸಾಮ್ಯಂ ಜಗತಃ ನ ತು ಬೋಧನಿವರ್ತ್ಯೃತಾ॥ 

ADT WA, ಯತೋ ವಿಷ್ಣೋಃ ಸರ್ವದೈತತ್‌ ಪ್ರತೀಯತೇ। 

ಬೋಧಾಸಹಂ ತತೋ ನೈತತ್‌ ಕಿನ್ನ್ವಾಜ್ಞಾವಶಮಸ್ಯ ಹಿ ॥ ಇತಿ ಪರಮೋಪನಿಷದಿ ॥ 


ಪ್ರಜ್ಞಾವಿನಿರ್ಮಿತಂ ಯಸ್ಥಾದತೋ ಮಾಯಾಮಯಂ ಜಗತ್‌ | 
ಅನೇನಾನುಗತಂ ಯಸ್ಸಾಃ ದನೃತಂ ತೇನ ಕಥ್ಯತೇ II 
ಬೋಧಾನಿವರ್ತ್ಯಮಪಿ ತು ನಿತ್ಯಮೇವ ಪ್ರವಾಹತಃ | 

ಅ ७३१४३ ಪರೋ ದೇವಃ ತೇನ ಸತ್ಯಮಿದಂ ಜಗತ್‌ II 
ತದಧೀನಸ್ವರೂಪತ್ವಾದಸತ್ಯಂ ತೇನ ಕಥ್ಯತೇ | 


ಸತ್ಯಸ್ಯ ಸತ್ಯಃ ಸಃ ವಿಭುಃ ಇಂದ್ರಚಾಪಸ್ಯ ಸೂರ್ಯವತ್‌ ಇತಿ ॥ 


ತಸ್ಕೋಪನಿಷತ್ತತ್ವಸ್ಯ ಸತ್ಯಮಿತಿ ಪ್ರಾಣಾ ವೈ ಸತ್ಯಂ ತೇಷಾಮೇವ ಸತ್ಯಮ್‌ ॥ ಇತಿ ಚ। 


ಮಹಾಮಾಯೇತ್ಯವಿದ್ಯೇತಿ ನಿಯತಿರ್ಮೋಹಿನೀತಿ ಚ। 
ಪ್ರಕೃತಿರ್ವಾಸನೇತ್ಯೇವಂ ತವೇಚ್ಚಾನಂತ ಕಥ್ಯತೇ II 

ಪ್ರಕೃತಿಃ ಪ್ರಕೃಷ್ಣಕರಣಾದ್‌ ವಾಸನಾ ವಾಸಯೇದ್‌ ಯತಃ। 

ಅ ಇತ್ಯುಕ್ತಃ ಹರಿಸ್ಪಸ್ಯ ವಿದ್ಯಾ ವಿದ್ಯೇತಿ ಸಂಜ್ಞಿತಾ II 
ಮಾಯೇತೃುಕ್ಹ್ವಾಪ್ರಕೃಷ್ಣಶ್ಯಾತ್‌ ಪ್ರಕೃಷ್ಣಂ ಹಿ ಮಯಾಭಿಧಮ್‌ । 


ಇನ್‌" ಟಿ 
ಹೊ o = 
ವಿಷ್ಣೋಃ ಪ್ರಜ್ಞಪ್ತಿರೇವೈಕಾ ಶಬ್ಬೈರೇತೈರುದೀರ್ಯತೇ। 
ಪ್ರಜೃಪ್ತಿರೂಪೋ ಹಿ ಹರಿಃ ಸಾ ಚ ಸ್ವಾನಂದಲಕ್ಟಣಾ ॥ ಇತಿ ಚ। 

The world is sometimes compared to the dream, etc. Only to bring out its 
non-eternal nature, changing nature and the nature of its dependency. It is not 
intended to convey its sublating nature i.e, Mithyatva. The omniscient 
Parabrahman Visnu knows it all the time. Therefore, it is not correct to say 
that it is sublated by the knowledge. However, it is always dependent upon 
the Parabrahman. 


The world is called as Mayamaya as it is created by the Prajfia i.e, 
knowledge of the Parabrahman. It is called as Anrta as it is occupied by the 
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Parabrahman. The world is eternal as continous flow. It is never sublated by 
the knowledge. The Parabrahman is called ® the world is ಸತ್ಯ. Since the world 
is entirely dependent upon the Parabrahman (1.6.,७) he is designated as 
Asatya. Parabrahman is the regualtor of the reality of the real like the sun 
regulating the reality of the rainbow. 


Satya is the secret name of the Supreme Brahman. Pranas i.e., Caturmukha 
Brahma etc. Gods are called Satya and he is the regulator of their Satyatva. 
O Lord! your will is called Mahamaya, Avidya, Niyati, Mohini, Prakrti, 
Vasana etc. by innumerable names. It is called Prakrti as it does great 
things, it is called Vasana as it creates.The Parabrahman is called ಅ, the 
knowledge pertaining to him is called Avidya. That which is plentiful is 
Maya and his will is called Maya as it is plentiful. The Parabrahman's will 
is called by all these names. The Parabrahman is the very embodiment of his 
will which is of the nature of his bliss. 


Harken to Advaita concept of ಸತ್ತಾತ್ರೈವಿಧ್ಯ — 


Advaitins talk of three levels of reality viz. ಪಾರಮಾರ್ಥಿಕ (ಪಾರಮಾರ್ಥಿಕಮ್‌- 
ಅಬಾಧಿತಮ್‌, ಪಾರಮಾರ್ಥಿಕಃ = ಸತ್ಯಃ) ; ವ್ಯಾವಹರಿಕ and ಪ್ರತಿಭಾಸಿಕ. The first is ಮುಖ್ಯಸತ್‌ 
and latter two are ಅಮುಖ್ಯಸತ್‌ . The first is never sublated while the latter two 
are sublated. The latter two 1.6., ವ್ಯಾವಹಾರಿಕ and ಪ್ರತಿಭಾಸಿಕ are projected by 
ಮಾಯಾ and ಅವಿದ್ಯಾ respectively. ವ್ಯಾವಹಾರಿಕಸತ್‌ entities continue until 
Brahmajfiana is obtained. As such these have a kind of seconding reality. 
Pramanas come under this category. Hence, these can be taken as proofs in 
the respective area. Hence Advaitin who utilises these Pramana is entitled for 
philosophical debate. 


1) ನನು ಚ ದ್ವಿವಿಧಂ ಸತ್‌ ಮುಖ್ಯಮಮುಖ್ಯಂ ಚ | ಯಸ್ಯ ಸರ್ವಪ್ರಕಾರೇಣ २०२७३३9 ನಾಸ್ತಿ 
ತನ್ಮುಖ್ಯಂ ಸತ್‌ ಪಾರಮಾರ್ಥಿಕಮಿತಿ ಗೀಯತೇ। 


2) ಅಮುಖ್ಯಂ ಪುನರ್ದೇಧಾ | ಮಾಯೋಪಾಧಿಕಮವಿದ್ಯೋಪಾಧಿಕಂ ಚೇತಿ । ತತ್ರಾದ್ಯಮ- 
ಮೃರಾದಿಕಮ್‌ | ತಚ್ಚ ಆಬ್ರಹ್ಮಜ್ಞಾನಾತ್‌ ಬಾಧವೈಧುರ್ಯೇಣ ಹಾನಾದಿವ್ಯವಹಾರನಿರ್ವಾಹಕತ್ವಾತ್‌ 
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ಪ್ರಾತೀತಿಕಮುಚ್ಛತೇ ವ್ಯಾವಹಾರಿಕಮಿತಿ ಗೀಯತೇ | ವ್ಯಾವಹಾರಿಕಸತ್ತ್ಯಾಚ್ಛ್ಚ ತದಂತರ್ಗತಸ್ಯ 
ಪ್ರಮಾಣಾದೇಃ ಕಥಾಂಗತಾ ಉಪಪದ್ಯತೇ। 


3) ದ್ವಿತೀಯಂ ಶುಕ್ತಿರಜತಾದಿ | ತತ್ತು ಪ್ರತೀತಿಸಮಯಮಾತ್ರಪರಿವರ್ತೀ | ನ ಪುನಃ 
ಹಾನಾದಿವ್ಯವಹಾರಹೇತಿರಿತಿ | ತದೇವಂ ಸತ್ರೈವಿಧ್ಯಾದಮ್ಮರಾದಿಕಂ ವಿಶ್ವಂ ಸದಪಿ ಮಿಥ್ಯೇತ್ಯುಚ್ಛತೇ | 


The above concept of ಸತ್ವಾತ್ರೈವಿಧ್ಯ cannot be established. It may be asked 
whether it is established by a ಪಾರಮಾರ್ಥಿಕ means or ವ್ಯಾವಹಾರಿಕ means or 
ಪ್ರಾತಿಭಾಸಿಕ means. In the first alternative whether the ಪಾರಮಾರ್ಥಿಕ means is 
ಆತ್ಮನ್‌ 1.0. ಬ್ರಹ್ಮನ್‌ itself or some other ಪರಮಾರ್ಥಿಕ means . ಆತ್ಮನ್‌ itself cannot be 
the means as it is ನಿರ್ವಿಶೇಷ. If some other ಪರಮಾರ್ಥಿಕ means is envisaged, 
then, the very doctrine of advaita will collapse. The means to establish 


ಸತ್ತಾತ್ರೈವಿಧ್ಯ cannot be ವ್ಯಾವಹಾರಿಕ or ಪ್ರಾತಿಭಾಸಿಕ since these levels are not yet 
established. 


ಸತ್ರೈವಿಧ್ಯಂ ಚ ಮಾನೇನ ಸಿದ್ದೆ Ng ಕೇನೇತಿ ಪೃಚ್ಛ್ಯತೇ | 
ತಸ್ಯಾಪ್ರಕ್ಷಪ್ರಕಾರೇಣ ನೈವ ಸಿದ್ಧಿಃ ಕಥಂಚನ | 


ಸತ್ತ್ರೈವಿಧ್ಯಂ ಕಿಂ ಪರಮಾರ್ಥಸತಾ ವಾ ವ್ಯಾವಹಾರಿಕಸತಾ ವಾ ಪ್ರಾತಿಭಾಸಿಕಸತಾ ಸಾಧ್ಯತೇ | ಆದ್ಯೇ 
ಕಿಮಾತ್ಮೇತರೇಣ ಉತ ಆತ್ಮನಾ | ನ ತಾವತ್‌ ಪರಮಾರ್ಥಸತಾ ಆತ್ಮೇತರೇಣ ದ್ವೆ ತತೌಪತ್ತೇಃ | 
ನಾಪ್ಯಾತ್ಮನೈವ | ತಸ್ಯ ನಿರ್ವಿಶೇಷಸ್ಯ ಸಾಧಕತಾಯೋಗಾತ್‌ | ವ್ಯಾವಹಾರಿಕಪ್ರಾತಿಭಾಸಿಕಯೋಸ್ತು 
ಸ್ವರೂಪಮೇವ ಅದ್ಯಪಿ ನ ಸಿದ್ಧಮ್‌ | 

The claim of advaita that the ವ್ಯಾವಹಾರಿಕ and ಪ್ರಾತಿಭಾಸಿಕ levels are of the 
nature of ಸದಸದ್ದಿಲಕ್ಷ is also not sustainable.. Here again the same question 
arises whether this concept is established by ಸತ್‌ ಪ್ರಮಾಣ, ಅಸತ್‌ ಪ್ರಮಾಣ ६३, 
ಸದಸದ್ದಿಲಕ್ಷಣಪ್ರಮಾಣ. The first alternative is not suitable to advaitin itself. The 
second and the third are not acceptable to us. Moreover, ಸದ್ವೈಲಕ್ಟಣ್ಯ results in 
ಅಸತ್‌ and it is already stated ಅಸತ್‌ cannot be the means to prove anything. 
VAT, OB! results in ಸತ್‌ and the concept of ಮಿಥ್ಯಾತ್ವ collapses etc etc etc. 


Harken to Advaita concept of ಸತ್ವಾತ್ರೈವಿಧ್ಯ 


Advaitins talk of three levels of reality 1.6 Paramartika, Vyavaharika and 
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Pratibhasika. The first Paramartika is Mukhyasat and the latter two 
Vyavaharika and Pratibhasika are Amukhyasat. The first is never sublated 
while the latter two are sublated. The latter two, Vyavaharika and Pratibhasika 
are subjected by Maya and Avidya respectively. Vyaavahaarikasat entities 
continue until Brahmajfana is obtained. As such these have a kind of 
secondary reality. Pramanas come under this category. Hence, these can be 
taken as proofs in the respective area. Hence Advaitins who utilizes these 
Pramanas are entitled for philosophical debate. These three kinds of argu- 
ments are the strongest bedrock of the magnificent edifice of Sri Sankara's 
Advaita doctrine. 


Harken to Brahmasütrabhasya (2-1-14) of Sri Sankaracarya :- 
— ಕಥಂ ಚಾನೃತೇನ ಮೋಕ್ಷಶಾಸ್ತ್ರೆ ೇಣ ಪ್ರತಿಪಾದಿತಸ್ಯಾತ್ಮೈಕತ್ಪಸ್ಯ ಸತ್ಯತ್ವಮುಪಪದ್ಯೇತೇತಿ. 


ಅತ್ರೋಚ್ಯತೇ — ನೈಷ ದೋಷಃ ಸರ್ವವ್ಯವಹಾರಾಣಾಮೇವ ಪಾಸ ಹ್ಯಾತ್ಮತಾವಿಜ್ಞಾನಾತತೃತ್ಯೋಪ- 
DSCs, ಸ್ಪಷ್ಠವ್ಯವಹಾರಸ್ಯೇವ ಪ್ರಾಕ್ಷಬೋಧಾತ್‌; ಯಾವದ್ದಿ ನ AD,S ಕತಪತಿಪತ್ತಿಸ್ತಾವತ್ತಮಾಣಪ್ರಮೇ 
ಯಫಲಲಕ್ಷಣೇಷು ವಿಕಾರೇಷ್ಟನೃತತ್ವಬುದ್ದಿರ್ನ ಕಸ್ಕಚಿದುತ್ತದೃತೇ; ಇತ್ಯಾದಿಕಮ್‌. 

““और 'मिथ्या' मोक्ष झास्रसे प्रतिपादित आत्मैकत्व सत्य कैसे हो जायेगा? इस विषय 
पर कहते हैं - यह दोष नहीं है, क्योंकि जैसे जागनेके पूर्व सब स्वप्र व्यबहार सत्य प्रतीत 
होते है, बस इसी प्रकार ब्रह्मात्मैकत्व ज्ञानके पूर्व सब व्यवहार भी सत्य हो सकते है | जब 
तक सत्य आत्मैकत्व प्रतिपत्ति नहीं होती तबतक प्रमाण, प्रमेय और फलरूप विकारोंमें 
किसीको भी मिथ्यात्व बुद्धि नहीं होती | स्वाभाविक ब्रह्मात्मताका त्यागकर अविद्यासे सब 
प्राणी विकारोंमें ही “मैं मेरा” इस प्रकार आत्मभाव और आत्मीयभावको प्राप्त होते हैं, 
इसलिए ब्रह्मात्मत्व ज्ञानसे पूर्व लौकिक और वैदिक सब व्यबहार उपपन्न होते है । जैसे 
स्वप्रमें भिन्न-भिन्न अनेक प्रकारके पदार्थोकी देखनेवाले साधारण सुप्त पुरुषको जागनेसे पूर्व 
प्रत्यक्षरूपसे माना हुआ निश्‍चित ही विज्ञान होता है ।”! 


And if the doctrine of release is untrue, how can we maintain the truth of 
the absolute unity of the Self, which forms an item of that doctrine? 


These objections, we reply, do not damage our position because the entire 
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complex of phenomenal existence is considered as true as long as the 
knowledge of Brahman being the Self of all has not arisen; just as the 
phantoms of a dream are considered to be true until the sleeper wakes. For as 
long as a person has not reached the true knowledge of the unity of the Self, 
so long it does not enter his mind that the world of effects with its means and 
objects of right knowledge and its results of actions is untrue; (As long as the 
'vyavahara' presents itself to our mind, we might feel inclined to assume in 
Brahman an element of manifoldness whereby to account for the vyavahara; 
but as soon as we arrive at true knowledge, the vyavahara vanishes, and there 
remains no longer any reason for qualifying in any way the absolute unity of 
Brahman.) 


सत्तात्रेविध्य का डिण्डिमनाद - 


सत्ता सत्तो भावः सत्‌ + तल्‌ -टाप्‌ से बनता है । इसके शाब्दिक अर्थ है - विद्यमानता, 
होने का भाव, अस्तित्व, वास्तविक, अस्तित्व, श्रेष्ठता, उत्तमता आदि | 


WE वेदान्त दर्शन में तीन प्रकार की सत्ताओं को मान्यता दी गई है । (१) प्रातिभासिक 
सत्ता (२) व्यावहारिक सत्ता और (३) पारमार्थिक सत्ता 


(१) प्रातिभासिक सत्ता - उसे कहते हैं जो प्रतीति के समय तो हमें सत्य प्रतीत होती 
है परन्तु उसका यथार्थ ज्ञान होने पर उसका बाध हो जाता है । जैसे रस्सी में साँप की 
प्रतीति या सीपी में चाँदी की प्रतीति । हम अन्धकार के कारण रास्ते में पडी हुई रस्सी को 
सर्प समझ लेते हैं, परन्तु जैसे ही प्रकाश होता है रस्सी में प्रातिभासिक सर्पज्ञान का नाश 
हो जाता है, रस्सी अपने स्वरूप में स्थित हो जाती है । किसी पदार्थ में (रस्सी में) अन्य 
पदार्थ (सर्प) की काल्पनिक सत्ता बाधित होने से पूर्व जितने समय तक विद्यमान रहती 
है, उसे वेदान्त में प्रातिभासिक सत्ता कहते हैं । सीपी में चाँदी की प्रतीति भी वस्तुतः ऐसी 
ही प्रातिभासिक सत्ता है जो यथार्थ ज्ञान के साथ स्वतः समाप्त हो जाती है । 


(२) व्यावहारिक सत्ता - इसके अन्तर्गत ऐसे विषय आते हैं जो व्यवहार के समय सत्‌ 
प्रतीत होते हैं । प्रत्यक्ष रूप से देखने पर उनकी सत्ता का निषेध नहीं किया जा सकता 
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किन्तु ब्रह्मज्ञान होने पर इसका बाध हो जाता है । जैसे वेदान्त में जगत्‌ मिथ्या है परन्तु 
प्रत्यक्ष रूप में बह सत्य प्रतीत होता है । श्री शह्रूराचार्य के अनुसार "ಇಗ एकान्ततः”? 
सत्य न होकर केवल व्यबहार में सत्य होता है (ब्र.सू.शा.भा. २.१.४) | अतः जगत्‌ 
व्यावहरिक सत्ता वाला माना जाएगा | प्रातिभासिक सत्ता की अपेक्षा अधिक लम्बे समय 
तक रहता है । यह प्रातिभासिक सत्ता की अपेक्षा इसका अधिक स्थायी हे, किन्तु इसे पूर्ण 
रूप से सत्य नहीं कहा जा सकता | परमतत्त्व ब्रह्म को जान लेने पर समस्त जगत्‌ और 
उसमें स्थित सभी पदार्था का मिथ्यात्व स्वतः सिद्ध हो जाता है । 


(३) पारमार्थिक सत्ता - वेदान्त दर्शन के अभिमत में यह पूर्ण सत्य और शाश्‍वत है । 
इसका अस्तित्व भूत, भविष्यत, और वर्तमान तीनों कालों में विद्यमान रहता है । जगत्‌ 
भौतिक पदार्थों की सत्ता विलक्षण है । वे इवोभाव हैं अर्थात्‌ आज हैं और कल रहेंगे | अतः 
क्षणभङ्कर हैं, अनित्य हैं | इनकी सत्ता व्यावहारिक है पारमार्थिक नहीं । इसके अतिरिक्त 
ब्रह्म तीनों कालों में अवस्थित रहता है । बह त्रिकालातीत और अकल 8 | एकमात्र ब्रह्म 
की ही पारमार्थिक सत्ता है - ब्रह्म सत्यं जगन्मिथ्या जीवो ब्रह्मैज नापरः ''| 


अधिकारी 


अधिकारीन्‌ (वि.) शब्द अधिकार में इनि प्रत्यय लगने से निष्पन्न होता है । इसके 
शाब्दिक अर्थ हैं - अधिकारयुक्त, योग्य, उपयुक्त पात्र, क्षमता रखने वाला, 
स्वत्वाधिकारी । 


वेदान्त में अनुबन्धचतुष्टय - अधिकारी, विषय, सम्बन्ध और प्रयोजन में यह प्रथम 
परिगणित है । अधिकारी का अर्थ है - शास्त्र अथवा ग्रन्थ के अध्ययन के लिए अपेक्षित 
योग्यता से सम्पन्न व्यक्ति | वेदान्त विद्या का अधिकारी होने के लिए यह आवश्य है वि 
मनुष्य सर्वप्रथण प्रमाता हो । जो पुरुष वेदों और वेदाङ्गों का विधिवत्‌ अध्ययन कर सम्पूर्ण 
वेदार्थ का ज्ञान प्राप्त कर लेता है तथा इस जन्म और पूर्वजन्म में, काम्य एवं निषिद्ध कमों 
का त्याग करते हुए नित्य, नैमित्तिक कर्म, प्रायश्चित्त और उपासना के द्वारा चित को 
नितान्त निर्मल बना लेता है, ऐसा साधन-चतुष्टय-सम्पन्न प्रमाता पुरुष ही वेदान्त अध्ययन 
का अधिकारी होता है । (१) नित्यानित्यवस्तुविवेक, (२) इहामुत्रफलभोगविराग, (३) 
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शमदमादिष्टकसम्पत्ति (४) मुमुक्षत्व - ये साधन - चतुष्टय हैं | 


१) एकमात्र ब्रह्म ही नित्य वस्तु है उससे भिन्न समग्र पदार्थ अनित्य है; इस प्रकार का 
विवेचनात्मक निश्चय ही, ““नित्यानित्यवस्तुविवेक'! 


ಇ) जैसे इस संसार के भोग्य पदार्थ - माला, चन्दन, स्री आदि कर्मजन्म होने से 
अनित्य हैं वैसे ही परलोक-स्वर्गलोक के विषयों के भोग भी अनित्य है; इस अनित्य के 
आधार पर दोनों के भोग-विषयों से अत्यन्त वैराग्य होना दूसरा साधन | 


3) 3TH- श्रवण और निदिध्यासन से भिन्न से मन का निग्रह | 
दम- चक्षु, श्रोत्रादि इन्द्रियों को अपने-अपने विषयों से प्रत्यावर्तित करना | 


उपरति - सांसारिक विषयों से प्रत्यावर्तित इन्द्रियों को उनके विषयों की ओर पुनः जाने 
से रोकना । 


तितिक्षा- सदी-गर्मी, मान-अपमान, सुख-दुःख से होने वाले कष्टों को सहन करने की 
क्षमता । 


समाधान - बाह्य सांसारिक विषयों से निगृहीत मन को श्रवण, मनन और निदिध्यासन 
आदि द्वारा एकाग्र करना ही समाधान - समाधि है | 


श्रद्धा गुरु से अधीत- पढे गए वेदान्त वचनों में विशवास ही श्रद्धा है | 
४) मुमुक्षत्व - मोक्ष प्राप्ति की प्रबल आकाङ्का | 


उक्त साधन- चतुष्टय से सम्पन्न प्रमाता ही वेदान्त - अध्यात्म विद्या - का अधिकारी 
है । जैसा कि 'शान्तो दान्त उपरतस्तितिक्षुः समाहितो भूत्वाऽऽत्मन्येवात्मानं पश्यति’ यह 
श्रति का उद्घोष है । 


महावाक्य 


महावाक्य शब्द दो शब्दों से मिलकर बना है - महा+वाक्य | महा (वि) महत्‌ शब्द 
का समास में आत्व होने से महारूप हो जाता है । इसका अर्थ है - अत्यन्त, बहुत 
अधिक | महावाक्य (न) महदर्थप्रकाशक वाक्य है । *'अहं ब्रह्मास्मि, '*तत्त्वमसि’? 
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आदि अपनिषद्‌ वाक्य महावाक्य हैं । 
महावाक्यविवरण ग्रन्थ में ग्यारह महावाक्य उद्धृत हैं - 
(१) तत्त्वमसि (छ. उप ६.८.७) 
(२) अहं ब्रह्मास्मि | (बृह.उप. १.४.१०) 
(३) अयमात्मा ब्रह्म । (मा. उप १.१) 
(४) एष त आत्मान्तर्याम्यमृतः (बृप.उप. ३.७.३) 
(५) स यइ्चायं पुरुषे यश्चासावादित्ये स एकः | (तै. उप ३.१०.४) 
(६) प्रज्ञा प्रतिष्ठा प्रज्ञानं ब्रह्म | (ऐत.उप ५.३) 
(७) विज्ञानमानंद ब्रह्म । (ऐत.उप. ५.३) 
(८) सत्यं ज्ञानमनन्तं ब्रह्म | (तै. उप. २.११) 
(९) स एवमेव पुरुषो ब्रह्म | (ऐत.उप. ३.१३) 
(१०) सर्वं खल्विदं ब्रह्म । (छा.उप. ३.१९.१) 
(११) एकमेवाद्वितीयम्‌ । (छा.उप. ६.२.१) 
वेदान्त -परम्परा में निम्न चार महावाक्यों को अत्यन्त महत्त्वपूर्ण माना गया है - 
(१) प्रज्ञानं ब्रह्म | (ऐत.उप.५.१) 
(२) अहं ब्रह्मास्मि । (बृह.उप. १.४.१०) 
(३) अयमात्मा ब्रह्म । (मा.उप २) 
(೪) तत्त्वमसि | (छा.उप. ६.८.७) 


महावाक्यों का वर्ण्यविषय ब्रह्म के स्वरूप एवं अद्वैत का प्रतिपादन करना है | 
' तत्त्वमसि’? महावाक्य वस्तुतः उपदेश वाक्य है । छान्दोग्योपनिषद्‌ में महर्षि उद्दालक ने 
अपने पुत्र इवेतकेतु को इस महावाक्य का उपदेश नौ बार किया है । यह ऐसा उपदेश वाक्य 
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है जो एक गुरु द्वारा अधिकारी प्रमाता को उपदेश रूप में दिया जाता है । अद्वैत वेदान्त में 
““तत्त्वम्‌?” इस वाक्य को तत्‌ और त्वं इन दोनों पदों द्वारा भिन्न अर्थ का बोधक न मानकर 
अखण्ड चैतन्य का बोधक माना है जिसके फलस्वरूप जीव को अखण्ड चैतन्यस्वरूप ब्रह्म 
के साथ एकात्मता का बोध होता है । यही बोध ““अहं ब्रह्मास्मि- मैं ब्रह्म हैँ”? इस अनुभूति 
में परिणत होता है | इसका तात्पर्य यह है कि जब तत्त्वमसि गुरु के द्वारा उपदिष्ट इस वाक्य 
से शिष्य को अखण्डार्थ का बोध हो जाता है तब विवेक वैराग्यादि साधनचतुष्टय सम्पन्न 
उस अधिकारी शिष्य के निर्मल अन्तःकरण में ““अहं ब्रह्मास्मि - मैं ब्रह्म हूँ”? इसकी 
अनुभूति होती है । तदुपरान्त वह “ प्रज्ञानं ब्रह्म- प्रज्ञान ही ब्रह्म है’? इस प्रकार आत्मा के 
स्वरूप को जानता है । आत्मा कौन है ? इस प्रश्न का उत्तर देते हुए ऐतरेय ऋषि कहते हैं 
कि, जो हृदय और मन है और यह संज्ञन, अज्ञान, विज्ञान, प्रज्ञान, मेधा, दृष्टि, धृति, 
मति, मनीषा, जूति, स्मृति, संकल्प, क्रतु, असु, काम और वश ये सब प्रज्ञान के ही नाम 
हैं | यही आत्मा है, यही ब्रह्म है | फलस्वरूप साधक यह जान लेता है कि यह सब कुछ 
ब्रह्म है, यह आत्मा ही ब्रह्म है “सर्व ह्येतद्‌ ब्रह्माऽयमात्मा ब्रह्मा”? । 


विवर्तत 
विवर्तत (पु.) वि + वृत्‌ धातु में घञ्‌ प्रत्यय लगाने से निष्पन्न होता है । इसके शाब्दिक 
अर्थ हैं - चक्कर, प्रत्यावर्तन, नृत्य आदि । विवर्तवाद अद्वैत वेदान्तियों का महत्त्वपूर्ण 
सिद्धान्त है - 
तत्त्वतोऽन्यथाभावः परिणामः, अतत्त्वतोऽन्यथभावो विवर्तः | 
वेदान्तसारकार ने परिणाम के स्थान पर विकार शब्द का प्रयोग किया है - 


सतत्त्वतोऽन्यथा प्रथा विकार इत्युदीरितः 1 
अतत्त्वतोऽन्यथा प्रथा विवर्त इत्युदीरितः ॥ - वे.सा. २१ 


अपने मूल स्वरूप का परित्याग करके अन्य रूप को ग्रहण करना परिणाम अथवा 
विकार कहा जाता है । जैसे दूध का दही बन जाना परिणाम (विकार) है । अपने मूल 
रूप को बिना छोड़े अन्य वस्तु की मिथ्याप्रतीति विवर्तत कहलाता है | जैसे रजु में सर्प की 
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प्रतीति होना विवर्त्त है । दूध का दही रूप में परिवर्तित होना परिणाम या विकार है क्योंकि 
दही बनेन के बाद उसे पुनः दूध के रूप में बनाना असम्भव है | अपने रूप का त्याग करके 
ही दूध दही बनता है । यही प्रक्रिया परिणाम या विकार कही जाती है । रस्सी में सर्प की 
प्रतीति होना, सीपी में चाँदी की भ्रान्ति होना विवर्त्त है, क्योंकि इन दोनों स्थानों पर रस्सी 
एवं सीपी अपने स्वरूप का प्ररित्याग किए बिना ही अन्य रूप को ग्रहण कर लेती हैं । 
यद्यपि रस्सी में सर्प और सीपी में चाँदी का रूप भ्रान्ति ही हैं, फिर भी इसके क्षणिक रूप 
एवं अस्तित्व का निषेध तो नहीं किया जा सकता | इसी प्रकार चराचर रूप सम्पूर्ण प्रपश्च 
शुद्धचैतन्यस्वरूप wage का विवर्तत है, परिणाम नहीं क्योंकि सत्यवस्तु ब्रह्म में प्रपञ्च 
की प्रतीति वस्तुतः मिथ्या है । 


ऐसा माना जाता है कि परिणामवाद विवर्तवाद की पूर्ण भूमि है । अधिकारी की 
परिणामवाद में व्यबस्थिति के बाद विवर्तवाद स्वभावतः आ जाता है - 


बिवर्तवादस्य हि पूर्वभूमिर्वेदान्तवादे परिणामवादः | 
ब्यबस्थितेऽस्मिन्‌ परिणामवादे स्वयं समायाति विवर्तवादः ॥ - सङ्घे.शा.(२.६९) 


अध्यास 


अध्यास शब्द अधि उपसर्ग अस्‌ धातु में घञ्‌ प्रत्यय लगाने से निष्पन्न होता है | इसके 
शाब्दिक अर्थ हैं - मिथ्या ज्ञान, भ्रान्त ज्ञान या प्रतीति, जैसे रस्सी में साँप और सीपी में 
चाँदी का भ्रम होना । अतः मिथ्या, भूत ज्ञान, ೫೫ आदि इसके पर्याय हैं | 


अद्वैत वेदान्त में वस्तु में अवस्तु की प्रतीति के लिए अध्यारोप, विपर्यय, अध्यास, भ्रम 
(भ्रान्ति) आदि शब्दों का प्रयोग किया जाता है । शङ्कराचार्य ने अध्यास शब्द का प्रयोग 
किया है । उनके अनुसार अतत्‌ में तद्गुद्धि का होना अध्यास है (अध्यासो नाम अत- 
स्मिंस्तद्वुद्विरिति - ब्र.स्रू.शा.भा. १.१.१) । जैसे रजु में सर्पत्व की प्रतीति । श्री झङ्करचार्य 
ने इसे विशेष रूप से परिभाषित करते हुए कहा कि पूर्वदृष्ट का दूसरे स्थल पर स्मृति रूप 
में अवभासित होना ही अध्यास है (स्मृतिरूपः परत्र पूर्वदृष्टावभासः - वही ) । कोई व्यक्ति 
रात्रि के समय अन्धकार के कारण रास्ते में पडी हई रस्सी को साँप समझ लेता है । रस्सी 
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के आकार-प्रकार में सर्प का सादृश्य देखकर बह उसमें सर्पत्व का आरोप कर लेता है | यहाँ 
यह ध्यातव्य है कि एक पदार्थ का जो आरोप किया जाता है, वह पूर्वदृष्ट होता है । पूर्वदृष्टता 
के कारण ही वर्तमान पदार्थ में आरोप सम्भव है । परन्तु इस आरोपण की प्रक्रिया में 
पूर्वदृष्टि पदार्थ की उपसस्थिति आवश्यक नहीं है । उसकी स्मृति ही पर्याप्त है । स्मृति के 
कारण पूर्वकाल में पदार्थ के साथ सम्पर्क होने से उत्पन्न तथा चित्त में विद्यमान संस्कार 
हैं । ये संस्कार ही सादृश्य आदि के कारण उद्गुद्ध होकर एक पदार्थ में दूसरे पदार्थ को 
आरोपित कर देते हैं जिसके परिणामस्वरूप पदार्थ या उसके धर्मों की तद्रूप में प्रतीति न 
होकर अतद्गुप में प्रतीति होने लगती है । इसे ही अध्यास या अध्यारोप कहा जाता है | 
अविद्या 
अविद्या (स्री) शब्द विदू धातु + क्यप्‌ , (न.त.) से निष्पन्न होता है । इसके शाब्दिक 
अर्थ हैं - अज्ञानता, मूर्खता, शिक्षा का अभाव अर्थात्‌ आध्यात्मिक अज्ञान । 
वेदान्त में अविद्या परमेश्वरश्रित, अव्यक्त शब्द द्वारा निर्दिष्ट, अविद्यात्मिका, मायामयी 
शक्ति है - 
अविद्यात्मिका बीजशक्तिरव्यक्तशान्दनिर्देश्यापरमेश्वराश्रया मायामयी | 
Regge: यस्यां स्वरूपप्रतिबोधररहिताः शेरते संसारिणो जीवाः ॥। इति ॥ 
sexo शा.भा १.४.३ 
अविद्या अव्यक्तनास्ली है, परमेश्‍वर की शक्ती है, अनादि अविद्या है, त्रिगुणात्मिका- 
सत्त्व, रजस्‌ तमोमयी है, सुधीजन कार्य के द्वारा इसका अनुमान करते हैं | यह माया है 
जिससे समस्त जगत्‌ उत्पन्न होता है - 
अव्यक्तनास्नी परमेशशक्तिरनायविद्या त्रिगुणात्मिका या | 
कार्यानुमेया सुधियैव माया यया जगत्‌ सर्वमिदं प्रसूयते 1 - विवेकचूडामणि ११० 
अविद्या या अज्ञान अनिर्वचनीय है । सत्‌ अथवा असत्‌ रूप में यह अवर्णनीय है | 
अज्ञान की सत्ता देश, काल आदि में परिच्छिन्न होती है, यह पारमार्थिक सत्ता जैसी नहीं 
है जो त्रिकालाबाध्य होती है । अविद्या सत्‌ रूप में अनिर्वाच्य है । यह असत्‌ भी नहीं हे 
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वन्ध्यापुत्र की भाँति या wey की भाँति । प्रत्येक जीव को (^H अज्ञानी & इस प्रकार 
का भावात्मक प्रत्यक्ष अनुभव होता है । अतः अविद्या “सत्‌”” एवं “असत्‌”” से विलक्षण 
है, अनिर्वचनीय है । अविद्या सत्त्व, रजस्‌ और तमस्‌ इन तीन गुणों से युक्त होने से 
त्रिगुणात्मक है । अविद्या ज्ञानविरोधी हे । प्रमाण को सहन न करना, प्रमाण से प्रतिष्ठापित 
न हो सकना ही अविद्या का लक्षण है । यही उसका अविद्यात्व है - 


अविद्याया अविद्यात्वमिदमेब तु लक्षणम्‌ । 
यत्प्रमाणासहिष्णुत्वमन्यथा वस्तु सा भवेत्‌ । - बृहदारण्यकवार्तिक १८१ 


अविद्या के स्वरूप की दुर्घटता - दुष्प्रतिपाद्यता, प्रमाण के द्वारा प्रतिष्ठापित न होना ही 
अविद्या के लिए शोभनीय है, यह उसके लिए कोई दोष नहीं है क्योंकि यदि उसका स्वरूप 
सुघट हो, किसी शब्द से उसका प्रतिपादन हो जाए, प्रमाण द्वारा उसका उपपादन हो जाए 
तो उसका अविद्यात्व ही समाप्त हो जाएगा । अविद्या - अज्ञान का अर्थ ही है कि जिसकी 
विद्या, जिसका ज्ञान, प्रमाण-परिपुष्ट न हो वही अविद्या है, बही अज्ञान है - 


अज्ञानं तु सदसद्भ्यामनिर्वचनीयं त्रिगुणात्मकं ज्ञानविरोधि भावरूपं यत्किश्चिदिदं 
बदन्त्यहमज्ञ इत्यायनुभवात्‌ । -वेदान्तसार ६ 


माया 


माया शब्द के अर्थ हैं - जादू, इन्द्रजाल, छल, कपट, मिथ्या, धूर्तता आदि । माया 
(स्री.) शब्द “मीयते अनया””, इस अर्थ में मा धातु यू+टाप्‌ से निष्पन्न होता है । माया 
का कार्य है - मापना | “मीयते अनया”” जिससे सब कुछ मापा जा सकता है | इसलिए 
यह उस कार्य को सूचित करती है जिसके द्वारा अपरिमेय को मापा जाता है तथा असीम 
को ससीम बनाया जाता है । माया ऐन्द्रिक चमत्कार या छल भी है क्योंकि यह असीम 
को ससीम, अनन्त को सान्त के रूप में, नित्य को अनित्य के रूप में तथा महान्‌ को 
अणु में और इसके विपरीत भी प्रकट करके सबको छलती रहती है - 


मीयते अपरोक्षवत्‌ प्रदइर्यतेऽनया इति । मा + माच्छासससिसूभ्योयः - उणादि १०९ 
“इति यः टाप्‌’? अर्थात्‌ जिसके द्वारा अपरोक्ष प्रत्यक्ष की भाँति दिखाया जाता है, वह 
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माया शब्द मा धातु से उणादिसूत्र द्वारा यः प्रत्यय लगाकर, टापू से स्त्री प्रत्यय लगकर 
निष्पन्न होती है (शब्दकल्पद्रुमः, तृतीयो भागः । पृ. ७०२) 


सायणाचार्य के अनुसार देवों से सम्बद्ध होने के कारण माया शक्ति या प्रज्ञा है और 
दुःसत्त्वों, AGT से सम्बद्ध होने पर इसका अर्थ कपट या दुष्प्रज्ञा है - 


माया तु शठतां शाठ्यं कुसृतिर्निक्तातइच सा | - ಹಾ Ao २.२७.५ 


आधारयत्‌ पृथिवीं विश्‍वधायसमस्तश्नान्‌ मायया वद्यामस्रसः । मायया प्रज्ञया | 
मायाः कृण्वानस्तन्वं परिस्वाम्‌ | - बही ३.५३.८ 


इन्द्रो मायाभिः पुरुरूप ईयते । - वही ६.४७.१८ 


इन सन्दभों में माया शब्द का अर्थ रूप-सर्जन की विशेष योग्यता है, या स्वयं रूप 
धारण करने की योग्यता है । मेदिनीकोश में माया के “शाम्बरी”” और (fu पर्याय 
दिए गये हैं - “माया स्यात्‌ शाम्बरीबुद्ध्योर्मायः पीताम्बरेऽसुरे’? | अमरकोइा में शाम्बरी 
माया का पर्याय ही माना गया है (२.१०.१४) । प्रज्ञा, प्रज्ञान, शाम्बरी, बुद्धि, कूट, 
शाठ्य दम्भ, क्षद्रोमाय माया के पर्याय हैं WAR. पृ. ७३१; निघ. ३.९; नि. 
७.२७.१२.१७) 


उपनिषदों एवं शाङ्करभाष्य में माया के अविद्या (कठ उप. १.२.५; मु.उप. २.१.१०), 
अज्ञान (वेदान्तसार ಅ); प्रकृति (मायां तु प्रकृतिं विद्यान्मायिनं तु महेश्वरम्‌ - इवे.उप. 
२.१०); अव्यक्त (अविद्यात्मिका ही बीजशक्तिरव्यक्तनिर्देश्या - ब्र.सू.शा.भा. ४.३); 
अक्षर, अव्याकृत (अक्षरमव्याकृतनामरूपबीजशक्तिम्‌ - वही १.२.२२); शक्तिः 
बीजशक्तिरव्यक्तनिर्देशया परमेइवराश्रया मायामयी महासुषुप्तिः (वही १.४.३ २.१.१४); 
उपाधि (मायोपाधिर्जगद्योनिः - पश्चदसी ७.७२) आदि पर्याय मिलते | 


माया शब्द अद्वैत वेदान्त में अत्यधिक महत्त्वपूर्ण है । कारण, श्री झाङ्राचार्य अद्वैत 
वेदान्त के मायावाद की मूळभित्ति यही शब्द है - 


विसदुझप्रतीतिसाधनं माया | इति नागोजीभट्टः | अघटनघटनपटीयसी माया इति 
केचित्‌ । ईश्वरशक्तिः | तस्या नामान्तरं यथा - प्रकृति, अविद्या, अज्ञानम्‌, शक्तिः, 
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अजा - शब्दकल्पद्रुमः, भागः ३ पृ. ७०२ 

माया न सत्‌ है, न असत्‌ है, न उभयभरूप है, न ब्रह्म से भिन्न है, न अभिन्न है, न 
उभयात्मक है, न अङ्ग सहित है, न अङ्ग रहित है, न उभयरूप है, यह महाद्धुत एवं 
अनिर्वचनीय रूप है - 


सन्नाप्यसन्नाप्युभयात्मिका नो भिन्नाप्यभिन्नाप्युभयात्मिका नो | 
साङ्गाप्यनङ्गाप्युभयात्मिका नो महाद्भुतानिर्बचनीयरूपा ।। - विवेकचूडामणि, १११ 


माया लौकिक दृष्टि से सत्‌ प्रतीत होती है, युक्तिपूर्वक विवेचन करने से अनिर्वचनीय 
और आत्मज्ञान होने से तुच्छ हो जाती है - 


तुच्छाऽनिर्वचनीया च वास्तवी चेत्यसौ त्रिधा । 
ज्ञेया माया त्रिभिर्बोधैः श्रौतयौक्तिकलौकिकैः ।। - पश्चदशी ६.१३० 


विद्या 


विद्या (स्री) “विदन्ति अनया””, fae धातु + क्यप्‌ + टाप्‌ से बनता है । इसके 
शाब्दिक अर्थ हैं - ज्ञान, विज्ञान, यथार्थ या सत्यज्ञान, आत्मविद्या, जादू, टोना, 
ऐन्द्रजालिक विद्या या निपुणता । प्रमुख उपनिषदों में यह शब्द लगभाग पच्चीस बार अनेक 
अर्थों में मिलता है । तैत्तिरीयोपनिषद्‌ में आचार्य को पूर्वरूप (विद्या का उद्गम स्थान) और 
अन्तेवासी - शिष्य को उत्तररूप माना गया है । गुरु और शिष्य का परस्पर मिलन विद्या 
के द्वारा होता है | अतः विद्या सन्धि है । विद्या की अभिव्यक्ति प्रवचन से होती है, अतः 
प्रबचन सन्धान है । आचार्य, अन्तेवासी, बिद्या तथा प्रवचन की महासन्धि से ब्रह्मज्ञान 
- विद्या उत्पन्न होती है (विद्या सन्धिः - तै.उप. १.३.४) | आचार्य से सीखी हुई, प्राप्त 
की गई विद्या ही सर्वश्रेष्ठ - उत्तम होती है (आचार्यद्ध्येब विद्या विदिता साधिष्ठं प्रापयतीति 
- छा.उप. ४.९.३) । प्रवृत्तिमार्ग की ओर उन्मुख जीव तप, ब्रह्मचर्य, श्रद्धा और विद्या से 
आत्मा को जान लेते हैं (तपसा ब्रह्मचर्येण श्रद्धया विद्ययात्मानमन्विष्य - प्रश्‍न उप. 
१.१०) | यम-मृत्यु ने नचिकेता को जिस विद्या तथा सम्पूर्ण योगविधि को उपदिष्ट किया 
था उससे वह ब्रह्मयुक्त हुआ, निर्मल निर्दोष हुआ और विरजः अर्थात्‌ जन्म-मरण के चक्र 
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से विमुक्त हो गया (कठ उप. ६.१८) | विद्या से अमरत्व की प्राप्ति होती है (विद्या 
विन्दतेऽमृतम्‌ -केन उप. २.४) । विद्या नित्य है, अमर है अविनाशी है (अमृतं तु विद्या 
- ALIT. ५.१) | विद्या से अमृत-मोक्ष की प्रासि होती है (विद्ययाऽमृतमइनुते - ईशा. 
उप. ११) विद्या को ही पराविद्या कहा गया है; जिससे अक्षर ब्रह्म का ज्ञान होता है (अथ 
परा विद्या) यथा तदक्षरमधिगम्यते - मु.उप. १.१.५) । उपनिषदों में विद्या बह आत्मज्ञान 
है जिससे परमत्तत्व की प्राप्ति होती है | 

These three kinds of arguments are keenly examined by Sri Madhwa in 
his Anuvyakhyanam. The Sadhakas should know the secret of these three 


Sattas very well and choose their, the correct way and lead the intellectual 
life. 


Sri Madhva says that those who consider the world as unreal are not 
entitled to enter into philosophical debate : — 


ಅನಂಗೀಕುರ್ವತಾಂ ವಿಶ್ವಹತ್ಯತಾಂ ತನ್ನ ವಾದಿತಾ | (ಅನು) 


An unreal proof cannot prove anything. Since, Advaitin considers the 
Sruti ನೇಹ ನಾನಾಸ್ತಿ ಕಿಂಚಿನ etc also as unreal, it cannot establish the Mithyatva 
of the world. 


ಯಸ್ಮಾದೇವಂ ಮಿಥ್ಯಾಭೂತಸ್ಯ ನ ಸಾಧಕತ್ಪಂ ತಸ್ಮಾತ್‌ ವಿಶ್ವಸತ್ಯತಾಮನಂಗೀಕುರ್ವತಾಂ ನೇಹ 
ನಾನೇತ್ಯಾದಿವಾಕ್ಕನಾಮಪಿ ಮಿಥ್ಯಾತ್ನಪ್ರಸಕ್ತ್ಯಾ ನ ವಾದಿತಾ ನ ಸಾಧಕತಾ ಸ್ಯಾತ್‌ । 

Further, at a philosophical debate one has to provide pramana to prove his 
point. According to Advaita the pramanas are also mithya i.e., not real. 
Therefore, he cannot persue his philosophical debate utilising pramanas. 

ಕಿಂಚ ಚೈತನ್ಯಾತಿರಿಕ್ತು ಸಮಸ್ತಂ ಯದಿ ಮಿಥ್ಯಾ ಸ್ಯಾತ್‌ ತದಾ ಸಮಸ್ತಾಂತರ್ಗತಂ 
ಕಥಾವ್ಯವಹಾರಾಂಗಿಭೂತಂ ಪ್ರಮಾಣಾದಿಕಮಪಿ ಮಿಥ್ಯಾ ಸ್ಯಾತ್‌ ತಥಾ ಚ ನಿರುಪಾಯಸ್ಕ ಕಥಕತಾ 
ನ ಸ್ಯಾತ್‌ | 

To overcome this difficulty, he has to accept pramana etc requirements of 
a debate as true. 
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ತಸ್ಮಾತ್‌ ವ್ಯವಹೃತಿಃ ಸರ್ವಾ ಸತ್ಯೇತ್ಯೇವ ವ್ಯವಸ್ಥಿತಾ | 
ವ್ಯಾವಹಾರಿಕಮೇತಸ್ಥಾತ್‌ ಸತ್ಯಮಿತ್ಯೇವ ಚಾಗತಮ್‌ । (ಅನು) 


ಪ್ರಮಾಣಾದಿವ್ಯವಹಾರಸ್ಯ ಸತ್ಯತ್ವಾತ್‌ ವ್ಯಾವಹಾರಿಕಂ ವ್ಯವಹಾರವಿಷಯಃ ಸತ್ಯಮಿತ್ಯೇವ ಚಾಗತಮ್‌ | 
ನ ६० ಪ್ರಮೇಯಂ ನಾಸ್ತಿ ಅಸ್ತಿ ಚ ಪ್ರಮಾಣಮಿತಿ ಸಂಭವತಿ ॥ ಅತಿ ॥ 


Existence is not a fluke, a random creation by nobody, a thing that 
unaccountably happened to be. It carries in itself the Word of Parabrahman, 
it is full of a hidden Divine Presence. Existence is not a blind machine that 
somehow came and started a set ignoble motion without object or sense or 
purpose. Existence is a Truth of things unfolding by a gradual process of 
manifestation, an evolution of its own involved Reality. Existence is not an 
illusion, a Maya that had no reason, no business to exist, could not exist, does 
not exist but only seems to be. A mighty Reality manifests in itself this 
marvelous universe. 


Harken keenly regarding the discussion of grouping of the ಶ್ರುತಿ as 
ಅವಿದ್ಯಾವಿಷಯ and ವಿದ್ಯಾವಿಷಯ adopted in Advaitabhashya in : — 
ಓಂ ಆನಂದಮಯೋತಭ್ಯಾಸಾತ್‌ ಓಂ - 


From this adhikarana onwards samanvaya of Vedic words in Brahman 
commences. Before presenting the theme of this adhikarana, the arrange- 
ment of the topics of Brahmasütras has to be presented. In this respect Dvaita 
and advaita considerably differ. Hence, Nyayasudha first narrates the advaita 
view and explains its unsatisfactory nature. Then presents the Dvaita view. 
Advaita view is as under : - 


There are two levels of brahman viz. 
1) Brahman qualified by ನಾಮರೂಪ etc. 
2) Brahman without any attributes. 


The Srutis ಸರ್ವಾಣಿ ರೂಪಾಣಿ ವಿಚಿಂತ್ಯ ಧೀರಃ etc. describe qualified brahman and 
the Srutis ಯತ್ರ ಹಿ ದ್ವೈತಮಿವ ಭವತಿ etc describe absolute brahman. These passages 
are kown as ಅವಿದ್ಯಾವಿಷಯ and ವಿದ್ಯಾವಿಷಯ respectively. The passages that are 
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ಅವಿದ್ಯಾವಿಷಯ lead to ಉಪಾಸನಾ, ಕರ್ಮಸಮೃದ್ಧಿ , ಅಭ್ಯುದಯ, ಕ್ರಮಮುಕ್ತಿ etc. while the 
passages that are ವಿದ್ಯಾವಿಷಯ enable to comprehend the absolute brahman. AII 
these are discussed in Brahmasitras that follow. 


ದ್ವಿರೂಪಂ ಹಿ ಬ್ರಹ್ಮ ಅವಗಮ್ಯತೇ ವೇದಾಂತವಾಕ್ಕೇಷು | ನಾಮರೂಪವಿಕಾರೋಪಾಧಿವಿಶಿಷ್ಟಂ 
ತದ್ದಿಪರೀತಂ ಚ ಸರ್ವೋಪಾಧಿವಿವರ್ಜಿತಮ್‌ | "ಯತ್ರ ಹಿ ದ್ದೆ ತೆಮಿವ ಭವತಿ' "ಸರ್ವಾಣಿ ರೂಪಾಣಿ 
ವಿಚಿಂತ್ಯ ಧೀರ? ಇತ್ಯೇವಂ ಸಹಸ್ರಶಃ ಅವಿದ್ಯಾವಿದ್ಯಾವಿಷಯಭೇದೇನ ಬ್ರಹ್ಮಣೋ ದ್ವಿರೂಪತಾಂ 
ದರ್ಶಯಂತಿ ವೇದಾಂತವಾಕ್ಯಾನಿ | ತತ್ರಾವಿದ್ಯಾವಸ್ಥಾಯಾಂ ಬ್ರಹ್ಮಣಃ ಉಪಸ್ಕೋಪಾಸಕಾದಿಲಕ್ಟಣಃ 
Q & py eA 
ಸರ್ವೋ ವ್ಯವಹಾರಃ | 


ತತ್ರ ಕಾನಿಚಿದ್‌ ಬ್ರಹ್ಮಣಃ ಉಪಾಸನಾನ್ಯಭ್ಯುದಯಾರ್ಥಾನಿ । ಕಾನಿಚಿತ್‌ ಕ್ರಮ- 
ಮುಕ್ಷರ್ಥಾನಿ ಕಾನಿಚಿತ್‌ ಕರ್ಮಸಮೃದ್ದ sPord | ಏವಮಪೇಕ್ಕಿತೋಪಾಧಿಭೇದಂ ಬ್ರಹ್ಮ ಉಪಾಸ್ಯತ್ತೇನ, 
ನಿರಸ್ತಸಮಸ್ತೋಪಾಧಿ ತು ಜ್ಛೇಯತ್ತೇನ ಉಪದಿಶ್ಯತೇ ಇತ್ಯಸ್ಯ ಅರ್ಥಸ್ಯ ಪ್ರದರ್ಶನಾಯ ಉತ್ತರಗ್ರಂಥಃ 
ಆರಭ್ಯತೇ ಇತಿ | 

This explanation of advaita is not acceptable to Dvaita. There is no 
pramana to accept two levels of brahman. Nor the Sruti has two different 
tongues. All Sruti passages describe Narayana who has infinite auspicious 
qualities and obsolutely free from any drawback. 


ತದೀದಮನುಪಪನ್ನಮ್‌ | ಬ್ರಹ್ಮಣೋ ದ್ವ್ವೈರೂಪ್ಯಸ್ಯಾಪ್ರಾಮಾಣಿಕತ್ವಾತ್‌ | ಸರ್ವಾಣ್ಯಪಿ ಹಿ 
ವೇದವಾಕ್ಕನಿ ಅಸಂಖ್ಯೇಯಕಲ್ಯಾಣಗುಣಾಕರಂ ಸಕಲದೋಷಗಂಧವಿಧುರಮೇಕರೂಪಮೇವ ಬ್ರಹ್ಮ 
ನಾರಾಯಣಾಖ್ಯಂ ಪ್ರತಿಪಾದಯಂತಿ | 


ಮಾತರಿಶ್ವಾಧಿಕರಣಮ್‌ 
ಏತೇನ ಮಾತರೀಶ್ವಾವ್ಯಾಖ್ಯಾತಃ 


The ಶ್ರುತಿ ಅನಾದಿರ್ಯೋಯಂ ಪವತೇ states ಅನಾದಿತ್ವ for ವಾಯು. But the ಶ್ರುತಿ 
ತಾಸಾಂ ವಾಯುಃ ವತ; states ಉತ್ಪತ್ತಿ for ವಾಯು. This conflict is resolved by 
pointing out that there is no ಸ್ವರೂಪೋತ್ತತ್ತಿ for ಮುಖ್ಯವಾಯು. However, there is 
ಪರಾಧೀನವಿಶೇಷಾವಾಪ್ತಿರೂಪೋತ್ತತ್ತಿ. Otherwise he will also be ಸ್ವತಂತ್ರ, but no one 
else is ಸ್ವತಂತ್ರ than Brahman. 


ಏವಂ ಪ್ರಲಯಕಾಲೇಅಪಿ ಪ್ರತಿಭಾತಪರಾವರಃ। 
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ಮುಖ್ಯವಾಯುರ್ನಿತ್ಯಸಮಃ ಶರೀರೋತ್ಪತ್ತಿಕಾರಣಾತ್‌ | 
ಪರಾಧೀನ ವಿಶೇಷೇಣ ಜನಿಮಾನೇವ ಶಬ್ಬಿತಃ। 


1) ಪ್ರತಿಭಾತಪರಾವರಃ - ಶರೀರಾಭಾವೇತಪಿ ಪ್ರಾತಿಭೇನೈವ ಜ್ಞಾನೇನ ವಿಷಯೀಕೃತಾತೀ- 
ತಾನಗತಃ | (ಸುಧಾ) 


ರಮಾ, ಜೀವ, ಪ್ರಧಾನ and ವೇದ are ನಿತ್ಯ. ವೇದ gets ವ್ಯಕ್ತಿ by the will of Brahman. 
All these being under the control of Brahman itself is ಉತ್ಪತ್ರಿ of these. 


ರಮಯಾ ನೈವ ಜನ್ಮಾಸ್ತಿ ಚೈತನ್ಯಸ್ಯಾಪಿ ಕೇವಲಮ್‌ | 

ಪ್ರಧಾನಸ್ಯ ಚ ವೇದಸ್ಯ ವೇದಸ್ಕಾಪೀಶಧೇಚ್ಛಯಾ | 

ವ್ಯಕ್ತಿರ್ನಾಮ ವಿಶೇಷೋಶಸ್ತಿ ತಸ್ಮಾತ್‌ SOUS! 

ಉತ್ಪತ್ತಿರತ್ರ ಕಥಿತಾ | (ಅ.ವ್ಯಾ) 
ನಿಯತವಿಶಿಷ್ಟಾನುಪೂರ್ವೀಕತ್ವೇನ ಅರ್ಥಬೇಧಕತ್ಛಶಕ್ತಾ ವಿರ್ಭಾವಃ ವ್ಯಕ್ತಿ (ಸುಧಾ) 
According to Sri Sankara status of the world : - 


The Status of the World Brahman is self-Iuminous, sva-prakasa; it is not 
the object of any other consciousness. All other things are dr$ya or objects of 
consciousness, while Brahman is the drasta, the pure consciousness which 
comprehends all objects. The world of not-self, anatma-vastu, derives its 
meaning from the Self of which it becomes an object. Apart from Self or 
consciousness the world of objects 15 non-existent. Only the Self exists for 
itself, svartha. The world of objects exists for another, parartha. The world 
does not exist of itself. It is derived from and dependent on Brahman and so 
is less real than Brahman, The relation of consciousness and its objects is 
difficult to explain. It cannot be samyoga of contact or samavaya or inherence. 
Yet consciousness is related to objects. We have to accept the facts as given 
and describe them and not try to establish them by logic. Sri Sankara suggests 
that the world is an appearance due to ignorance and so this appearance does 
not affect the cause in any way, even as a magician is not affected by the 
illusion he creates for others. That Brahman appears to be connected with the 
three conditions of the world is as illusory as the appearance of a snake in a 
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rope. This is merely to indicate the one-sided dependence of the world on 
Brahman. We cannot say that an illusion is non-existent. Something is 
perceived though it is interpreted wrongly. The rope which is perceived as 
snake is contradicted when the perception of snake disappears. But the world 
does not disappear. When the appearance of the world is said to be 
anirvacantya, all that is meant is that it is unique. We cannot describe it as 
existent or non-existent. The world is said to be sad-asad- vilaksana and not 
non-existent. The world is sat because it exists for a time; 1t 1s asat for 1t does 
not exist for all time. A thing is said to be true only so long as it 15 not 
contradicted. Since the world-appearance is found to be non-existing at the 
rise of right knowledge, it is not true. Maya is neither sat, being, nor asat, 
non-being. It is the undefinable cause owing to which this world of distinct 
individual existences arises. The world is not of the nature of an illusion, 
pratibhasika, which is contradicted by later experiences. The world is not 
contradicted on the empirical stage. It 15 vyavaharika. Our normal behaviour 
is based on the world. We cannot be sure that it will not be contradicted at 
some later stage. What really persists in all experience is being, sat and not 
its forms. This being forms the substratum of all objective forms. Being is 
the basis, adhisthana, of all experience. Reality is one and the world of many 
is not real. Sri Sankara the world as maya which is wrongly translated as 
illusion. The world is unreal when viewed apart from its basis in the ultimate 
reality or Brahman. When viewed in its relation to Brahman, we find that all 
this is Brahman: 'sarvam khalvidam brahma.’ Sri Sankara sometimes says 
that the world does not exist in reality and its manifestation disappears when 
the reality is known. The world appearance is maya. The question how maya 
becomes associated with Brahman cannot be raised for the association docs 
not begin in time either with reference to the cosmos or with reference to the 
individual persons. In fact there is no real association for the unchangeable 
truth is not affected. Maya 15 not a real entity. It is only wrong knowledge, 
avidya, that makes the appearance. It lasts so long as avidya lasts. It is 
dissolved when the truth is known. Maya cannot be said to be either existent 
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or non- existent, tattvanyatvabhyam anirvacaniya. Sometimes it is said that 
the world is like a dream or an illusory cognition. It exists as it is perceived. 
It has no other independent existence except the fact of its perception. It has 
Brahman for its basis. The concrete appearances are impositions on this 
unchanging reality. They are not the effects of Brahman, for Brahman is not 
the upadana or the material cause of the world of objects. There are different 
views on this matter among the followers of Sri Sankara. The author of 
Padartha-nirnaya thinks that Brahman and maya are jointly the cause of the 
world, Brahman being the unchanging cause and maya the changing cause. 
Sarvajfiatma-muni, in his samksepa-$ariraka, thinks that Brahman is the 
material cause through the instrumentality of maya. 


The Srutis that declare ‘Jagatsatyatva’ 


The I$avasya $ruti “Yathatathyato arthàn vyadadhat' etc. declares the 
reality of the world un-equivocally. The Sruti 'vi$vam sutyam’ etc. also 
declares the reality of the world. In this Sruti the expression ‘praminanti’ 
clearly shows that all the details mentioned here are understood as established 
by pramanas. The purport of this $ruti is 'O Parabrahman! this world of 
yours is real. The presiding deities of water know this well.' In this verse 
Parabrahman is referred by the word 'Maghavan' one who possesses all 
prosperity. This word is used in dual keeping the two forms of Parabrahman 
in mind. The world belongs to him in the sense that he has created it and 
regulates it. The reference as belongs' also indicates the difference between 
the two. Apah refers to the presiding deities of water. They know vrta or the 
fact of the world relating to Parabrahman by niyamyaniyamaka bhava 
relation. Thus not only vi$va satyatva or reality of the world is stated in this 
Sruti but it is supported with suitable arguments. In view of this, this Sruti 
mentions paramarthika satta of the world but not vyavaharika satta. The 
dual in *Yuvoh' and plural in ‘apah’ refer to two and more cetanas observing 
Therefore also, this Sruti cannot be interpreted to suit Advaita view. The 
reference to the presiding deities of water shows that their knowledge 
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cannot be untrue. This Sruti brings out Sarvottamatva, gunapurnatva and 
nirdostava of Parabrahman. It also brings out the difference between the 
Parabrahman and world. All this will be violated if this Sruti is interpreted as 
conveying Vyávahrika satta of the world. The Sruti 'yacciketa satyamit' etc. 
also declares the reality of the world. This Sruti means the world that is ever 
present is so created by Parabrahman. It is real and serves a real purpose. It 
is a covetable world. It is Parabrahman who conquered this world and gifted. 
Almost every remark in this Sruti affirms the reality of the world. The 
expressions ‘amogha’ purposeful 'sparha' covetable ‘jeta’ conquered ‘data’ 
gifts and ‘ciketa’ created clearly bring out the reality of the world. Normally 
even on one or two grounds a certain position is accepted; but here there are 
so many grounds to affirm reality. The expression ‘satyam it’ hits the nail. 
Therefore, taking into consideration the Srutis quoted above, the arguments 
contained therein, one has to abandon the idea of jaganmithyatva, accepts 
jagatsatyatva if one longs for emancipation and spiritual joy. 


श्रीमाध्वतत्त्ववादियों और अद्वितिदिग्गजों के बीच में 
तर्कप्रयोगों का एक विहंगम दृष्टि : - 


(१) प्रपश्चमिथ्यात्ववाद - न्यायामृतकार ने मिथ्यात्व के पाश्च लक्षणों पर विचार किया 
है, उनमें से प्रथम लक्षण श्री पद्मपादाचार्य, द्वितीय और तृतीय प्रकाशात्ममुनि, चतुर्थ श्री 
चित्सुखाचार्य तथा पश्चम श्रीआनन्दबोध का है, जैसा कि श्रीगौडब्रह्मानन्द कहते है - 


आयं स्यात्‌ पश्चपायुक्तं ततो विवरणोदिते | 
चित्सुखीयं चतुर्थ स्यादन्त्यमानन्दबोधजम्‌ || 


(2) सत्त्वासत्त्वानधिकरणत्वम्‌ - इस लक्षण में न्यायमृतकार ने तीन विकल्प उठाए हैं 
- (क) सत्त्वविशिष्टासत्त्वाभाव, (ख) सत्त्वात्यन्ताभाव और असत्त्वात्यन्ताभावरूप दों 
धर्मों की आधारता । (ग) सत्त्वात्यन्ताभाव-विशिष्ट असत्त्वात्यन्ताभावरूप एक धर्म की 
आधारता । तीनों पक्षों में दोषाभिधान किया है - (क) माध्वमतानुसार सिद्धसाधनता है, 
क्योंकि प्रपश्च को केवल सद्रूप माना जाता है, अतः उसमें सत्त्व विशिष्ट असत्त्व का अभाव 
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सहज सिद्ध है । (ख) सत्त्वात्यन्ताभाव और असत्त्वात्यन्ताभाव - दोनों का एकत्र रहना 
विरुद्ध पड जाता है, क्योंकि सत्त्वाभाव का नाम असत्त्व और असत्त्वाभाव का नाम सत्त्व 
है, अतः जैसे सत्त्व और असत्त्व का एकत्र रहना विरुद्ध है, वैसे ही दोनों के अभावों का 
एकत्र रहना सम्भव नहीं | (ग) तृतीय विकल्प में भी व्याघात दोष ही है, क्योंकि एक 
आधार में रहनेवाले पदार्थों में से एक पदार्थ दूसरे से विशिष्ट माना जाता है, किन्तु 
सत्त्वाभाव और असत्त्वाभाव - दोनों जब एकत्र रह ही नहीं सकते, तब सत्त्वाभाव-विरिष्ट 
असत्त्वाभाव FART सम्भव होगा? 


अद्वैतसिद्विकार ने प्रथम विकल्प को छोड़कर द्वितीय और तृतीय की निर्दोषचा स्थापित 
करते हुए कहा है - सत्त्वात्यन्ताभावासत्त्वात्यन्ताभावरूपधर्मद्वयविवक्षायां दोषाभावात्‌ | 
अर्थात्‌ सत्त्व और असत्त्व - दोनों धर्म एक दूसरे के अभाव नहीं, अपि तु दोनों ही स्वतन्त्र 
भावरूप धर्म है, सत्त्व का स्वरूप है - त्रिकालाबाध्यत्व और असत्त्व का लक्षण है - 
कचिदपि उपाधौ सत्त्वेन प्रतीयमानत्वानधिकरणत्व | खपुष्पादि में असत्त्व और ब्रह्म में 
सत्त्व रहता है, ೫೫೫ में सत्त्व और असत्त्व दोनों का अभाव है । माध्वमतानुसार भी 
त्रिकालाबाध्यत्वरूप सत्त्व 7೫% में सिद्ध नहीं हो सकता, अतः वहाँ सत्त्वाभाव के रहने में 
क्या आपत्ति? असत्त्वाभाव तो प्रपञ्च ೫ माध्व-सम्मत ही है, अतः सत्त्व और असत्त्व के 
दो अभाव अथवा उनके एक अभाव से विशिष्ट अपर अभाव का रहना व्याहत या विरुद्ध 
नहीं कहा जा सकता । 


(२) त्रैकालिकनिषेधप्रतियोगित्वम्‌ - इस लक्षण में त्रैकालिकनिषेध को लेकर 
न्यायमृतकार ने तीन विकल्प उठाए और उनमें दोष दर्शाए है - “त्रैकालिकनिषेधस्य 
तात्त्विकत्वे अद्वैतहानिः, प्रातिभासकत्वे सिद्धसाधनाद्‌, व्यावहारिकत्वेऽपि तस्य बाध्यत्वेन 
तात्त्विकसत्त्वाविरोधित्वेनार्थान्तरात्‌ | अर्थात्‌ ब्रह्म में प्रपञ्च का त्रैकालिक अभाव यदि ब्रह्म 
के समान तात्त्विक है, तब अद्वैतहानि होती है । प्रपश्च का वास्तविक अभाव न मान कर 
प्रातिभासिक अभाव मानना माध्व गणों को भी अभीष्ट है । उसी प्रकार प्रपश्च का 
व्यावहारिक अभाव भी वस्तुतः बाधित ही होता है, अतः बाधित अभाव की प्रतियोगिता 
प्रपञ्च में मान लेने पर वास्तविक सत्ता का अपहार नहीं होता, अतः सिद्ध-साधनता और 
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अर्थान्तरता दोष होता है ।'? 


अद्वितसिद्धिकार ने उक्त निषेध को तात्त्विक मानकर भी अद्वितहानि नहीं होने दी और 
कहा है कि प्रपञ्च का निषेध तात्त्विक होने पर भी ब्रह्मरूप है, द्वितीय वस्तु नहीं, अतः 
द्वैतापत्ति या asa की हानि क्यों होगी ? 


(३) ज्ञाननिवर्त्यत्वम्‌ - न्यायामृतकार ने कहा है कि अतीत घटादि में यह लक्षण 
अव्याप्त है, क्योंकि वे ज्ञान के द्वारा निवृत्त नहीं, अपितु मुद्नरपातादि के द्वारा ध्वस्त होते 
हैं । दूसरी बात यह भी है कि ज्ञानगत निवर्तकता ज्ञानत्वेन विवक्षित है? या ज्ञानत्व-व्याप्य 
धर्मण? प्रथम पक्ष मानने पर शुक्ति -रजतादि में अव्याप्ति है, क्योंकि उनकी शुक्ति-ज्ञान में 
निवर्तकता अधिष्ठान-साक्षात्कारत्वेन होती है, ज्ञानत्वेन नहीं । द्वितीय पक्ष के अनुसार 
संस्कारों में अतिव्याप्ति होती है, क्योंकि उनकी निवर्तकता स्मृतिरूप ज्ञान में ज्ञानत्व-व्याप्य 
स्मृतित्वेन होती है । 


अद्वैतसिद्धिकार ने इन सभी विकल्पों से कतराकर नया मार्ग खोज लिया है - 
ज्ञानप्रयुक्तावस्थितिसामान्यविरहप्रतियोगित्वं हि ज्ञाननिवर्त्यत्वम्‌ | मायादि अनादि पदार्थो 
की भी आत्मज्ञान के द्वारा निवृत्ति होती है । अतीत घटादि की निवृत्ति भी ईश्वरीय ज्ञान 
से होती हैं, क्योंकि ईश्‍वर का ज्ञान कार्यमात्र का साधारण कारण माना जाता है | 
अधिष्ठान-साक्षात्कारादि भी ज्ञान की कक्षा में ही आ जाते हैं, उत्तर ज्ञान के द्वारा पूर्व ज्ञान 
की जो निवृत्ति होती है, बह निवृत्ति सामान्य या अत्यन्त निवृत्ति नहीं, क्यों संस्कारादि 
रूप से ज्ञान की अवस्थिति बनी रहती है, अतः उनमें भी अतिव्याप्ति नहीं होती । 


(४) स्वाश्रयनिष्ठात्यन्ताभावप्रतियोगित्वम्‌ - इस लक्षण में भी न्यायामृतकार ने 
अत्यन्ताभाव की तात्त्विकतादि के पूर्ववत्‌ विकल्प दोष दिखाए हैं, उनका उत्तर भी 
अद्वेतसिद्विकार ने पूर्ववत्‌ ही दे डाला है कि ब्रह्मनिष्ठ प्रपश्च का अत्यन्ताभाव तात्त्विक होने 
पर भी ब्रह्म से भिन्न नहीं माना जाता, अतः ट्रैतापत्ति नहीं होती । 


(५) सद्विविक्तत्वम्‌ - न्यायमृतकार ने इस पश्चम लक्षण में सत्ता के लिए तीन विकल्प 
उठाकर दोष दिए है - सत्ता जाति के आधार का सत्‌ कहा जाता है? या अबाध्य वस्तु को? 
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अथवा TA का? प्रथम कल्प के अनुसार प्रपश्च A अव्याप्ति है, क्योंकि सत्ता जाति 
उसमे माना जाती है, अतः वह सत्‌ है, सद्विविक्त नहीं | द्वितीय कल्प के अनुसार मिथ्यात्व 
का स्वरूप पर्यवसित होता है बाध्यत्व, बह प्रपश्च में सम्भव नहीं । ब्रह्मरूप सत्‌ वस्तु का 
भेद प्रपश्च में सम्मत होंने के कारण कल्प में भी सिद्धसाधनता है । 


अद्वैतसिद्धिकार ने यहाँ भी सत्त्व की अपनी परिभाषा न्यायमृतकार के सभी दोषो को 
निराधार सिद्ध कर दिया है । 


(२) प्रपश्च-सत्त्ववाद - “सन्‌ घटः’, “सन्‌ पटः? - इत्यादि प्रत्यक्ष प्रतीतियों के द्वारा 
yaa में सत्त्व सिद्ध होता है, अतः प्रपश्च में सत्त्वाभाववरूप मिथ्यात्व का अनुमान नहीं 
हो सकता - ऐसा आरोप न्यायमृतकार ने लगाया । सत्त्व लक्षण की जटिलता के जाल में 
फँस कर न्यायमृतकार परास्त हो जाता है । अद्वितियों का यह प्रश्‍न निरुत्तर रह जाता है 
कि Sea सत्त्वं तवाभिमतम्‌?” वाक्य का अक्षेपों को श्रीमाध्वाचार्य उत्तर देते है - 


यादुदां ब्रह्मणः सत्त्वं ATT स्याज्जगत्यपि । 
तत्र स्यात्तदनिर्वाच्यं चेहिहापि तथास्तु नः ।। 


अर्थात्‌ अद्वैतवेदन्ती ब्रह्म में जैसा सत्त्व मानते है, वैसा ही हम (माध्व)जगत्‌ में सत्त्व 
मानते है । 


अद्वैतसिद्विकार उस उत्तर को उपहासाभास में उड़ा देते हैं - ' नूनं विवाहसमये कन्यायाः 
पित्रा निजगोत्रं पृष्टस्य यदेव भवतां गोत्रम्‌,तदेव ममापि गोत्रम्‌’? -इतिवदतो वरस्य भ्राता 
भवान्‌ । विवाह के समय कन्या के पिता ने वर से पूछा - आपका गोत्र क्या है? बर उत्तर 
देता है कि जो आपका गोत्र है, बही हमारा है । वैसा उत्तर वर की अनिभिज्ञता या मूर्खता 
का परिचायक है, क्योंकि समान गोत्र में विवाह सम्बन्ध वैध नहीं माना जाता । इसी 
प्रकार माध्वगणों का यादृशं ब्रह्मणः सत्त्वं तादृशं स्याज्जगत्यपि - ऐसा कहना सर्वथा 
अनुचित है, क्योंकि अत्यन्ताबाधितत्वरूप सत्त्व जगत्‌ में कभी सम्भव नहीं । 


इस उपहास का समुचित उत्तर श्रीमाध्वतत्त्ववादियों ने दिया है तयथा - “अनादि ब्रह्म 
किल ते जीवास्सर्वेऽप्यनादयः । तद्वेदस्याप्यनादित्वेऽभेदोऽभूद्‌ ब्रह्मणः कदा ॥। अनादित्वं 


148 The Spiritual view of life 


च भेदादेः षडस्माकमनादयः | इति त्वद्गन्थ एवोक्तमतो युक्तिविचारणे। नाखण्डब्रह्मचित्खण्डो 
जीवराशिरभूदयम्‌ .... ॥ 


(जीवो ब्रह्म विशुद्धा चित्तेषां तच्चितोर्योगः षडस्माकमनादयः 11) 


यह दृष्टिसृष्टिविचार प्रकरण में न्यायामृतकार और अद्वितवादियों नें का एक प्रचीन वचन 
उद्धूत किये हैं । तदयथा - जीव ईशो विशुद्धा चित्‌ तथा जीवेशयोर्भिदा । अविद्या तच्चितोर्योगः 
षडस्माकमनादयः || इति प्राचाम्‌ वचनेन बौद्धं प्रति प्रत्यभिज्ञानादिना विश्वस्य 
स्थायित्वप्रतिपादकेन च सूत्रभाष्यवार्तिकाविवरणादिग्रन्थे विरोध इति - चेन्न .... 


अर्थात्‌ - यदि दृष्टि के समान ही सृष्टि अस्थायी है, तब (१) जीव, (ಇ) ईश्वर, (३) 
विशुद्ध चेतन (४) जीव और ईश्‍वर का भेद, (५) अविद्या तथा (६) अविद्या और चेतन 
का संयोग - इन छः पदार्थों के अनादित्व-प्रतिपादक प्राचीन वचन एवं क्षणिकवादी बौद्ध 
के निराकरणार्थ प्रत्यभिज्ञादि प्रमाणों के द्वारा विश्व की स्थायिता के साधक सूत्र, भाष्य, 
वार्तिक और विवरणादि-वाक्यों से स्पष्ट विरोध होता है । इत्यादि ..... 


(३) असत्‌ प्रपञ्च में अर्थाक्रियाकारित्व - जैसे असत्‌ रजत से सत्य भूषणादि का 
निर्माण कभी नहीं हो सकता, वैसे ही दृश्यत्वादि असत्य हेतुओं के द्वारा मिथ्यात्व की 
सिद्धि नहीं की जा सकती - ऐसा आपेक्ष न्यायमृतकार की ओर से किया गया । उसके 
उत्तर में अद्वैतसिद्विकार ने वाचस्पति के 'उत्पादकाप्रतिद्वन्द्रित्वात्‌? - ये शब्द ही दुहरा 
दिये हैं कि दृश्यत्वादि हेतु को अपने में केवल व्यवहारकालाबाध्यत्व अपेक्षित है, 
त्रिकालाबाध्यत्व नहीं, अतः दृश्यत्वादि के द्वारा प्रपश्चगत त्रिकालाबाध्यत्वाभाव सिद्ध करने 
में किसी प्रकार का विरोध उपस्थित नहीं होता । अर्थक्रियाकारिता के लिए वस्तु का 
पारमार्थिक सत्‌ होना आवश्यक नहीं, क्योंकि स्वप्रकाल में त्री आदि का दर्शन असत्‌ होने 
पर भी भावी सत्य शुभाशुभ का सूचक होता है | 


(४) अविद्यालक्षणविचार - अविद्या के दो लक्षण प्रसिद्ध हैं - (१) अनादिभावरूपत्वे 
सति ज्ञाननिवर्त्यत्वम्‌ तथा (२) भ्रमोपादानत्वम्‌ । दोनों लक्षणों को न्यायमृतकार ने 
दूषित किया है - “आयलक्षणे अव्यप्तिः, सादिशुक्तयायवच्छिन्नचैतन्यावरकाज्ञानानामनादित्वा - 
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योगस्योक्तत्वात्‌ । द्वितीयलक्षणेऽपि यावन्ति ज्ञानानि तावन्त्यज्ञानानीति मते 
अभ्रमपूर्वकप्रमानिवर्त्याज्ञाने आभावारोपनिवर्तकप्रमानिवर्त्याज्ञाने चाव्याप्तिः’ | 


दोषों का उद्धार करते हए अद्रैतसिद्विकार ने कहा है कि रूप्योपादानाज्ञानमप्यनादि- 
चैन्याश्रतत्वादनाद्यव'? । अर्थात्‌ शुक्त्यादि सादि पदार्थों से अवच्छिन्न चैतन्य का 
आवरकाभूत अज्ञान भी अनादि चैतन्य के आश्रित होने के कारण अनादि ही है, सादि नहीं, 
आकाझादि अनादि पदार्थ घटादि से अवच्छिन्न होने पर भी अनादि ही रहते हैं, सादि नहीं 
होते | द्वितीय लक्षण की व्यवस्था करते हए सिद्विकार ने कहा है कि “इदं च लक्षणं 
विइवश्रमोपादानं मायाधिष्ठानं पक्षः न तु ब्रह्ममात्रोपादानत्वपक्षे ब्रह्मसहिताविद्यापादा- 
नत्वपक्षे बा अतो ब्रह्मणि नातिव्याप्तिः’? । अर्थात्‌ विश्व विभ्रम का कारण अज्ञान या माया 
है और उसका विषयीभूत ब्रह्म विश्व का अधिष्ठान है - इस सिद्धान्त के अनुसार माया का 
यह द्वितीय लक्षण किया गया है, अतः ब्रह्म में उक्त लक्षण अतिव्याप्त नहीं होता । 


(५) अविद्याभासकवाद - न्यायमृतकार ने कहा है कि अविद्या शुद्ध साक्षिवेद्य है? 
अथवा वृत्तिप्रतिबिम्बत चैतन्य के द्वारा? प्रथम पक्ष में निर्दोष चैतन्य से प्रकाशित होने के 
कारण अविद्या पारमार्थिक हो जायगी और द्वितीय पक्ष में अज्ञान की कदाचित्‌ अप्रतीति 
भी प्रसक्त होगी | इसका समाधान अदट्रैतसिद्धिकार ने किया है कि अविद्या साक्षिवेद्य होती 
है, शुद्ध चैतन्य से प्रकाशित नहीं, क्योंकि शुद्ध चैतन्य को साक्षी नहीं कहा जाता, अपितु 
अविद्या-वृत्ति में प्रतिबिम्बित चैतन्य होता है, अतः शुद्ध चैतन्य के द्वारा साक्षात्‌ भासित्‌ 
न होने के कारण अविद्या में पारमार्थिकत्वापत्ति नहीं होती। 


(६) अविद्याविषयविचार - न्यायमृतकार ने कहा है - 'अविद्याविषयोऽपि दुर्वचः’ 
विबरणकार ने जो कहा है - “अज्ञानस्य चिन्मात्रमेव विषयः? उसमें आवरण का कोई 
प्रयोजन सम्भव नहीं, अतः शुद्ध चैतन्य में अज्ञान मानना निरर्थक है, अर्थात्‌ आवरण के 
सब आठ प्रयोजन हो सकते हैं - (१) सिद्ध प्रकाश का लोप, (ಇ) असिद्वप्रकाश की 
अनुत्पत्तिः, (३) विद्यमान प्रकाश का विषय के साथ असम्बन्ध, (४) प्राकाट्यसंज्ञक कार्य 
का प्रतिबन्ध, (५) “नास्ति”, “न प्रकाशते’ - इस प्रकार का द्विविध व्यबहार, (६) 
“अस्ति”, “प्रकाशते' - इस प्रकार के व्यबहार का अभाव (ಅ) “नास्ति? “न Ward’ - 
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इस प्रकार के व्यवहार की योग्यता अथवा (८) “अस्ति प्रकाशते” - इस प्रकार के व्यावहार 
की अयोग्यता । घटादि परप्रकाश पदार्थों में अपेक्षित प्रकाश का अभाव या प्रकाशानुत्पत्ति 
सम्भव है, स्वयंप्रकाश चैतन्य में नहीं अतः उसमें प्रथम और द्वितीय कल्प सम्भव नहीं | 
प्राकाट्य रूप विषयगत धर्म भाट्टाभिमत होने पर भी अद्वित-सम्मत नहीं, अतः चतुर्थ 
विकल्प भी निराधार है । पश्चम पक्ष को स्वीकार करने पर सुषुप्ति अवस्था में “न 
किश्चिदवेदिषम्‌’ - ऐसी अनुभूति न हो सकेगी । अज्ञानावस्था में भी आत्मस्वरूप 
अभिज्ञात्मक व्ययहार अद्रैतिसम्मत है, अतः उसका अभाव आवरण का प्रयोजन नहीं हो 
सकता, छठा विकल्प भी उचित नहीं, “ब्रह्म निर्धमक है, अतः उसमें योग्यत्व या 
अयोग्यत्वरूप धर्म नहीं रह सकते, अतः सप्तम और अष्टम विकल्प भी सम्भव नहीं ।' 


इस आक्षेप का समाधान अद्रैतसिद्विकार करते है - 'अविद्याविषयोऽपि सुवचः? , क्योंकि 
अविद्या का चिन्मात्र ही विषय होता है और आवरण का पश्चम, षष्ठ, सप्तम या अष्टम 
विकल्प के अनुसार प्रयोजन सम्भव है, क्योंकि अज्ञान-सम्बन्धरूप योग्यता तब तक 
बराबर बनी रहती है, तब तक ब्रह्म-ज्ञान नहीं होता | 


(७) बिम्बप्रतिबिम्बवाद - दर्पणगत मुख के प्रतिबिम्ब की बिम्बभूत मुख से भिन्न सत्ता 
होती है? अथवा नहीं? इस प्रकार की व्यावहारिक विप्रतिपत्तियों पर भी न्यायमृतकार और 
अट्वैतसिद्विकार के प्रखर तर्क-प्रयोग देखने योग्य है | न्यायामृतकार का कहाना है - 


(क) जैसे चैत्र से उसकी छाया भिन्न होती है, क्योंकि dea व्यकि को 'चैत्रतच्छाये 
भिन्ने’ - ऐसी स्फुट अनुभूति होती है । वैसे ही प्रत्येक व्यक्ति यह अनुभव करता है कि 
“मम करतत्प्रतिबिम्बे भिन्ने? 

(ख) यदि दर्पणादि से टकराकर मुड़ी हई नेत्र-रशिमयाँ बिम्बभूत मुख का ही ग्रहण 
करती है, उसे ही दर्षणस्थ प्रतिबिम्ब समझ लिया जाता है, वस्तुतः बिम्ब से भिन्न 
प्रतिबिम्ब की कोई सत्ता नहीं, होती, तब अस्वच्छ दीवारादि पर भी प्रतिबिम्ब दिखाई देना 
चाहिए, क्योंकि वहाँ भी नेत्र-रश्मियाँ टकराकर मुख पर व्याप्त हो सकती है । 


(ग) पूर्व दिशा की ओर मुख किए बैठा व्यक्ति अपने सामने के दर्पण में अपने 
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पश्चिमाभिमुख प्रतिबिम्ब को स्पष्ट देखता है, अतः प्रतिबिम्ब को बिम्ब से भिन्न मानना 
अनिवार्य है । 


(घ) जैसे आकाशस्थ इन्द्रधनुषादि के रूप में जलीय कणों सूर्य की रझ्मियों के 
विभक्त वर्ण सूर्य से भिन्न प्रतीत होते है, ऐसे ही जलादि में दृश्यमान वृक्षादि का प्रतिबिम्ब 
भी बिम्ब से भिन्न होता है । 


(ङ) विभिन्न सामग्रियों से जनित कार्यों को भिन्न मानना आवश्यक होता है । 
मुखादि बिम्ब की उत्पादिका सामग्री से प्रतिबिम्ब की दर्पणादि सामग्री भिन्न होती है, अतः 
प्रतिबिम्ब को बिम्ब से भिन्न मानना चाहिए । 


(ಇ) गगनस्थ बिम्बभूत सूर्य तथा जलगत प्रतिबिम्बभूत सूर्य का अभेद कभी 
सम्भव नहीं, क्योंकि उनके न्यूनाधिक परिमाण, कम्पनाकम्पनादि विरुद्ध धर्मों के भेद से 
उनका भेद ही सिद्ध होता है । यदि बिम्ब और प्रतिबिम्ब - दोनों का अभेद होता है, तब 
कस्तूरी के प्रतिबिम्ब में सुगन्धि क्यों नहीं होती! 

(छ) मोटे पतले, टेढे-टेढे दर्पणों में प्रतिबिम्ब भी मेटा-पतला, टेढा-बेढा एवं जल 
में तटस्थ वृक्षों का उलटा प्रतिबिम्ब देखा जाता है, जबकि बिम्ब में बह नहीं होता, अतः 
बिम्ब से भिन्न प्रतिबिम्ब का अस्तित्व मानना चाहिए । 


(ज) यदि अपने ही नेत्र की रझ्मियाँ परावर्तित होकर अपने मुख का ग्रहण करती 
हैं, तब पार्इ्वस्थ व्यक्ति को दर्पण में जो दो (एक अपना और दूसरा पार्श्वस्थ का) प्रति- 
बिम्बो का दर्शन होता है, वह असंगत हो जायेगा क्योकि Utes व्यक्ति को भी अपना 
ही एक मुख दिखना चाहिए । 

(झ) सामने के अनेक दर्पणों में जो एक ही मुख के अनेक प्रतिबिम्ब दिखाई पडते 
हैं, वे भी सम्भव न हो सकेंगे, क्योंकि जैसे एक दर्पण से टकराकर मुड़ीं हई नेत्र -रद्मियाँ 
अपने एक मुख को अवभासित करती है, वैसे ही अनेक दर्पणों से आहत होकर परावर्तित 
नेत्र-रद्मियाँ भी अपने वास्तविक एक ही मुख को प्रकाशित करेंगी, अनेक gal को 
नहीं । 
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(3) दर्पणादि के आघात से परावर्तित नयन-रझ्मियाँ यदि सुदूर गगन में अनन्त 
परमाणु-पटल को पार करती हई बिम्बभूत सूर्य का ग्रहण कर लेती हैं, तब परावर्तित 
रझ्मियों के द्वारा पीठ पीछे अवस्थित कुड्यादि पदार्थों का ग्रहण क्यों नहीं होता? गगनस्थ 
परमाणु-पटली के समान ही शरीर के पृष्ठ भाग तक का भेदन नयन-रझ्मियों के द्वारा हो 
सकता है । अतः कथित आप पत्तियों का निराकरण करने के लिए यह मान लेना अत्यन्त 
आवश्यक है कि प्रतिबिम्ब छाया तत्त्व के समान बिम्ब से भिन्न होता है, जैसा कि कहा 
गया है - 


छायापुरुषवत्तस्माच्छायावत्प्रतिसूर्यवत्‌ । 
प्रतिध्वानादिवद्धिनं प्रतिबिम्बं हि बिम्बतः ।। 


इन सभी आक्षेपों का परिहार अद्वैतसिद्विकार ने नितान्त सूक्ष्म वैज्ञानिक दृष्टिकोण से 
किया है - 


(अ) चन्द्र के समान एक पदार्थ का दो रूपों में दिखना दृष्टि-दोष है, इससे दो चन्द्र 
सिद्ध नहीं हो सकते । प्रकृत में जब सयुक्तिक प्रत्यक्ष के द्वारा बिम्ब और प्रतिबिम्ब की 
एकता सिद्ध हो जाती है, तब उनमें भेद-प्रतीति को निश्‍चित रूप में भ्रमात्मक मानना 
होगा । मुख और प्रतिमुख की रेखोपरेखा का ऐक्य उन दोनों की एकता सिद्ध कर रहा है, 
पुरुष और उसकी छाया में महान्‌ अन्तर दृष्टिगोचर होता है, अतः उनका भिन्न होना न्याय- 
संगत है, किन्तु दार्टान्त में बैसा नहीं | 


(आ) स्वच्छ दर्पणादि के प्रतिबिम्ब को ही बिम्ब से अभिन्न कहा जाता है, अस्वच्छ 
दीवारादि पर पडी छाया को तो भिन्न ही माना जाता है । दीवारादि पर प्रतिबिम्ब क्यों नहीं 
दिखता? इस प्रश्‍न उत्तर तो पृथक्‌ प्रतिबिम्ब-वादि को भी देना होगा । वस्तु के स्वभाव 
भिन्न-भिन्न होते हैं, सभी कुड्य, शिला-तलादि दर्पण हो नहीं सकते, अतः सब कहीं 
प्रतिबिम्ब नहीं दिखता । 


(इ) प्रतिबिम्बगत विपरीत दिशा का भान दर्पणादि उपाधियों की देन है, मुख yal- 
भिमुख है किन्तु दर्पण पश्चिमाभिमुख, इसी पर्चिमाभिमुखता का आरोप मुखरूप बिम्ब 
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पर हो जाता है और वैसी प्रतीति होने लगती है, जैसा कि वार्तिककार कहते हैं - 


दर्पणाभिहता दृष्टिः परावृत्य स्वमाननम्‌ | 
व्याष्रुवन्त्याभिमुख्येन व्यत्यस्तं द्शयेन्मुखम्‌ 11 (बृह० Ale Jo ५५७) 


(ई) जहाँ प्रकाश का अवरोध होता है, वहाँ ही छाया होती है - यह अनुभव -सिद्ध है 
। प्रतिबिम्ब तो प्रकाश-देश में भी होता है, अतः उसे छायारूप नहीं माना जा सकता | 
प्रकाझा-रहित नीहारिका पर इन्द्रधनुष के रूप में छाया का दिखना सम्भव है, छाया के 
पृथक्‌ होने पर भी प्रतिबिम्ब को पृथक्‌ नहीं माना जा सकता - यह ऊपर कहा चुका है | 

(उ) कार्य के भिन्न सिद्ध हो जाने पर ही भिन्न सामग्री की कल्पना होती है, जब 
प्रतिबिम्ब वस्तु की सत्ता ही पृथक्‌ सिद्ध नहीं होती, तब उसकी पृथक्‌ सामग्री सम्भव 
नहीं | दर्पणादि सामग्री बिम्ब में प्रतिबिम्बताभासत्ता की आभासिका मानी जाती है, नहीं 
तो शुक्तयादि को भी पृथक्‌ रजत की सामग्री मानना पडेगा | 


(ऊ) बिम्ब और प्रतिबिम्ब में न्यूनाधिक परिमाणों एवं कम्पनाकम्पनादि CHÍ का 
वैविध्य होना वैसा ही औपाधिक है, जैसा ब्रह्म में “तदेजति तन्नैजति”? (ईशा० ५) 
इत्यादि श्रुतियों के द्वारा प्रदर्शित किया गया है । इस वैविध्य के द्वारा उपाधियों का ही भेद 
सिद्ध होता है, उपधेय का नहीं । जब प्रतिबिम्ब को बिम्ब से अभिन्न माना जाता है और 
बिम्बभूत कस्तूरी में सौगन्ध्य विद्यमान है, तब प्रतिबिम्ब में सौगन्ध्य का अभाव क्योंकर 
होगा? 

(ए) जैसे बिम्ब वस्तु पर दर्पणादि उपाधिगतत्व का आरोप होता है, उसी प्रकार 
दर्पणादिगत स्थौल्यास्थौल्य वक्रत्व, प्रलम्बत्वादि धर्मों का आरोप माना जाता है । 

(ऐ) अपनी नेत्र-रश्मियाँ दर्पणादि से परावर्तित होकर केवल अपने मुख को ही 
अवभासित करती हैं - ऐसा कोई नियम नहीं, अपितु दर्पण-साम्मुखीन कुड्य, कपाट, 
मुखान्तरादि की भी अवभासिका मानी जाती है | 

(ओ) जब मुख के सामने अनेक दर्पण रखे हों, तब सभी-की-सभी नेत्र-रझ्मियाँ प्रत्येक 
दर्पण से परावर्तित होकर, कई समूहों में विभक्त हो जाती हैं, प्रत्येक समूह एक-एक मुख 
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को अवभासित करता है, अनेक समूहों की अनेकता ही बिम्ब में अनेकत्वाभास की 
प्रयोजिका मानी जाती है । 


(38) जलादि से परावर्तित होकर नेत्र-रश्मियाँ सुदूर गगन में जाकर सूर्य का ग्रहण 
करती है - इसका यह अर्थ कदापि नहीं कि वे उदर-पृष्ठादि प्रतिघाती द्रव्य को भी पार कर 
जाती हैं, कुझ्यादि अवरोधक पदार्थो से व्यबहित पदार्थों का ग्रहण कभी नहीं होता । अपने 
पृष्ठ भाग का ग्रहण तभी हो सकता है, जब दो दर्पण आमने-सामने रखे हों, तब नेत्र 
रस्मियाँ एक दर्पण से परावर्तित होकर सामने के द्वितीय दर्पण से टकराकर दुबारा परावर्तित 
होती है। बुद्धिमानों को इतनी ही बानगी पर्याप्त है | 


यहाँ तत्त्ववादी कहते हैं - 


छाया हि पुरुषाकारा पुरुषाधीनचेष्टिता | 
भिन्ना च जीवे aera सिद्धं दृष्टान्तशोधने || 
आधारता स्वामिता च तथा साकारता हरेः । 
सिद्धा पुरुषदृष्टान्तात्‌ तच्छब्दात्‌ पूर्णतापि च || 
किश्चित्‌ साम्यदधीनत्वाज्जीवस्य प्रतिबिम्बता | 
विष्णोश्च बिम्बता किं न भिन्नयोरेव वर्ण्यते || 
ब्रह्म का निर्गुणत्वविचार 
न्यायमृतकार कहते - ब्रह्म की सगुणता श्रुति, स्मृति और अनुमानादि प्रमाणों से 
प्रमाणित है - बृहन्तोस्य धर्माः (अ.शि.उ.४) यह श्रुति कहती है कि इस ब्रह्म में महान्‌ 
धर्म (गुण) रहते है । इसी प्रकार - 
TAMA ASS: समेतैर्थद्रुणांशकः | 
नावसाययितुं शक्यो व्याचक्षाणैइ्च सर्वदा 11 
यह स्मृति कहती है कि ब्रह्मा और शङ्करादि देवगण मिल कर भी जिस पर ब्रह्म के एक 
अंश की भी सम्यकू व्याख्या नहीं कर सकते, वह अनन्तगुण-सम्पन्न है | “ब्रह्म धर्मवान्‌, 
पदार्थत्वाद्‌ घटदिवत्‌” - इस अनुमान के द्वारा भी ब्रह्म में धर्मवत्ता निश्चित होती है । उक्त 
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श्रुत्यादि प्रमाणों से ब्रह्म के धर्म भी ब्रह्म-समानसत्ताक सिद्ध किए हये हे ; अतः काल्पनिक 
धर्मा को मानकर सिद्ध-साधनता का अद्भावन नहीं किया जा सकता । 


यह अद्वितसिद्धिकार कहते है - सर्व प्रथम श्रुति के द्वारा जो ब्रह्म में सगुणता सिद्ध की 
जाती है, वह संगत नहीं, क्योंकि सगुण-प्रकरण में पठित श्रुतियाँ उपासना -विधि के 
बिषयीभूत विशेषणों का बोध मात्र करती हैं, वस्तुतः ब्रह्म की सगुणता के प्रतिपादन में 
उनका तात्पर्य नहीं हैं | 


यहाँ न्यायमृतकार कहते हैं - “सत्यकामः सत्यसङ्कल्पः’? (छा० ८।९।५) इत्यादि 
वाक्य प्रमाणन्तर से अनधिगत सत्यकामादि गुणों का प्रतिमपादन करते हैं, अतः उन 
वाक्यों का सत्यकामादि गुणों के प्रतिपादन में मुख्य तात्पर्य मानना चाहिए | 


यहाँ अद्वैतसिद्विकार कहते है - “सत्यकामः सत्यसङ्कल्पः’? - इत्यादि वाक्य अपूर्व 
(प्रमाणान्तरानधिगत) गुणों के अभिधायक हैं, तथापि अन्य विधि वाक्य के वाक्यशेष होने 
के कारण उनका तात्पर्य गुणों के प्रतिपादन में नहीं माना जा सकता, जैसे अग्निचयन के 
प्रकरण में कहा गया है - “जर्तिलयवाग्वा वा जुहुयाद्‌ गवीधुकयवाग्वा जुहुयात्‌, न ग्राम्यान्‌ 
पशून हिनस्ति, नारण्यान्‌, अथो खल्वाहुः - अनाहृतिर्वै alters गवीधुकाइच पयसा 
अग्निहोत्रं जुहोति’? (de We ५।४।२) यहाँ जर्तिल (काले तिल) और गवीधुक (जङ्गली 
गेहूँ) का पहले विधान किया गया, फिर उनकी निन्दा की गई कि वे हव्य नहीं, वस्तुतः 
इस वाक्य का न तो जर्तिलादि की विधि में तात्पर्य है और न निन्दा में, क्योंकि यह 
अर्थवादमात्र है, इसका एकवाक्यतापन्न विधि से विहित पय (दुग्ध) की स्तुति में तात्पर्यमात्र 
है | ''अजक्षीरेण जुहोति’? — यह आपस्तम्बीय विधि वाक्य है, जैमिनिसूत्र की सुबोधिनी 
वृत्ति (Ste सू. १०। ८।७) में इस पर वही विचार किया गया है । जैसे उक्त वाक्य का 
जर्तिलादि के विधान में तात्पर्य नहीं, वैसे ही '“बृहन्तोऽस्य धर्माः”? - इत्यादि वाक्यों का 
गुण-विधि में तात्पर्य नहीं, अपितु निर्गुण प्रकरण-पठित गुणनिषेधपरक वाक्यों में अपेक्षित 
निषेध्यभूत गुणों का समर्पणमात्र करते हैं, अतः वे अन्यथासिद्ध हैं । यदि कहा जाय कि 
“नेह नानास्ति किश्चन'? (बृह उ० ४।४।१९) इस वाक्य के “किश्वन! पद से ही 
सामान्यतः ब्रह्मातिरिक्त गुणादि निषेध्यमात्र की उपस्थिति हो जाती है, अतः “सत्यकामः 
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सत्यसङ्कलपः? - इत्यादि विशेषार्थक वाक्यों को निषेध्य-समर्पक न मान कर गुण-विधिपरक 
ही माना जाय । तो वैसा नहीं कह सकते, क्योंकि उपास्य ब्रह्म के गुण लोक में प्रसिद्ध 
नहीं, अतः उपासना वाक्यों के प्रमेय में भ्रम हो सकता था, उसकी निवृत्ति के लिए 
“सत्यकामः सत्यसङ्कल्पः? - इत्यादि कहा गया है । न्यायमृतकार ने जो यह कहा कि यदि 
श्रति-विहित पदार्थ का श्रुति से ही निषेध मान लिया जाता है, तब “न हिंस्यात्‌ सर्वा 
भूतानि’? - यह वाक्य ““अग्नीषोमीयं पशुमालभेत’? - इस वाक्य से विहित हिंसा का, 
“नातिरात्रे षोडशिनं गृह्णाति’? यह वाक्य ' “अतिरात्रे षोडशिनं गृह्णाति’? (He do ४।७।६) 
इस वाक्य से विहित घोडडिग्रहण का, ''असद्वा इदमग्र आसीत्‌”? (do Wo २।७)यह 
वाक्य “सदेव सोम्येदमग्र आसीत्‌’? (Blo ६।२।१) इस वाक्य से प्रतिपादित ब्रह्म-सत्त्व 
का निषेधक तथा “द्वा सुपर्णा”? (माण्ड० २।१।१) इत्यादि भेदपरक वाक्य Wem 
(Sie ६।८।७) इत्यादि वाक्यों से प्रतिपादित अभेद के निषेधक हो ತಗೆ! | न्यायमृतकार 
का वह कथन अत एव निरस्त हो जाता है कि प्रकृति में केवलो निर्गुणश्च” (इवेता० 
६।११) इत्यादि वाक्य जिस गुणवत्ता का निषेध करते हैं, बह श्रुति-प्राप्त नहीं । श्रुति-प्राप्त 
का अर्थ श्रुति-प्रमित करना होगा, केवल श्रुति-प्रसक्त नहीं, क्योंकि गौणरूप से प्रसक्त 
जर्तिलादि का अत्यन्त निषेध ऊपर प्रदर्शित किया जा चुका है । ब्रह्म में गुणवत्ता श्रुति 
प्रमित नहीं । ‘a हिंस्यात्‌ सर्वभूतानि’? - यह वाक्य अग्नीषोमीय हिंसा का निषेध इस 
लिए नहीं कर सकता, क्योंकि वह यागीय हिंसा से भिन्न हिंसा को विषय करने के कारण 
समानविषयक नहीं, यदि समानविषयक माना जाता है, तब षोडशि के ग्रहणाग्रहण के 
समान हिंसा- अहिंसा का विकल्प प्राप्त होता है । षोडशि के ग्रहणाग्रहण-प्रकाशक वाक्यों 
में न्यूनाधिकबलत्व न होने के कारण बाध्य-घातकभाव नहीं माना जाता | यदि अनमें 
न्यूनाधिकबलत्व माना जाता, तब विकल्प कभी नहीं हो सकता था । ब्रह्मगत असत्ता 
और भेद के प्रतिपादक वाक्यों का स्वार्थ में तात्पर्य नहीं, सत्त्व और अभेद के भेदक के 
बोधक वाक्यों का स्वार्थ में मुख्य तात्पर्य होता है, अतः इनमें प्रबल-दुर्बलभाव होने के 
कारण बाध्यघातकभाव होता है । इत्यादि. ...... 


परन्तु - श्रीशाङ्करगीताभाष्य (१३-१४) में निर्गुण शब्द की भाष्य में ऐसा निर्णय किया 


The Spiritual view of life 157 


गया है । तदयथा -“निर्गुणं सत्त्वरजस्तमांसि गुणास्तैर्वर्जितं तज्ज्ञेयम्‌ ,(गीताभाष्य १३-१५ 
) इति । यहाँ निर्गुण शब्द का व्याख्या करते हए अद्वैतसिद्धिकार ने एसा कहे है - “(न 
तावच्छूत्या सगुणत्वसिद्विः, सगुणप्रकरणस्थाया उपास्तिविधिविषयविशेषणसमर्पकत्वेन 
तत्परत्वाभावात्‌) ब्रह्म की सगुणता के प्रतिपादन में श्रुतियों का तात्पर्य नहीं है”, इति | 
यह निर्णय जगद्गुरु श्रीआदिशङ्कराचार्य के निर्णय से विरुद्ध होने से अद्वैतसिद्धिकार 
अपसिद्धान्तदोष से निगृहीत | 


It is declared in Bhagavata that there can be no maya for Para- 
brahman: — 


In the Bhagavata verses ‘na yatra srüyate maya ‘and (‘mayam vyudasya 
cicchaktya , etc. , it is clearly stated that maya of the Advaita type is not at all 
possible in respect of Parabrahman. Do Sanaka etc., great sages praise and 
meditate upon a deluded Parabrahman ? No wise man will glorify a person 
who is deluded even once. How can a Parabrahman who is deluded all the 
time according to Advaita be praised by these great sages ? Gita informs us 
that ‘the thought that grasps all objects as illusory is tamasic in nature . Yogic 
perception of all the things is mentioned in scriptures . This is possible only 
if the things are true. The practice of dharma, tapas, etc., are meant for 
realising the truth of things. Nobody will undertake tapas for the realisation 
of illusory things . The ornament of serpent on Lord Siva cannot be rajjusarpa. 
Therefore, the idea of the mithyatva or illusory nature of the world is absurd. 


3) Bhinna Jeevaganah 


The souls i.e., Jivas are different from the Supreme Sri Visnu and the 
matter and from one another i.e., Sri Visnu is absolutely different from 
the world of Jivas and Jadas. The five substantial differences are eternal. 
So there is a gulf of difference between Jiva and PARAMATMA. While the 
soul is dependent and atomic in size, the Supreme Sri Visnu is independent 
and is not confined to any shape or size. The Soul, in Samsara (the worldly 
life) is bound by Avidya, sorrow and fear; the Supreme Sri Visnu has no trace 
of any defect. Even in MUKTI (Salvation) when certain qualities similar to 
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those of the Supreme Sri Visnu are revealed in the Soul (Jiva), they are 
qualitatively and quantitatively far lower than those of the Supreme Being 
SI Visnu. Among the souls themselves, there is an intrinsic difference in 
each, which maintains everyone's individuality even in Mukti. Infact there is 
a Five—Fold difference which is real and eternal between : — 

(1) Supreme Being Sri Visnu and the Soul i.e., Jiva, 

(2) Soul and Soul, 

(3) Soul and Matter i.e., insentient principle, 

(4) Matter and Matter, 

(5) Supreme Being Sri Visnu and matter. 

The difference in every object constitutes its very *Swaroopa". So 
between the Supreme Being Sti Visnu, Soul and Matter there is five-fold 
difference; which is real and eternal. These five substantial differences are 
eternal. Harken to Sri Madhva's confirmed proclamation as follows : — ನಚ 
ಅಸತ್ಯೋ ಭೇದಃ | ಸತ್ಯಮೇನಮನು ವಿಶ್ವೇ ಮದಂತಿ ರಾತಿಂ ದೇವಸ್ಯ ಗೃಣತೋ ಮಘೋನಃ | ಸತ್ಯ 
ಸೋತಸ್ಯ ಮಹಿಮಾ ಗೃಣೇ ಶವೇ ಯಜ್ಞೇಷು ವಿಪ್ರರಾಜ್ಯೇ | ಸತ್ಯ ಆತ್ಮಾಸತ್ಯೋ ಜೀವಃ ಸತ್ಯಂ ಭಿದಾ ಸತ್ಯಂ 
ಭಿದಾ ಸತ್ಯಂ ಭಿದಾ | ಮೈವಾರುವಣ್ಯೋ ಮೈವಾರುವಣ್ಯೋ ಮೈವಾರುವಣ್ಯಃ। ಆತ್ಮಾಹಿ ಪರಮಸ್ಪತಂತ್ರಃ 
ಸರ್ವವಿತ್‌ ಸರ್ವಶಕ್ತಿಃ ಪರಮಸುಖಃ ಪರಮೋ ಜೀವಸ್ತು SO: GOR? COT: ಆರ್ತಃ ಅಲ್ಪಕಃ 
ಇತ್ಯಾದಿಶ್ರುತಿಭ್ಯಃ ॥1 

The eternal difference between Parabrahman and Jiva is not at all unreal. 
All beings are happy by the grace of Supreme Brahman Who is praised by 
Indra. This position --- the Parabrahman-being the support and the others 
beings are dependent upon Him is the true status of His position. I offer 
prayers with devotion to the Parabrahman of great glory during the sacred 
sacrifices desiring welfare of all beings in the Vedic way of non-violence of 
all creatures, defending the “ಪರೋಕ್ಷವಾದವೇದಾರ್ಥ”', in order to obtain the 
happiness. The Parabrahman is REAL and Jivas are REAL their difference is 
REAL, their difference is REAL, their difference is REAL. The evil minded 
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shall not pray Him, the evil minded shall not pray Him, the evil minded shall 
not pray Him. The Parabrahman is absolutely Independent, Omniscient, 
Omnipotent, has Infinite bliss and is Supreme, while the Jiva is entirely 
dependent on the Parabrahman and has very limited knowledge and very 
limited power; suffers and is very inferior. 


ಜಡಾನಾಂ ಚ ಮಿಥೋ ಭೇದಃ 
ಜಡಭೇದಸ್ತು ಕುತಃ ? ಶ್ರೂಯತಾಮ್‌ - 


""ಘಟಾತ್‌ ಪಟಸ್ಯ ಭೇದಸ್ತು ಪ್ರತ್ಯಕ್ಷೇಣಾವಸೀಯತೇ | 
ಅಭೇದೇ ತು ತಯೋರ್ಮಾನಂ ನ ಕಿಂಚಿದಪಿ ವಿದ್ಯತೇ॥ 
ಭೇದಧೀರ್ನಾಸ್ತಿ ಚೇನ್ನ ಸ್ಯಾದ್‌ ವ್ಯವಹಾರೋತ DOCKS: I 
ಬಾಧ್ಯಾ ಚೇದ್ದಾಧಕಂ ಸ್ವಾರ್ಥಂ ಭೇದಾದ್ದಿನ್ನಂ ಪ್ರದರ್ಶಯೇತ್‌ 
ತಥಾಪಿ ದುಸ್ತಜೋ ಭೇದೋ ನೋ ಚೇದಿಷ್ಟಂ TAB SI? ಇತಿ॥ 


The substantial difference between Jada and Jada Harken to an important 
point :- In Sri Madhva's system, i.e Panchabhedha - The difference between 
Jiva and ISvara, Jiva and Jiva, Jiva and Jada, I$vara and Jada and Jada and 
Jada. This fivefold difference is collectively spoken as prapanca ( prakrsta 
paficavidho bhedah prapanca - Visnutatvanirnaya ), which is eternal and real 
and admits no certification. Some people who are enthusiastic to know the 
fact, questions as follows :- *How can the substantial difference between 
Jada and Jada be possible?.” The answer is - If we take Water for example, 
Water ( H2O ) is a substance composed of two chemical elements, Hydrogen 
and Oxygen. Hydrogen + Oxygen ( 2 ) = Water. It can be understood that the 
Oxygen is Jada and Hydrogen is also Jada padartha but yet these two are 
different elements. On this point, we can understand the fact that there is a 
difference between Jada and Jada. Hence the difference between a Jada and 
Jada 15 eternal. 


Harken to Visnutattvanirnaya : — 


ಪರಮೇಶ್ದರೇಣ ಜ್ಞಾತತ್ವಾತ್‌ ८९३३२१३, ನ ದ್ದೆ ತೆಂ ಭ್ರಾಂತಿಕಲ್ಲಿತಮ್‌ IJ ಹೀಶ್ದರಸ್ಯ ಭ್ರಾಂತಿಃ | 
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This scheme of Paücabheda is not illusory — as it is cognized by 
Parabrahman, maintained and controlled by Him; for there can be no 
illusions for Parabrahman. 

Harken to Paramopanisad quoted by Sri Madhva in his 
Visnutattvavinirnaya (51) : — 

“ಯಥಾ ಪಕ್ಷೀ ಚ ಸೂತ್ರಂ ಚ ನಾನಾವೃಕ್ಷರಸಾ ಯಥಾ। 
ಯಥಾ ನದ್ಯಃ ಸಮುದ್ರಶ್ಚ ಶುದ್ಲೋದಲವಣೇ ಯಥಾ। 
ಯಥಾ ಚೋರಾಪಹಾರ್ಯಾ ಚ ಯಥಾ ಪುಂವಿಷಯಾವಪಿ। 
ತಥಾ WSIS? ಭಿನ್ನೌ ಸರ್ವದೈವ ವಿಲಕ್ಷಣ | 
ತಥಾಪಿ ಸೂಕ್ಷ್ಮಃ CABS ನ ಜೀವಾತ್‌ ಪರಮೋ ಹರಿಃ Il 
ಭೇದೇನ ಮಂದದೃಷ್ಟೀನಾಂ ದೃಶ್ಯತೇ ಪ್ರೇರಕೋತಪಿ ಸನ್‌ | 
ವೈಲಕ್ಷಣ್ಯಂ ತಯೋರ್ಚಾತ್ವಾಮುಚ್ಛತೇ २०८ desse" 
ಇತಿ ಚ ಪರಮೋಪನಿಷದ್‌ I 

Means : — Like the bird and the string to which it is tied, like the juices 
of flowers of different trees, like the rivers and sea, like water and salt, like 
the thief and the stolen property, like the person and the country of Gandhara, 
the Jiva and Parabrahman are distinct and have distinct characteristics. 
Though the Parabrahman is distinct and is the regulator of Jiva, the ignorant 
do not realise this because of his very subtle nature. One who knows the 
distinction between Jiva and Parabrahman attains liberation, but those who 
do not realise it, will remain in bondage. This is stated in Paramopanishat. It 
is very interesting to know that the great Advaitic scholar of out-standing 
merit Sri Sdyanacarya was the first scholar in the world to quote ಯಥಾ ಪಕ್ಷೀಚ 
ಸೂತ್ರಂ ಚ in his oustanding work SarvadarSanagrah in the chapter of 
Pürnaprajfiadar$ana. 


Harken to Visnutattvavinirnaya (58) of Sri Madhva : — 


"ಅಹಂ ಬ್ರಹ್ಮ, “ತದ್ಯೋ5ಹಂ ಸೋತಸೌ ಯೋತಸೌ ಸೋತಹಮ್‌' "ಯೋತಸಾವಾದಿತ್ಯೇ 
ಪುರುಷಃ ಸೋರಹಮಸ್ಥಿ E ಏವಾಹಮಸ್ಥೀ ಇತ್ಯಾದಿ ತು ಅಂತರ್ಯಾಮ್ಯಪೇಕ್ಟಯಾ' | "ಸ ಯಶ್ಚಾಯಂ 


The Spiritual view of life 161 


ಪುರುಷೇ ಯಶ್ನಾಸಾವಾದಿತ್ಯೇ ಸ ಏಕಃ, "ಅ ಇತಿ Ox ತತ್ರಾಗತಮಹಮಿತಿ ತಸ್ಕೋಪನಿಷದಹಮಿತಿ, 
"ಅಹಂನಾಮಾ ಹರಿರ್ನಿತ್ಯಂ ಅಹೇಯತ್ಪಾತ್‌ ಪ್ರಕೀರ್ತಿತಃ | do ಚಾಸೌ ಪ್ರತಿಯೋಗಿತ್ವಾತ್‌ ಪರೋಕ್ಚತ್ವಾತ್‌ 
ಸಃ ಇತ್ಯಪಿ' | 

The Prabrahman Who is in me is Brahma i.e, Gunapurana. The Prabrah- 
man Who is in me is in the Sun and the Parabrahman Who is in the sun is in 
me. The Parabrahman Who is Aditya is in me. In all these the reference is to 
Antaryamin i.e., the Parabrahman present within. The Parabrahman Who is 
Purusa and is in Aditya is one refers to Brahman and the word “Aham” 
conveys Brahman. This is secret name of Brahman. The Parabrahman is 
called “Aham” since nobody can leave him. He is called *Tvam" as he is 
always in front, He is called “Sah” as he is beyond senses. 

Harken to Anuvyakyanam (3.2.18) : — 


ಛಾಯಾ ಎಷ್ಟೋ ರಮಾ, ತಸ್ಯಾಶ್ಲಾಯಾ ಧಾತಾ, ವಿಶೇಶಕ್‌ | 
ತಸ್ಕೇಂದ್ರಕಾಮೌ ಚ ತಯೋಸ್ತಯೋರನ್ಯೇತ ಖಿಲಾ ಅಪಿ Il 
ಹರೇರ್ಬ್ರಹ್ಮಾಸ್ಕ NCAA, ವಿಶೇಷಾವಿಂದ್ರ ಏತಯೋಃ | 
ಮಾರಶ್ಚಾಭಾಸಕಾಃ ಸರ್ವ ಏತಯೋಸ್ತದಧೀನತಃ Il 

ಸರ್ವೇ OBES = ಪೂರ್ಣಶಕ್ತಿಃ ಪರೋ ಹರಿಃ | 
ಚೇನತ್ಸೇಪಿ prone ತಸ್ಮಾದೇತೇನ ಸರ್ವದಾ। 
ಇತ್ಯಾದಿಶ್ರುತಿವಾಕ್ಕೇಭ್ಯೋ ಜ್ಞಾಯತೇ ಭೇದ ಏವ ಹಿ॥ ಇತಿ II 


ಅರ್ಥಾತ್‌ - ಬಿಂಬರೂಪೀ ಶ್ರೀವಿಷ್ಣುವಿನ ನೆರಳಾಗಿ ಅಂದರೆ ಪ್ರತಿಬಿಂಬಳಾಗಿ ಇದ್ದವಳು ರಮಾದೇವಿ, 
ಅವಳ ನೆರಳಾಗಿ ಇದ್ದವರು ಬ್ರಹ್ಮದೇವರು. ಆ ಬ್ರಹ್ಮದೇವರ ನೆರಳಾಗಿ ಇದ್ದವರು ಗರುಡ ಶೇಷರು. ಆ 
ಗರುಡ ಶೇಷರ ಛಾಯಾರೂಪರಾಗಿ ಇರುವರು ಇಂದ್ರಕಾಮರು. ಇಂದ್ರಕಾಮರ ಛಾಯಾರೂಪರಾಗಿ 
ಇನ್ನುಳಿದ ಎಲ್ಲ ದೇವತೆಗಳು. ಶ್ರೀಹರಿಯ ಪ್ರತಿಬಿಂಬರು ಚತುರ್ಮುಖಬ್ರಹ್ಮದೇವರು. ಅವರ ಪ್ರತಿಬಿಂಬರು 
(ಆಭಾಸಕರು) ಇಂದ್ರಕಾಮರು. ಇನ್ನುಳಿದ ಎಲ್ಲ ದೇವತೆಗಳು ಇಂದ್ರಕಾಮರ ಅಧೀನರಾದುದರಿಂದ 
ಇವರಿಬ್ಬರು ಪ್ರತಿಬಿಂಬರು. ಇವರ ಅಧೀನರು ಹಾಗೂ ಇವರಿಬ್ಬರಿಗಿಂತ ಕಡಿಮೆ ಶಕ್ತಿಯುಳ್ಳವರು. 
ಪರಿಪೂರ್ಣವಾದ ಶಕ್ತಿಯುಳ್ಳವನು ಸರ್ವೋತ್ತಮನಾದ ಶ್ರೀಹರಿಯು. ಈ ಎಲ್ಲರೂ ಚೇತನರು ಶ್ರೀಹರಿಯ 
ಪ್ರತಿಬಿಂಬರು ಆಗಿದ್ದರೂ ಶ್ರೀಹರಿಯಿಂದ ಯಾವಾಗಲೂ ಭಿನ್ನರೇ ಆಗಿದ್ದಾರೆ. ಭಿನ್ನಾಂಶರಾಗಿ ಶ್ರೀಹರಿಯ 
ಪ್ರತಿಬಿಂಬರಾಗಿರುವುದರಿಂದ. ಪೂರ್ಣಶಕ್ತಿ ಉಳ್ಳವರಲ್ಲ. ಈ ಎಲ್ಲ ಶ್ರುತಿವಾಕ್ಯಗಳಿಂದ ಜೀವಬ್ರಹ್ಮರ 
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ಭೇದವೇ ತಿಳಿದು ಬರುವುದು. ಇಲ್ಲಿ ಬಿಂಬಭೂತನಾದ ಶ್ರೀವಿಷ್ಣುವೇ ಜೀವಶಬ್ದದಿಂದ ಕರಿಯಲಡುತ್ತಾನೆ. 
ವಿಷ್ಣುತತ್ತ್ವವಿನಿರ್ಣಯದಲ್ಲಿ- ""ಜೀವಶಬ್ಬೇನ ಪರಮಾತ್ಮಾ ಅಭಿಹಿತಃ | ಜೀವ ಇತಿ ಭಗವತಃ ಅನಿರುದ್ದಸ್ಯ 
ಆಖ್ಯಾ ಇತಿ ಶ್ರುತೇಃ. - ವಿಷ್ಣುರ್ಜೀವ ಇತಿ ಪ್ರೋಕ್ತಃ ಸತತಂ ಪ್ರಾಣಧಾರಣಾತ್‌ | ಸ ಪ್ರವಿಶ್ಯ ಶರೀರಂ ಚ 
ಸ್ಥಾವರಂ ಜಂಗಮಂ ತಥಾ | ಮಹಾಭೂತಾನಿ ಚ ವಿಭುಃ ತ್ರಿವೃತ್ಯರಣಪೂರ್ವಕಮ್‌ | ಸಂಸಾರಿಣಂ 
ಭ್ರಾಮಯತಿ ಸದ ವಾನ್ಯತ್ನಲಕ್ಷಣಮ್‌ ॥7 ಇತಿ ಪರಮೋಪನಿಷದ್‌'' - ಅರ್ಥಾತ್‌ - ಜೀವನಾಮಕನಾದ 
ಪರಮಾತ್ಮನೇ ಜೀವರಲ್ಲಿ ಸದಾ ಪ್ರವಿಷ್ಠನಾಗಿ ಭ್ರಮಣ ಅಂದರೆ ಕಾರ್ಯಗಳನ್ನು ಮಾಡುವನು ಮತ್ತು 
ಮಾಡಿಸುವವನು ಎಂದರ್ಥ. Sri Madhva firmly established the existence and reality 
of matter, souls svabhava, kala, merit and demerit and other eternal varieties 
under the control of one Supreme Being Sri Visnu. The svatantra and the 
paratantra are thus the fundamental presupposition of his system ""ಸ್ವತಂತ್ರಂ 
ಪರತಂತ್ರ ಚ ಪ್ರಮೇಯಂ ದ್ವಿವಿಧಂ ಮತಮ್‌ | 3302490 ಭಗವಾನ್‌ ವಿಷ್ಣುರ್ನಿರ್ದೋಷಾಖಿಲಸದ್ಗುಣಃ 
II" ಇತಿ ತತ್ತ್ವವಿವೇಕಃ . The dependence of the finite reals is proof of the existence 
of the Deity, according to the great Nyaya philosopher Udayana too: — 

ಸಾಪೇಕ್ಟತ್ತ್ವಾದ್‌ UO. W* ವೈಚಿತ್ರ್ಯಾದ್‌ ವಿಶ್ವವೃತ್ತಿತಃ | 

ಪ್ರತ್ಯಯಾತ್ಮನಿಯಮಾದ್‌ ಭುಕ್ತೇರಸ್ತಿ ಹೇತುರಲೌಕಿಕಃ ॥ 

ಇತಿ ನ್ಯಾಯಕುಸುಮಾಂಜಲಿ (1-4) 

*From dependence, from eternality, diversity, universal practice and from 
the appointment to each individual self of its own joys and sorrows of 
mundane life, it follows that there is a supernatural cause (viz. adrsta)". 
Explanation : By establishing, in the first place, the existence of such a 
supernatural cause not open to the senses, in the form of merit and demerit, 
it will follow that Parabrahman is established as superintendent there off 
(“Arse ಚ ತಸ್ಮಿನ್‌ ತದಧಿಷ್ಯಾತೃತಯಾ 5५४2७०” ) 

Harken Keenly : — “The Advaita cannot be the primary meaning of the 
Scriptural Text, namely "ತತ್ತ್ವಮಸಿ' and unless it is the primary meaning of the 
Sruti, the $ruti cannot be a Pramana with reference to it, even in the opinion 
of the Advaitic Champion who writes, "ಯೋ ಹೃರ್ಥಃ ಶ್ರುತಿವಾಕ್ಯಾತ್ಸ ಸತಃ ಸರಲ ಇತಿ 
ಪ್ರತೀಯತೇ ತತ್ರೈವಾರ್ಥೇ ತದ್ವಾಕ್ಯಂ ಪ್ರಮಾಣಂ ಭವತಿ”.That identity in the sense of Sri 
Sankaracarya cannot be the primary meaning of the 7010011051 Text is not 
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only emphasised by all the Acharyas, but is held by Sri Sankaracarya also. 
The following shlokas are written by Sri Sankaracarya himself in, 
ಸರ್ವವೇದಾಂತಸಿದ್ದಾಂತಸಾರಸಂಗ್ರಹಃ 
""ಸರ್ವೇಶತ್ವಸ್ವತಂತ್ರತ್ವಸರ್ವಜ್ಞತ್ಪಾದಿಭಿರ್ಗುಣೆ: | 
ಸರ್ವೋತ್ತಮಃ ಸತ್ಯಕಾಮಃ ಸತ್ಯಸಂಕಲ್ಪ ಈಶ್ವರ: | 
ತತ್ಪದಾರ್ಥಸ್ತ OBA, ಕಿಂಚಿಜ್ಞೋ ದುಃಖಜೀವನಃ | 
ಸಂಸಾರ್ಯಯಂತದ್ಧತಿಕೋ ಜೀವಃ ಪ್ರಾಕೃತಲಕ್ಷಣಃ | 
ಕಥಮೇಕತ್ವಮನಯೋರ್ಫ್ಥಟತೇ ವಿಪರೀತಯೋಃ। 
ಪ್ರತ್ಯಕ್ಷೇಣ ವಿರೋಧೋ5 ಯಮುಭಯೋರುಪಲಭ್ಯತೇ | 
ವಿರುದಧರ್ಮಾಕ್ರಾಂತತ್ಪಾತ್ತರಸ್ತರವಿಲಕ್ಷಣೌ | 
ಜೀವೇಶ್‌ ವಹ್ಲಿತುಹಿನಾವಿವ ಶಬ್ದಾರ್ಥಪಿ ಚ। 
ಪ್ರತ್ಯಜ್ಞಾದಿವಿರೋಧಃ ಸ್ಯಾತ್‌ ಇತ್ಯಾದಿ (722-726) 
ವಿವೇಕಚೂಡಾಮಣಾವಪಿ - 
ಐಕ್ಯಂ ತಯೋರ್ಲಕ್ಲಿತಯೋರ್ನ ವಾಚ್ಕಯೋರ್ನಿ- 
ಗದ್ಯತೇ5 ನ್ಯೋನ್ಯವಿರುದ್ದಧರ್ಮಿಣೋಃ | 
ಖದ್ಯೋತಭಾನ್ವೋರಿವ ರಾಜಭೃತ್ಯಯೋಃ 
ಕೂಪಾಂಬುರಾಶ್ಟೋ ಪರಮಾಣುಮೇರ್ವೋಃ॥'' ಇತಿ Il 
Sri Sankaracarya has therefore adopted the secondary sense. He has also 
agreed there is no Vedic Text to primarily convey identity. The later Advaitins 
have frankly declared that even this secondary sense is not in favour of 
Advaita as they think that the five Upanisadic Texts are ""ಅಖಂಡಾರ್ಥಪ್ರತಿ- 
ಪಾದಕ'' . They regard the whole sentence as one unit, the meaning of entire 


sentence being “Brahman”. It does not at all mean, “That art thou.” 
Madhusüdan Sarasvati quotes an ancient shloka in support of his view : — 
""ಸಂಸರ್ಗಾಸಂಗಿಸಮ್ಯಗ್ಹೀಹೇತುತಾ ಯಾ ಗಿರಾಮಿಯಮ್‌ | ಉಕ್ತಾರಖಂಡಾರ್ಥತಾ ಯದ್ವಾ 
ತತ್ವಾತಿಪದಿಕಾ ರ್ಥತಾ il’ Thus the five principal sacred Upanisadic Texts supposed 
to be unfailing authorities for Monism have been brushed aside by the 
Advaitins themselves, by their own deliberate statement". 
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Harken to Khandanakhandanam : — 


There are twenty meanings of ತತ್ವಮಸಿ sentence, which establish the 
difference between Parabrahman and Jiva : — 


eG ०3९ ದ್ವಿದಶಾ ಹರ್ಥಾಶಂದೋಗಾನಾಂ ಶುತೇಸತಃ ॥ 
ವಿದಾಂಕುರ್ವಂತು ವಿದಾಂಸಃ ಸತ್ತಾಂ ಜೀವೇಶಯಾರ್ಭಿದಾಮ್‌ ॥ ಇತಿ II 


ಅಯಂ ಭಾವಃ ""ತತ್ತ್ವಮಸಿ'' ಇತ್ಯತ್ರ ಪದದ್ದಯಸ್ಕ 
ಕೃತಮ್‌ | SHAS | NEDA, D ಅಮುಖ್ಣಾಶ್ರಯಣೇನ ಸಮೃಗರ್ಥಾಪಪತೇಃ . ತಥಾ 
ತಂಡುಲಂ ಪ್ರತಿ ""ಧಾನ್ಯಮಸಿ ಧಿನುಹಿ ದೇವಾನ್‌'' , ಇತಿ ಧಾನ್ಯಾಧೀನೋತ್ಪತ್ತಿಕೇ ತಂಡುಲೇ ಧಾನ್ಯಶಬ್ಧಸ್ಯ 
ಲಕ್ಷಣಾವೃತ್ತಿಃ ಪೂರ್ವಮೀಮಾಂಸಕ್ಕೆರಾಶ್ರಿತಾ ತಥಾ "ತತ ಮಸಿ” ಇತ್ಯೇಕಪದ ಲಕ್ಷಣ್ಣೆವಾಸ್ತು, 
ತದಧೀನೋತ್ಪತ್ತಿಕೋಠಸೀತ್ಯರ್ಥಃ | ಇತ್ಯಾದಿ Il 
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The great Champions of Dvaita philosophy urges that even the secondary 
sense is not warranted by the cannons of interpretation. The reason for 
accepting “non-difference” as a secondary sense is most flimsy. In fact, it 
violates the established and universally accepted rule that the secondary 
sense must be proved to exist beforehand by first-hand information, i.e., by 
an unambiguous sentence which conveys primarily the sense in question. 
Non-difference is not proved to be the primary sense of any other Upanisadic 
Text. It is hitherto an unknown entity. “It is an emasculated figure caught up 
in great perils of life and begging for a certificate to prove its own identity. 
How can it relieve another friend in distress and stand security for him”. On 
the other hand, difference has more claims of being taken as the secondary 
meaning of Tattvamasi Text. It is supported by a multitude of Upanisadic 
Texts, like “Dvasuparna” etc. with Bheda for their primary meaning. Besides 
the Text Tattvamasi can be taken to mean, “Thou art similar to that". Just as 
the sentence ""ಸಿಂಹೋ ಮಾಣವಕಃ' does not mean “The boy is a lion” but only 
implies, “The boy is like the lion”, ,1.0, “He is as brave as the lion” so also 
the text Tattvamasi conveys the secondary meaning namely “Thou art like 
that” i.e., “Thou art as real as That". Just as the boy's being a lion though 
literally signified by sentence cannot be taken to be the intended meaning of 
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that sentence, as it is contradicted by experience, in the same way the meaning 
*Thou art That" though it is the literal meaning of the Text Tattvamasi 
cannot be the intended meaning of the same as it is contradicted by other 
Sruti Texts and also by experience, ""ನಾಹಮೀಶ್ಚರಃ' Or ""ನಾಹಂಬ್ರಹ್ಮ.'' Or the 
Text Tattvamasi, “Thou art That” means “Thou art subject to that” i.e., Even 
in common usage, we use similar usage. Even in common usage, we use 
similar expressions as *Germany is Hitler — Hitler is Germany." Many other 
interpretations are given in such a way as the truth of them is borne out by 
facts and uncontested by other Sacred Texts. The interpretation given by Sri 
Ramanujacharya on the ground of ""ಶರೀರಶರೀರಿಭಾವ'' is unobjectionable. To 
crown all this ""ಆತ್ಮಾತತ್ತ್ವಮಮಸಿ ಶ್ಹೇತಕೇತೋ'' may be spilt up as “A ಆತ್ಮಾ ಅತತ್ತ್ಯಮ್‌ 
ಅಸಿ'' when it means — “He is the Perfect Brahman, Thou art not That.” The 
Acharya favours this method of interpretation also and thus cuts the Gordian 
knot. So according to his interpretation also and thus cuts the Gordian knot. 
So according to his interpretation, difference is the felicitously primary 
meaning of the Text, as it is derived in a manner clear and unequivocal, 
uncontradicted by other texts and supported nine illustrations in the same 
Prakarana. 


Harken keenly : — 


The great champions of Advaita system object to $ri Madhva's splitting 
of ""ಸ ಆತ್ಮಾ ತತ್ಸಮ್‌ ಅಸಿ'' into “A ಆತ್ಮಾ ಅತತ್‌ ತ್ವಮ್‌ ಅಸಿ'', may well ponder over this 
""ಪದಚ್ಚೇದ'', which lacks the grammatical sanction which is available for the 
other. In Sri Madhva's commentary the ಪದಚ್ಚೇದ is in the middle of the 
Upanisad's sentence. This point is to be known well. But great Sri Sankara, 
who is one of the greatest “LYNX-EYED” intellectuals, the world has ever 
produced, explains the verse 14 of ""ಈಶಾವಾಸ್ಯೋಪನಿಷತ್‌'', after prefixing a 
negative particle before the word ಸಂಭೂತಿಮ್‌ and turning it into ""ಅಸಂಭೂತಿಮ್‌'' 
as follows : — ""ಸಂಭೂತಿಂ ಚ ವಿನಾಶಂ ಚ ಅತ್ಯತ್ರ ಅವರ್ಣಲೋಷೇನ ನಿರ್ದೇಶೋ ದ್ರಷ್ಟವ್ಯಃ, 


ಪ್ರಕೃತಿಲಯಫಲಶ್ರುತ್ಕನುರೋಧಾತ್‌ I" ಇತಿ Il 
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Harken to Sri Aurobindo : — 


“It is said in the Upanisad, ‘Into a blind darkness they enter who follow 
after the Ignorance, they as if into a greater darkness who devote themselves 
to the Knowledge alone’. Sri Sankara says, ‘I am not willing to give to the 
words ವಿದ್ಯಾ (knowledge) and ಅವಿದ್ಯಾ (ignorance) their ordinary sense'; ವಿದ್ಯಾ 
signifies here ದೇವವಿದ್ಯಾ, “the science of propitiating the gods’. The Upanisad 
declares, ವಿನಾಶೇನ ಮೃತ್ಯುಂ ತೀರ್ಥ್ವಾ ಸಂಭೂತ್ಯಾಮೃತಮತಶ್ನುತೇ, ‘by the dissolution crosses 
beyond death and by the Birth enjoys Immortality’. Sri Sankara says it has to 
be read as ಅಸಂಭೂತ್ಯಾಮೃತಮ್‌, “by Non-Birth enjoys Immortality’, and ವಿನಾಶ 
(dissolution) as signifying here ‘birth’. In the same way a commentator of 
the Dualistic School i.e. Sri Madvacharya, when he came across the word 
tattvamasi, ‘Thou art That’, indicated that it should be read as atat tvamasi, 
"Thou art that other one’. A prominent teacher of the Mayavada who came 
after Sri Sankara adopted a different means; he satisfied himself by expelling 
the Isha Upanisad from the list of the principal authoritative Upanisads and 
promoting the Nrisimho-ttaratapini in its place. In fact it is quite unnecessary 
to impose one’s opinions by such physical force. The Upanisad illustrates 
infinite aspects of the infinite Brahman and, because it does not uphold any 
particular philosophic view, a thousand philosophic views have sprouted 
from this single seed. Each philosophy takes up a side of the infinite truth 
and presents it to the intellect in a systematic way. The infinite Brahman 
manifests itself in infinite ways; paths leading to the infinite Brahman are 
also numberless.” 


The Brhadaranyakopanisad (5-5-1) ; In the Brhadaranyakopanisad 


sentence ಅತೋತನ್ಯದಾರ್ತಂ proclaims the difference between Jiva and Brahman 
the correct commentary according to tattvavadins — 


ಅತ್ರಾ ಅಂತರ್ಯಾಮಿಣಃ ಪ್ರಕೃತತ್ವಾದೇತಚ್ಛಬ್ದಸ್ಕ ಪ್ರಕೃತಪರತ್ವಾತ್‌ | ಅನ್ಯಶಬ್ದಸ್ಯ ಚ ಏತತ್‌ 
ಬ್ರಾಹ್ಮಣಾದನ್ಯಮಾನಯ ಸಮಾನಮಿತರಚ್ಛೇನೇನ ಇತ್ಯಾದಾವಿವ ಪ್ರಕೃತಸಮಾನಜಾತೀಯಾನ್ಯ- 
ಪರತ್ಚಾತ್‌ | ಬ್ರಹ್ಮಣೋರ ನೃಜ್ಜೀವಜಾತಮ್‌ - ಆರ್ತಂ ದುಃಖೀತಿ ಜೀವಭೇದಸ್ಯೆ ५०४०९६९१ I 8 & 


ಜೀವಾದನ್ಯಸ್ಯಾರ್ತಿಃ ಸಂಭವತಿ ॥ 
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According to Sri Madhvacharyaru This sentence will not establish 
the Jaganmithyatva. 


Explanations Based On Lakshana On The Term Tat 


(1) "ಸಾಹಚರ್ಯಾತ್‌ ತಾಚ್ಛಬ್ಬಮ್‌”'. Identity based on association is referred to 
by the author of the Mahabhasya as a recognized mode of expression. He 
cites the example : “ವಸಂತ ಅಧ್ಯಯನಮ್‌'' under Panini 1೪-2-63, which he 
justifies on the ground ""ಸಾಹಚರ್ಯಾತ್‌ morr o ಭವಿಷ್ಯತಿ ವಸಂತಸಹಚರಿತಮಧ್ಯ- 
ಯನಂ ವಸಂತ ಅತಿ I" The close association of the Jiva and Brahman is clearly 
borne out by the $rutis ""ದ್ವಾಸುಪರ್ಣಾ ಸಯುಜಾ ಸಖಾಯಾ'' etc. 

Harken to Bhagvatam (11-11-6,7) : — (The meaning of ದ್ವಾ ಸುಪರ್ಣಾ 
Sruti) 

ಸುಪರ್ಣಾವೇತೌ ಸದೃಶೌ ಸಖಾಯ್‌ 
ಯದೃಚ್ಛಯಾ ಕೃತನೀಡೌ ಚ IEC | 

ಏಕಸ್ತಯೋಃ ಖಾದತಿ ಪಿಪ್ಟಲಾನ್ನಮ್‌ 

ಅನ್ಯೋ ನಿರನ್ನೋತಪಿ ಬಲೇನ ಭೂಯಾನ್‌ ॥ 6 Il 


ಆತ್ಮಾನಮನ್ಯಂ ಚ ಸ ವೇದ ವಿದ್ವಾನ್‌ 
ಅಪಿಪ್ಪಲಾದೋ ನ ತು ASR: I 
ಯೋತವಿದ್ಯಯಾತಂಧಃಸತು ನಿತ್ಯಬದ್ದೋ 
ವಿದ್ಯಾಮಯೋ ಯಃ ಸತು ನಿತ್ಯಮುಕ್ತಃ ॥ 7॥ 
Harken to Mundakopanisad Bhasyam (4-6) of Sri Sankara :— 


While commenting Dva Suparna Sruti he explains as follows — (ಸಯುಜೌ) 
ಸದೈವ ಸರ್ವದಾ ಯುಕ್ತೌ (ಸಖಾಯ್‌ೌ) ಸಮಾನಾಖ್ಯೌ ಆತ್ಮೇಶ್ವರ್‌, ತಯೋಃ ಪರಿಷಕ್ಷಯೋಃ (ಅನ್ಯಃ) 
ಏಕಃ (ಪಿಪ್ಪಲಂ) ಕರ್ಮನಿಷ್ಠನ್ನಂ ಸುಖದುಃಖಲಕ್ಷಣಂ ಫಲಂ (AVS) ಸ್ವಾದು ४६०३०७ | (ಅನ್ಯಃ) 
ಇತರೋ ಈಶ್ವರೋ ನಿತೃಶುದ್ಧಬುದ್ಧಮುಕ್ತಸ್ವಭಾವಃ ಸರ್ವಜ್ಞಃ ಸರ್ವಸತ್ತೋಪಾಧಿರೀಶ್ಚರಃ (ಅನಶ್ನನ್‌) ನ 
ಅಶಾತಿ | ಪ್ರೇರಯಿತಾ Oo XS ಉಭಯೋರ್ಭೂೋಜ್ನಭೋಕ್ಲೋರ್ನಿತ್ಸಸಾಕಿತಸತಾ- 

a D py ಅ 5 wd 2J 
ಮಾತ್ರೇಣ ಸ ಅನಶ್ನನ್‌ (ಅಭಿಚಾಕಶೀತಿ) ಪಶ್ಯತ್ಯೇವ ಕೇವಲಮ್‌ . Here the word eges of 
Sri Sankara itself rejects to some extent Gaudpada's sentence ಜೀವೋಬ್ರಹ್ಟ್ರೈ 
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ನಾಪರ:. ""ಪುರುಷಃ = ಸುಪರ್ಣ?' ಇತಿ ಶತಪಥಮ್‌ (7-4-2-5) ""ಸುಪರ್ಣಾ ಜೀವಾಃ ''ಇತಿ 
ಯಗ್ಗೇದಭಾಷ್ಯಕಾರಃ ಶ್ರೀಆತ್ಮಾನಂದಃ""ಸುಪರ್ಣಃ ಶೋಭನಕರ್ಮಾಣೋಜೀವಾ?' ಇತಿಶ್ರೀದಯಾನಂದಃ 


Harken to Annapürnopanisad : — 


ದ್ವೌಸುಪರ್ಣೌ 80९0९58७०6 ಜೀವೇಶಾಖ್ಯೌ ಸಹ ಸ್ಥಿತೌ 
ತಯೋರ್ಜೀವಃ ಫಲಂ ಭುಂಕ್ಷೇಕರ್ಮಣೋ ನ ಮಹೇಶ್ಟರಃ ॥ ಇತಿ ॥ 

Means : - There are two SUPARNA, -- one SUPARNA is Purusa i.e. the 
independent Parabrahman and another SUPARNA is dependent jiva are 
residing in the same Sarira Vrksa (Tree). But only the dependent Jeeva is 
enjoying the ಕರ್ಮಫಲ and the Parabrahman i.e. Mahesvara is observing in 
the status of ಸಕಲಜೀವಪ್ರೇರಕ and the Supreme witness for ever. 


(2) ತದಾಶ್ರಿತತ್ವಾತ್‌ 323 ವ್ಯಪದೇಶಃ . Identity by the virtue of basic relationship 
with another is another recognized mode of expression accepted by 
Patafijali, in his interpretation of Panini sutra ಸಮರ್ಥಃ ಪದವಿಧಿಃ (2.1.1) where 
the term ಸಮರ್ಥ is taken to be used in the sense of ಸಮರ್ಥಾಶ್ರಿತಃ through 
upacara. Such identity in the form of asrayasrayibhava is implied in the 
passage - ಸರ್ವಾಃ ಪ್ರಜಾಃ ಸದಾಯತನಾಃ ಸತ್ವತಿಷ್ಯಾಃ occurring in Uddalaka's discourse. 


(3) ತತೋ ಜಾತತ್ವಾತ್‌ 323 ವ್ಯಪದೇಶಃ . The language of identity is also employed 
where one thing happens to be the source of another. Cf. The text ಬ್ರಾಹ್ಮಣೋಶ ಸ್ಯ 
ಮುಖಮಾಸೀತ್‌ (the Brahmin was His face) by which is meant that the Brahmin 
was born of the face of the Virat Purusa. Such figurative usage is to be met 
with in — ಇಗ್ಯಣಃ ಸಂಪ್ರಸಾರಣಮ್‌ Panini (1.1.45), where the term Samprasaranam 
is explained in the Mahabhasya as vowels resulting from a specific kind 
of vowel-gradation known as Samprasaranam : ಸಂಪ್ರಸಾರಣಾಜ್ಞಾತೋ ವರ್ಣಃ 
ಸಂಪ್ರಸಾರಣಮ್‌ just as, in ordinary parlance, we speak of a crow born of 
another crow or a hawk born of another by same names : “ಯಥಾ ಕಾಕಾಜ್ಜಾತಃ 
ಕಾಕಃ ಶ್ಯೇನಾಜ್ಞಾತಃ ಶ್ಯೇನ, ಏವಂ ಸಂಪ್ರಸಾರಣಾಜ್ಞಾತೋ ವರ್ಣಃ ಸಂಪ್ರಸಾರಣಃ''। In the present 
case, Jivas are clearly stated to have originated from the Brahman (Tat) born 
as they as Brahman. 
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(4) ತದಧೀನತ್ವಾತ್‌ 203 ವ್ಯಪದೇಶಃ - The identity by reason of dependence is a 
recognised idiom in purvamimarhsakas usage; as follows : — ಧಾನ್ಯಮಸಿ ಧಿನುಹಿ 
ದೇವಾನ್‌, where rice is referred to as ಧಾನ್ಯಮ್‌ (grain) by ಲಕ್ಷಣಾ because it is 
produced from grains : ಧಾನ್ಯಾಧೀನೋತ್ಪತ್ತಿಕೇ ತಂಡುಲೋ ಧಾನ್ಯಶಬ್ಧಪ್ರಯೋಗ:ಃ . - The 
dependence of Jiva on Brahman is vividly brought out in the present context 
in the Chandogyopanisad and elsewhere : ಪ್ರಾಣಬಂಧನಂ ಹಿ ಸೋಮ್ಯ ಮನಃ | 
ಯಥಾಸ್ಸಿನ್‌ ಆಕಾಶೇ ಶ್ಯೇನೋ ವಾ ಸುಪರ್ಣೋ ವಾ ವಿಪರಿಪತ್ಯ ಶ್ರಾಂತಃ | The declaration of 
ತತ್‌ ತ್ವಮ್‌ ಅಸಿ could, therefore, be taken in a figurative sense of ತದಧೀನಃ ತ್ವಮಸಿ 
through the same kind of ಲಕ್ಷಣಾ as in ಧಾನ್ಯಮಸಿ . Such usages are frequently to 
be met with the Bramanagranthas and Upanisads and in lay and scientific 
literature and are based on a definite and well-known principle of linguistic 
reference : ಯದಧೀನಾ ಯಸ್ಯ ಸತ್ತಾ ತತ್ತದಿತ್ಯೇವ ಭಣ್ಯತೇ | $m Sankara in his 
Brahmasütrabhasyam (2-4-17,19) also established as follows : "“ತಸ್ಮಾತ್‌ 
ಪ್ರಾಣರೂಪತಾಭಿಧಾನಮಿಂದ್ರಿಯಣಾಂ ಪ್ರಾಣಾಯತ್ತತಯಾ ಭಾಕ್ತಂ ಗಮಯಿತವ್ಯಮ್‌ I" ಇತಿ ॥ 
(and in Bhamati thereon). The champions of Sri Madhva philosophy argued 
on the basis of 1) ಸಾಹಚರ್ಯಾತ್‌ Soup Nod » 2) ತದಧೀನತ್ಪಾತ್‌ ತದಿತಿ ವ್ಯಪದೇಶಃ, 3) 
ತದಾಶ್ರಿತತ್ವಾತ್‌ ತದಿತಿ ವ್ಯಪದೇಶ;, 4) ತತೋ ಜಾತತ್ವಾತ್‌ ತದಿತಿ ವ್ಯಪದೇಶ;, 5) ಅತಿದೇಶೋ5 ಯಮ್‌, 
ತದ್ದಶೋ ತ್ವಮಸೀತ್ಯರ್ಥಃ = Such identifications by reason of resemblance are 
provided for in the Jaiminiyamimamsasutra : ""ಸಾರೂಪ್ಯಾತ್‌'' (1-4-25) and 
have been suitably illustrated : ಆದಿತ್ಯೋ ಯೂಪಃ ಇತಿ.. These explanations based 
in ಲಕ್ಷಣಾ on the term “TAT” (ತತ್‌). In the treatment of a group of "$rutis" not 
apparently to their advantage, the Dvaitins have been much alive and 
considerate to the status of $rutis as the highest authorities on matters beyond 
empirical knowledge than the Advaitins have been. The latter have summarily 
rejected the DVAITA-SRUTIS as esso pecie means: - (Not truth -declaring), 
ವ್ಯಾವಹಾರಿಕಭೇದಪರ, repetitive of what is known through sense-perception 
(Anuvadaka) and so on, which is good or as bad as saying that they are 
INVALID.Andtherefore SriVadirajaMunideclaredinhis YUKTIMALLIKA 
as follows : - 
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ಷೊ 9 ಹರಾಜು 
ಗೃಷ್ಟೊ st ವಿರೋಧೇ ಹಿ ಹತ್ತೆ 7 हि 7०२12. WIS ९२५° || 


ವಿರೋಧಶಾಂತಿಂ ಕಃ ಕುರ್ಯಾದ್‌ ? ವಿನಾ ಮ್ಲೇಚ್ಛಕುಮಾರಕಾನ್‌ ॥ ಇತಿ ॥ 

(5) Identity in virtue of resemblance : ""ಅತಿದೇಶೋಠ5 ಯಮ್‌ | ತದ್ವತ್‌ ತ್ವಮಸೀ 
ತ್ಯರ್ಥಃ 1’ This principle is embodied in the interpretation of Paninisutra's : 
ಬಹುಗಣವತುಡತಿ ಸಂಖ್ಯಾ (1.1.23). It is pointed out by Sri Patafjali, under this 
Sutra, that it is not the purpose of the sutra to designate bahu, gana and 
suffix vatup and dati as numerals; for, in that case, numerals like eka, dvi,etc., 
would not be comprehended by the Sūtra ""ಸಂಖ್ಯಾಪೂರ್ವೋದ್ಧಿಗುಃ' in the view 
of the specific rule of interpretation: "“ಕೃತ್ರಿಮಾಕೃತ್ರಿಮಯೋಃ ಕೃತ್ರಿಮೇ ಕಾರ್ಯಸಂಪ್ರ- 
ತ್ಯಯಃ i" The difficulty is met by pointing out that the expression ಸಂಖ್ಯಾ in the 
Paninisütra (1.1.23) is not meant to be a designation. It is merely used to 
convey the sense of similitude : ಬಹುಗಣವತುಡತಯಃ ಸಂಖ್ಯಾವದ್‌ ಭವಂತಿ . The 
expression ಸಂಖ್ಯಾ is thus presumed to be used in the extended sense of 
""ಸಂಖ್ಯಾವತ್‌'' though the suffix ""ವತಿ'' expressing similitude, is not used by the 
Sutrakara. This contraction or elision of the suffix is clearly explained by 
Patafijali, who says that similarity may be expressed even without the actual 
employment of a specific suffix like “33: ಅಂತರೇಣಾಪಿ ವತಿಮತಿದೇಶೋತವಗಮೃತೇ. 
For example, when people refer to one who is not Brahmadatta as Brahma- 
datta, we take it that simply mean that he is very much like Brahmadatta : 
""ಅಬ್ರಹ್ಮದತ್ತಂ WRO ಇತ್ಯಾಹ | ತೇನ ವಯಂ ಮನ್ಯಾಮಹೇ | ಬ್ರಹ್ನದತ್ತಸದೃಶೋತ ಯಮಿತಿ'' 
(Mahabhasya). Such resemblance between the Jeeva and Brahman is 
undoubtedly there : ತದ್ಗುಣಸಾರತ್ವಾತ್ತು ತದ್ವ್ಯಪದೇಶಃ (Brahmasütra 11.3.29), since 
both are of the nature of reality, knowledge and bliss. Tat tvam asi then, 
should be understood to mean — ತದ್ವತ್‌ ತ್ವಮಸಿ (Thou art like It), despite the 
language of identity. Such identifications by reason of resemblance are 
provided for in the Mimamsa Sütra : ಸಾರೂಪ್ಯಾತ್‌ (1.4.25) and have been 
suitably illustrated : ಆದಿತ್ಯೋ ಯೂಪಃ 


Harken keenly: — 


The author of the Brahmasuütras, holds the individual soul i.e. Jeeva to be 
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the more a *FRACTION" (AMSA) of the Supreme Being (Brahma-Sütra 
2-3-43), than wholly identical with it. Sri Vedavyasa uses the term AMSA in 
sense of difference (ನಾನಾತ್ಚಮ್‌) coupled with dependence (ತತ್‌ ತಂತ್ರತ್ವಮ್‌) 
Even great Sri Sankara admitted and established as follows : ಜೀವ ಈಶ್ವರಸ್ಯಾಂಶೋ 
ಭವಿತುಮರ್ಹತಿ । ಕಸ್ಮಾತ್‌ ಪುನಃ ಸ ಏವ ನ ಭವತಿ? ನಾನಾವ್ಯಪದೇಶಾತ್‌ | ಯ ಆತ್ಮನಿ ತಿಷ್ಠನ್‌'', 
ಇತ್ಯಾದಿ ಭೇದನಿರ್ದೇಶೋ, ನಾ ಸತಿ ಭೇದೇ ಯುಜ್ಯತೇ | "eS ॥ And Hence the difference 
between Jiva and Brahaman admitted by Sri Sankara in one minute sense 
ಪಾರಮಾರ್ಥಿಕದಶಾ too. There are however not more than a couple of 
Brahmasütras, which can be said to be unquestionable MONISTIC in tenor. 
These are "“ಆತ್ಮೇತಿ ತೂಪಗಚ್ಛಂತಿ ಗ್ರಾಹಯಂತಿ ಚ” (4-1-3) and “MARA, ತೂಪದೇಶೋ 
ವಾಮದೇವವತ್‌'' (1-1-30). According to Thaibout — “That the Brahmasütras 
do not set forth the distinction of higher and lower knowledge in Sri Sankara's 
sense, and they do not hold the doctrine of unreality of the world and do not 
with Sri Sankara, proclaim the absolute identity of the individual and the 
Highest-Self i.e. Parabrahman.” There is, thus, no ground for thinking that 
Sri Vedavyasa had any leaning towards an identity of the kind — favoured by 
the Champions of Advaita Siddhanta. 
Who is — “I am?” 


""ಅಹಮಿತ್ಯೇವ ಯೋ ವೇದ್ಯಃ ಸಜೀವ ಅತಿ ಕೀರ್ತಿತಃ॥ 
ಸದುಃಖೀ ಸಸುಖೀ ಚೈವ ಸ ಪಾತ್ರಂ ಬಂಧಮೋಕ್ಚಯೋಃ॥'' ಇತಿ Il 


Means : — He who enjoys the happiness and suffers the ills of life, who 
is subject to bondage and release of the Jiva. He is indeed in a position to 
know himself in all his states as “1 am", (ಅಹಮ್‌). — (Quoted by Sri Madhva) 


Harken to Sri Jayatirtaru : — 
“ಏಕೇ ತು ಏಕಮೇವ ತತ್ತ್ವಮಿತಿ ಮನ್ಯಂತೇ | ತದಸತ್‌ | ಪ್ರತ್ಯಕ್ಷಾದಿವಿರೋಧಾತ್‌....... 
(ತತ್ತ್ವಸಂಖ್ಯಾನ ಟೀಕಾ) 


“Some philosophers hold that there is only one single reality in the 
universe. That is not correct, as it goes against the evidence of perception 


172 The Spiritual view of life 


and other sources of knowledge. So there must be more than one real. 
However, if all these reals are to be taken to be equally independent, there 
will have to be eternal happiness for all. But such is not the actual fact. If all 
the reals are to be put down as equally dependent, with no Independent Being 
anywhere in the Universe, all movement of the dependent reals would be 
rendered impossible — because all of them are 'dependent' and cannot direct 
one another. If their movement is claimed to be possible like the coming 
together and co-operative movement of the lame man and the blind man, we 
have to point out that there being no independent principle to direct them, the 
dependent reals because of their very dependence, can not come together. If 
allareto be conceived as independent, there will be violation ofthe experience 
of dependence and other characteristics of finitude. If all are to be equally 
dependent, with no Independent Principle, there will be a regress of 
dependence. (A depending on B, B on C and so on ad inifinitum). There will 
be instability all around with the result that everything will lose its reality in 
the end.” 


Harken to Anuvyakhyanam (1-1-1) : — 


ಯಜಮಾನಪಸ್ತರತ್ಪಂ ಯಥಾ ನಾರ್ಥಃ ಶ್ರುತೇರ್ಭವೇತ್‌ | 

ಬ್ರಹ್ಮತ್ರಮಪಿ ಜೀವಸ್ಯ ಪ್ರತ್ಯಕ್ಷಸ್ಯಾವಿಶೇಷತಃ II 

ಸ್ವಾತಂತ್ರ್ಯೇ ಚ ವಿಶಿಷ್ಠತ್ಟೇ ಸ್ಥಾನಮತ್ಕೈಕ್ಯಯೋರಪಿ | 

ಸಾದೃಶ್ಯೇ ಚೈಕ್ಯವಾಕ್‌ ಸಮ್ಯಕ್‌ ಸಾವಕಾಶಾ ಯಥೇಷ್ಟತಃ ॥ (ಅನುವ್ಯಾಖ್ಯಾನಮ್‌ ) 


Even though there is the Sruti text which says 'the bundle of sacred grass 
is the “sacrificer” it is not admitted in its literal sense. In the same way, 
Brahmanhood of Jivatman supposedly proclaimed in the Sruti. Descriptions 
of identity with the Supreme Brahman admit of several other meanings from 
the point of view of the independence of the One, its being the highest reality 
that exists and from the point of view of identity of place, harmony in thought, 
similarity, etc. 


$ri Madhva cites, the Vedic text ಯಜಮಾನಃ ಪ್ರಸ್ತರಃ (‘the handful of grass is 
the Sacrificer). Here the literal sense of the text cannot be accepted. We have 
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the authority and sanction of the Purva-Mimamsa to reinterpret such 
seemingly absurd or inconsistent declarations as figurative statements based 
on functional, genetic, etymological, mystic and other grounds : 


3301, ಜಾತಿಃ, ಸಾರೂಪ್ಯಾತ್‌, ಪ್ರಶಂಶಾ, ಭೂಮಾ, ಲಿಂಗಸಮವಾಯಾತ್‌ (ಪೂರ್ವಮೀಮಾಂಸಾ- 
ಸೂತ್ರ 1-4-22,28) Sri Madhva claims the same right in interpreting the 
monistically worded texts, in conformity with Saksipratyaksa and the 
numerous other texts which teach the reality of the world and the difference 
between the human souls and Brahman. He has, accordingly indicated 
scriptural points of view from which these 'monistic texts' can be more 
properly explained : 


Even the most warmly cherished “Mahavakyas” of the Advaitins will 
have to stand on the ground of the Saksi for their gratification, in the same 
way as any intimate personal experience of the joys and sorrows of life. 
There is not the least difference in the status of these two experiences of 
the Saksi and one cannot be partial to the one at the expense of the other. The 
highest deference and most fitting homage that we can pay to the Scriptures 
will be by trying to find their true import in conformity with the logic of 
Saksanubhava — instead of being swept off one's feet by the literal sense of 
such quasi-mystic statements if identity and acosmism. 


The Sruti ‘Dva Suparna’ etc, supports bheda : - 


The $ruti "118 Suparna Sayuja Sakhaya’ clearly mentions bheda or 
difference between Jiva and Brahman. Of the two birds mentioned here one 
is Jiva and the other is Brahman, Jiva bird is described as eating karmaphala 
and Brahma bird is not doing so. This clearly shows the difference between 
the two. The purport of this Sruti is discussed in Guhadhikarana in Brahma- 
sütras. Even according to Advaita bhasya the two referred to in this $ruti are 
Jiva and brahman. The difference between the two is also accepted by them 
in this adhikarana. Advaita interpretation of ‘Dva suparna’ etc., 
$ruti is not tenable Advaitins interpret the Sruti ‘Dva suparna’ etc. by the 
adhyahara of the words paramarthika and vyavaharika. 
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According to their interpretation one and the same Brahman enjoys 
karmaphala (a$nan) in the vyavaharika state. Therefore, both enjoying and 
not enjoying of karmaphala mentioned in this $ruti are possible with 
reference to one and the same Brahman. Hence Advaitins contend that this 
Sruti does not support bheda or real difference between Brahman and Jiva. 
The bheda or difference implied here is only Vyavaharika.The above 
contention of Advaita is not correct. Adhyahara is not permissible when one 
can interpret the Sruti without it. Further, it is not correct to say that enjoying 
karmaphala is only vyavaharika. Because, even liberated soul is described 
as enjoying in the Sruti *sosnute sarvan kaman’ etc. The enjoyment of Mukta 
or liberated soul cannot be considered as vyavaharika. It has to be paramar- 
tika. This does confirm the real difference between the enjoyer and non- 
enjoyer (a$nan and ana$nam). Further, two attributes in one and the same 
thing do not entitle do not entitle it to be mentioned as two. For instance a jar 
possessing colour and taste cannot be mentioned as two jars. A wife with 
courage and beauty cannot be considered as two. Similarly the attributes 
karmaphalabhoktrtva and absence of it, if belonged to one and the same 
i.e., Brahman, there would not have been the mention of two using the dual 
number (Dva suparna) Nobody would mention as 'ghatau' or ‘bharye’ 
having two attributes of one and the same jar or wife in mind. The 
Bhagavata verse 'Vidyamayo nityamukto’ etc., clearly brings out the 
distinction between brahman and Jiva. The Syllogism ‘Vimatah bhedah 
paramarthasat’ etc., also establishes bheda. ‘Dva suparna’ etc. Sruti declares 
bheda on more than one ground, viz. use of dual, distinction of enjoyment 
and non- enjoyment, and the expressed use of the term ‘anya.’ The distinction 
intended in this Sruti is no merely in respect of place and thought but it is in 
respect of the very nature. The expressions 'sakhayau' ‘sayujau’ make it very 
clear. The adhikaSana or brilliance of one of them indicates that it is the 
master and the other one is servant. ‘Sayujau’ also indicates ‘Sayujya’ type 
of liberation for the other. There is nothing in this Sruti to suggest the 
vyavaharika difference between ISvara and Jiva. It is also not correct to say 
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that Vyavaharika bheda stated elsewhere is only quoted here for meditation 
since according to Advaita nowhere bheda is stated in Sruti. 


Parabrahman does not undertake activity for his own enjoyment. It is for 
other who are under his control and supervision. For instance he distributed 
both nectar and poison obtained in Samudramanthana to others only. 
Therefore he remains in the body of all without enjoying karmaphala. He is 
preraka while Jiva is prerya. The fact of his being preraka and niyamaka is 
mentioned in several passages of Gita and Bhagavata. Therefore, the two are 
distinct from each other. Jiva sufferes diseases, pain etc., according to his 
deeds while Parabrahman only witnesses them without being affected in any 
way. Every expression in the Sruti ‘Dva suparna’ etc., contributes to the 
establishment of bheda and mentions some or other differentiating attribute. 


Harken to Sri Sankara : — 


“ನ ಕೇವಲಮುಪನಿಷದೋ WH चड? ಪ್ರತಿಪಾದಯನ್ತಃ ಸ್ವಾರ್ಥ ವಿಘಾತಂ ಕುರ್ವಂತಿ 
ಕರ್ಮಕಾಂಡವಿಘಾತಂ ಚ ಕುರ್ವಂತಿ ಪ್ರತ್ಯಕ್ಟಾದಿನಿಶ್ಚಿತಭೇದಪ್ರತಿಪತ್ತರ್ಥಪ್ರಮಾಣೈಶ್ಚ ವಿರುಧ್ಯಂತೇ 
e» ^ ಚ ದ್ಯ 9 t3 9 
ತಸ್ಮಾತ್‌ ಅಪ್ರಾಮಾಣ್ಯಮೇವೋಪನಿಷದಾಂ ಅನ್ಯಾರ್ಥತಾ ವಾಸ್ತುನ ತೇವ WR ಅತಪ್ರತಿಪತ್ತರ್ಥತಾ'' - 
(ಇತಿ ಶಾಂಕರಬ್ಬಹದಾರಣ್ಯಭಾಷ್ಯಮ್‌ (1-1-20) 


The great Sri Sankara himself admits (1) that perception, (pratyakasha), 
inference (Anumana) and all the Vedas including the Upanisadic portion, 
except five or six noted sentence like Tat Twam Asi, Aham Brahma Asmi; 
Prajnanamm Brahma; Ayam Atma Brahma favour difference (bheda) 
between the Brahman and the soul; (2) and besides, all these even oppose a 
strict monistic interpretation of Tat Twam Asi and other sentences reserved 
as the final authority for Monism. Says Sri Sankara in his commentary to 
Brhadaranyakopanisad. By this it is very clear as by the Sri Sankara state- 
ment itself that all the authorities including a major portion of the Upanisadic 
texts favour “Dvaita” (difference) and oppose Advaita. Admittedly, the five 
sentences mentioned are the only stronghold for Advaita and they are, Sri 
Sankara himself admits, hostile to all the other standards of argument. 
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Harken to Sri Sankara's Brahmasitrabhasyam (1-2-5) : - 


ಅಯಮಂತರಾತ್ಮನ್‌ ಪುರುಷೋ ಹಿರಣ್ಣಯಃ (ಶತಪಥಮ್‌ 10-6-3-2) ಇತಿ। ಶಾರೀರಸ್ಯಾತ್ಮನೋ 
ಯಃ Sues ಭಿಧಾಯಕಃ ಸಪ್ತಮ್ಯಂತೋತ ಂತರಾತ್ನನ್ನಿತಿ ತಸ್ಮಾದ್ವಿಶಿಷ್ಟೋರ ನ್ಯಃ ಪ್ರಥಮಾಂತರ 
ಆತ್ಮನೋರ ಭಿಧಾಯಕಃ | ತಸ್ಮಾತ್‌ ತಯೋರ್ಭೇದೋತಭಿಗಮೃತೇ I 


अर्थात्‌ - शतपथब्राह्मण में आया है कि यह हिरण्मय पुरुष अन्तरात्मन्‌ में रहता है । 
यहाँ सप्तमी विभक्ति में प्रयुक्त अन्तरात्मन्‌ शब्द जीव के लिए है और प्रथमा विभक्ति में 
प्रयुक्त शब्द “अयं पुरुषो हिरण्मयः” ब्रह्म के लिए है । इससे दोनों का भेद स्पष्ट हो जाता 
8 । 


“The Samanadhikaranya” the principle of common gender, number and 
case terminations a great barrier in giving a dualistic interpretation to Tat 
Twam Asi. For, in the Bhagavad-Gita even though Sri Krsna emphatically 
declares ಕಾಮೋತಸ್ಥಿ ie. "I am love” Sri Sankara strongly repudiates the 
interpretation which indentifies the Great Sri Visnu with the material quality 
love and finally interprets the stanza to mean “J am the Lord of quality 
called love? (ಕಾಮಸ್ವಾಮೀ). Similarly, here also, Tat Twam Asi should be 
interpreted so as to mean That the Great Brahman is thy Lord, - a meaning 
uncontradicted by all standards of judgement and in full conformity with the 
contents of the entire prakarana and the nine examples, also thus it is clear 
that Tat Twam Asi the great Mahavakya 15 a favourite sentence of the Dvaita 
School itself describing the absolute dependence of the human soul in all its 
activities to the Great Lord who is the originator of all things in whom they 
live, and move and have their being. There is one Brahman, he is Nirgunam 
Gunabhoktrca (Gita 13-14). Sri Visnu is different from all souls. Sri Sankara 
gave the commentary to the word Nirgunam as ಸತ್ತ್ವರಜಸ್ತಮಾಂಸಿ ಗುಣಾಃ 
ತೈರ್ವರ್ಜಿತಂ ನಿರ್ಗುಣಂ 1.೮ the devoid of three gunas. The Supreme 
absolute bereft of the three gunas by which his dependent universe is bound. 
He is Parabrahman Highest Absolute, The Purshottama. 


अहं ब्रह्मास्मि - यह वाक्य स्वयं ब्रह्म कि उक्ति है । वस्तव में यह वाक्य ब्रह्म के 
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संकल्परूप में कहा गया है । यह पूरा सन्दर्भ बृहदारण्यक उपनिषद्‌ (४-१-१०) में इस 
प्रकार है “ब्रह्म वा इदमग्र आसीत्‌ , तदात्मानमेवावेत्‌ - अहं ब्रह्मास्मीति | तस्मात्तत्सर्वम- 
भवत्‌ ।” अर्थात्‌ - सर्ग से पूर्व केबल यह ब्रह्म था । उसने अपने आप जाना की मैं ब्रह्म 
हूँ । बही इस समस्त कार्य जगत्‌ का उत्पादक है । यह वाक्य जीवब्रह्ैक्य प्रतीपादक नहीं 


है। 


In this antaryami adhikaranam the question whether antaryami is an 
attribute of Visnu or it is an attribute of Prakrti, jiva etc is raised. 


1) Pürvapaksin argures that the attribute antaryami stated in the sruti ಯಃ 
ಪೃಥಿವ್ಯಾಂ ತಿಷ್ಠನ್‌ ಪೃಥಿವ್ಯಾ ಅಂತರೋ etc. is an attribute of Prakrti is the material 
cause of Prtivi etc and therefore, these contain it. Hence, it is antaryamin of 
these, The jiva of Prtivi etc also can be considered as their antaryamin. In any 
case Brahman 1.e., Visnu is not antaryamin. 


2) Siddatin points out that it 15 stated in the very $ruti that the Prtivi etc. 
do not comprehend this antaryamin. Here, by Prtivi etc. the Prtivi abhimani 
deities are meant. These are not able to fully comprehend him who is within 
and who regulates. Such a regulator cannot be the jada prakrti or jiva. He is 
Visnu only . The attribute amrtatva also confirms this. A number of attributes 
of Visnu viz. a$ruta amata adrsta, etc stated here. Therefore, Vishnu is 
antaryamin. 


3) The attributes of Prakrti such as satva, rajas, tamas are not stated here. 
Therefore, Prakrti is antaryamin (६०० ನ ಚ ಸ್ನಾರ್ತಮತದ್ದರ್ಮಾಭಿಲಾಷಾತ್‌ ಓಂ) 


4) Sarira i.e., jiva also cannot be antaryàmin since, both in Kanva and 
Madhyadina Sakhas jiva stated as distinct from the antaryami Brahman. (ಓಂ 
ಶಾಶಿರಶ್ಚಹಿ ಭೇದೇನೈನಮಧೀಯತೇ ಓಂ) 


Sri Sankara proclaims in his Brahmasütrabhasyam (1-3-19) as 
follows : — 


ಯಾವದವಿದ್ಯಾ ಯಾವದ್‌ ದೇಹೇಂದ್ರಿಯಮನೋಬುದ್ಧಿಸಂಘಾತಃ ತಾವದ್‌ ಜೀವಸ್ಯ ಜೀವತ್ಸಮ್‌ | 
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ಅವಿದ್ಯಾಕಲ್ಲಿತಂ ಜೀವಭೇದಂ ದರ್ಶಯತಿ | ವಸ್ತುತಃ ಜೀವಃ DUDS GT pues ಆತ್ಮಾ! (ಅಸ್ತಿ ಅತ್ಮಾ 
ಜೀವಾಖ್ಯಃ ಶರೀರೇಂದ್ರಿಯಪಂಜರಾಧ್ಯಕ್ಕಃ ಕರ್ಮಫಲ ಸಂಬಂಧೀ ॥ ಅತಿ ಶಾಂಕರಸೂತ್ರಭಾಷ್ಯಮ್‌ 
(2-3-17) 

Sri Sankara establishes in his Kathopanishadbhashyam (1-3-12) as 
follows : — 


ಅಹೋ! ಅತಿಗಂಭೀರಾ ದುರವಗಾಹ್ಯಾ ವಿಚಿತ್ರಾ ಚೇಯಂ ಮಾಯಾ, ಯದಯಂ ಸರ್ವೋ ಜಂತುಃ 
ಪರಮಾರ್ಥತಃ ಪರಮಾರ್ಥಸತ್ತೊ 5 «१६४० ಬೋಧ್ಯಮಾನಃ ""ಅಹಂ ಪರಮಾತ್ಮಾ'' ಇತಿ ನ ಗೃಹ್ಣಾತಿ, 
७७०३३७० ದೇಹೇಂದ್ರಿಯಾದಿ ಸಂಘಾತಮಾತ್ಮನೋ ದೃಶ್ಯಮಾನಮಪಿ ಘಟಾದಿವದ್‌ ಆತ್ಮತ್ರೇನಾ- 
ಹಮಮುಷ್ಕ ಪುತ್ರ ಇತಿ ಅನುಚ್ಯಮಾನೋತಷಿ ಗೃಹ್ಲಾತಿ... ಇತಿ 


Harken keenly to the Sri Sankara's most inspiring Golden 
thought : — 


ಸತ್ಯಪಿ ಭೇದಾಪಗಮೇ ನಾಥ! ತವಾಹಂ, ನ ಮಾಮಕೀನಸ್ತ E || 
ಸಾಮುದ್ರೋ ಹಿ ತರಂಗಃ ६१३९ ಸಮುದ್ರೋ ನ STON ॥ ಇತಿ II 


Though Sri Sankara is an absolutre non-dualist in his metaphyscis, he 
had great faith in Bhakti (devotion) to Supreme Brahman. He prays to Sri 
Visnu as follows etc.. 


Means : — Though all false sense of separateness, between you and me 
(Advaita) is prevailing — Yet 1 am THINE, my Lord Parabrahman ! and not 
THOU mine. As the wave unto the ocean doeth (does) belong; and never the 
ocean to the tiny wave. O Parabrahman Sri Visnu, even after realising that 
there is no real difference between the individual soul and Brahman. I beg to 
state that I am yours and not that you are mine. The wave belongs to the 
ocean and not the ocean to the wave. This great thought vehemently in rejects 
the statement of Sri Gaudapada “ಜೀವೋ ಬ್ರಹ್ಮೈವ ನಾಪರಃ' 


While the Absolute is beyond words human nature brings it within the 
limits of its comprehension by making it into a personal God (Devata). Sri 
Sankara adopts traditional and devotional view with regard to these personal 
conceptions. Prayer and worship of the Suprme as ISvara do not lead to final 
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release. The devotee gets into brahmaloka where he dwells as a distinct 
individual enjoying great power and knowledge. When he gains knowledge 
of Brahman he obtains final release. Until the final redemption of all takes 
place, release can take the form of the attainment of the nature of I$vara and 
not identity with Brahman. Sri Sankara makes out that the identity with 
Higher Self is not destruction of the soul; there is no more specific cognition 
or objective knowledge. 


Harken to UpadeSasahasri of Sri Sankara (11-8) : - 


ಅಹಂ ಬ್ರಹ್ಮಾಸ್ಥಿಕರ್ತಾ ಚ ಭೋಕ್ತಾ ಚಾಸ್ಥೀತಿ ಯೇ ವಿದುಃ I 
ತೇ ನಷ್ಟಾ ಚ್ಞಾನಕರ್ಮಭ್ಯಾಂ ನಾಸ್ತಿಕಾಃ ಸ್ಕುರ್ನ ಸಂಶಯಃ Il 
Means : - Those who think themselves to be one with Brahman and at the 
same time to be doers and experiencers should be regarded as fallen from 
both knowledge and duties. They are no doubt, unbelievers in the Vedas. 
This message is for prompt sadhakas. (In a perfect sense.) 


Even though Sri Sankara establishes non-difference betweeen Jiva and 
Brahman in his Brahmasütrabhasyam (1-1-31) as follows : 

“ನಹಿ ಜೀವೋ ನಾಮಾತ್ಯಂತಭಿನ್ನೋ ಬ್ರಹ್ಮಣ, ತತ್ತ್ವಮಸಿ ಅಹಂ ಬ್ರಹ್ಮಾಸಿ ಇತ್ಯಾದಿಶ್ರುತಿಭ್ಯಃ।' 

Means : — What is kwown as the individual soul is not entirely different 
from Brahman. 

According to the great champions of Madhva philosophy : - 


Everywhere else, Sr Sankara himself admits that the Sütrakara Badarayana 
teaches Bhedameva i.e. difference only. The following three quotations 
decisively prove these remarks : — 


""ಪ್ರತಿಷಾದ್ಯಂ ತು ಶಾಸ್ತ್ರಾರ್ಥಮಾತ್ಮೈಕತ್ವಮೇಯ ದರ್ಶಯತಿ ಶಾಸ್ತ್ರದೃಷ್ಟ್ಯಾ ತೂಪದೇಶೋ 
ವಾಮದೇವವತ್‌ (ಬ್ರಹ್ಮಸೂತ್ರ 1-1-30) ಇತ್ಯಾದಿನಾ ವರ್ಣಿತಶ್ಚಾಸ್ಮಾಭಿರ್ವಿದ್ದದವಿದ್ದದ್ದೇದೇನ 


ಕರ್ಮವಿಧಿವಿರೋಧಪರಿಹಾರಃ॥'' ಇತಿ ಶ್ರೀ ಶಾಂಕರಬ್ರಹೃಸೂತ್ರಭಾಷ್ಕಮ್‌ ॥ 


“ನನು ಜೀವಬ್ರಹ್ಮಣೋರೈಕ್ಳಂ ನ ಕ್ವಾಪಿ ಸೂತ್ರಕಾರೋ ಮುಖತೋ ವದತಿ ಕಿಂತು ಸರ್ವತ್ರ 
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ಭೇದಮೇವಾತೋ ನೈಕೃಮಿಷ್ಟಂ ತತ್ರಾಹ ಪ್ರತಿಪಾದ್ಯಂತ್ಲಿತಿ ಆದಿಪದಮಾತ್ನೇತಿ ತೂಪಗಚ್ಛಂತಿ ಗ್ರಾಹಯಂತೀ 
ತ್ಯಾದಿಸಂಗ್ರಹಾರ್ತಮ್‌॥!'' ಇತಿ ಶ್ರೀಆನಂದಗಿರಿಟೀಕಾ II 


“ಸೂತ್ರೇಷು ಅಭೇದೋ ನೋಕ್ತ ಇತಿ ಭ್ರಾಂತಿ ನಿರಸ್ಕತಿ-ಪ್ರತಿಪಾದ್ಯಂತ್ಬಿತಿ'' - ಇತಿ ರತ್ನಪ್ರಭಾ ಟೀಕಾ 


And Sri Sankara establishes non-difference between Jiva and 
Parabrahman in his Brahmasütrabhasyam (3-2-6) as follows : — 


ನನ್ನನ್ಯ ಏವ ಜೀವ ಈಶ್ವರಾದಸ್ತು ತಿರಸ್ಕೃತಜ್ಞಾನೈಶ್ಚರ್ಯತ್ವಾಶ್ಮಿಂ ದೇಹಯೋಗಕಲ್ಪನಯಾ? 
ನೇತ್ಕುಚ್ಕತೇ | "ನಹ್ಯನ್ಯತು ಜೀವಸ್ಯೇಶ್ಚರಾದುಪಪದ್ಯತೇ ಸೇಯಂ ದೇವತೈಕ್ಷ್ತತ '' ಇತಿ 
ಛಾಂದೋಗ್ಯೋಪನಿಷದ್‌ (6-6-2 ) ""ಇತ್ಯುಪಕ್ರಮ್ಯ ಅನೇನ ಜೀವೇನಾತ್ಮನಾಠನುಪ್ರವಿಶ್ಯ'' ಇತಿ 
ಛಾಂದೋಗ್ಯೋಪನಿಷದ್‌ (6-6-2) ""ಅತ್ಯಾತ್ಮಶಬ್ದೇನ ಜೀವಸ್ಯ ಪರಾಮರ್ಶಾತ್‌'' | "“ತತ್ಪತ್ಯಂ ಸ ಆತ್ಮಾ 
ತತ್ತ್ವಮಸಿ ಶ್ಟೇತಕೇತೋ'' ಛಾಂದೋಗ್ಯೋಪನಿಷದ್‌ (6-9-4) ಇತಿ ಜೀವಾಯೋಪದಿಶತೀಶ್ದರಾ- 
And hence the soul (Jiva) cannot be different from the Bramhan. 


A great burden is lifted off from the shoulders of the Dvaitins. If these two 
specific Sutras which Advaitins claim to be the most important authorities 
for non-difference are satisfactorily shown to be incapable of proclaiming 
the unity of Jiva and Brahman in clear and unmistakable terms, the Advaita 
would be exploded out of existence from the world of the true Vedantic 
literature. The task is childishly easy. For both the Sutras, in the first place, 
whatever may be their definite meaning, are most ambiguous and in no way 
directly and distinctly proclaim non-difference. These two Sutras which are 
non-committal as regards Advaita cannot invalidate the other five hundred 
and sixty two Sutras and nullify difference which is, even in the opinion of 
Advaitins, definitely declared them. Nor is it good to hold that the Sütrakara 
wrote as many as five hundred and sixty two Sütras to clearly convey 
differences which is no more than a nullity and which is definitely contradicted 
by the Srutis, and only two Sütras to proclaim the non-difference of Jiva and 
Parabrahman which is the essential and vital doctrine of the Srutis only in 
non-committal terms. This is in a way attributing verboseness and lack of all 
sense of proportion to Badarayana, the author of the Sutras, whose omni- 
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science 15 an indubitable fact at least to all those who profess themselves to 
be true Vedantins. 


Sri Sankara establishes his Siddhanta in Brahmasütrabhasyam (1-2- 
20) as follows : - 


“ಶಾರೀರಶ್ಲೋಭಯೇತಪಿ ಹಿ ಭೇದೇನೈನಮಧೀಯತೇ'  ಅತ್ರೋಚ್ಯತೇ  ಅವಿದ್ಯಾಪ್ರತ್ಯುಪ- 
ಸ್ಥಾಪಿತಕಾರ್ಯಕರಣೋಪಾಧಿನಿಮಿತ್ತೋಯಂ ಶಾರೀರಾನ್ತರ್ಯಾಮಿಣೋರ್ಭೇದವ್ಯಪದೇಶೋ, ನ 
ಪಾರಮಾರ್ಥಿಕಃ । ಏಕೋ ಹಿ ಪ್ರತ್ಯಗಾತ್ಮಾ ಭವತಿ, ನ ದ್ವೌ ಪ್ರತ್ಯಗಾತ್ಮಾನೌ ಸಂಭವತಃ | ಏಕಸ್ಕೈವ ತು 
ಭೇದವ್ಯವಹಾರ ಉಪಾಧಿಕೃತ, ಯಥಾ ಘಟಾಕಾಶೋ ಮಹಾಕಾಶ BS | ತತಶ್ಚ ಜ್ಞಾತೃಚ್ಛೇಯಾದಿಭೇದ- 
ಶ್ರುತಯಃ ಪ್ರತ್ಯಕ್ಷಾದೀನಿ ಚ ಪ್ರಮಾಣಾನಿ ಸಂಸಾರಾನುಭವೋ ವಿಧಿಪ್ರತಿಷೇಧಶಾಸ್ತ್ರಂ ಚೇತಿ 
ಸರ್ವಮೇತದುಪಪದ್ಯತೇ | ತಥಾ ಚ ಶ್ರುತಿಃ "ಯತ್ರ ಹಿ ದ್ವೈತಮಿವ ಭವತಿ ತದಿತರ ಇತರಂ ಪಶ್ಯತಿ' 
ಇತ್ಯವಿದ್ಯಾವಿಷಯೇ ಸರ್ವಂ ವ್ಯವಹಾರಂ ದರ್ಶಯತಿ |’ ಯತ್ರ SA, ಸರ್ವಮಾತ್ಸೈವಾಭೂತ್ತತ್ವೇನ ಕಂ 
ಪಶ್ಯೇತ್‌' ಇತಿ ವಿದ್ಯಾವಿಷಯೇ ಸರ್ವಂ ವ್ಯವಹಾರಂ ००००००३ Il” 


Means : - We therefore declare advance the following final refutation of 
the opponent's objection. — The declaration of the difference of the embo- 
died Self and the internal ruler has its reason in the limiting adjunct, consis- 
ting of the organs of action, presented by Nescience, and is not absolutely 
true. For the Self within is one only; two internal Selfs are not possible. But 
owing to its limiting adjunct the one Self is practically treated as if it were 
two; just as we make a distinction between the ether of the jar and the 
universal ether. Hence there is room for those scriptural passages which set 
forth the distinction of knower and object of knowledge, for perception and 
the other means of proof, for the intuitive knowledge of the apparent world, 
and for that part of Scripture which contains injunctions and prohibitions. In 
accordance with this, the scriptural passage, Where there is duality, as it 
were, there one sees another, declares that the whole practical world exists 
only in the sphere of Nescience; while the subsequent passage, 'But when 
the Self only is all this, how should he see another?’ declares that the practical 
world vanishes in the sphere of true knowledge. 


And Sri Sankara explains in this Sütrabhasya as follows in 
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vyavahara : — The Kanvas and Madhyandinas read of the embodied soul 
as being an entity, different from the Internal Ruler, and as being a habitation 
for and an object of control, like the earth, under the Internal Ruler Supreme 
Brahman(Antaryamin). 

Here Sri Ramanujacharya explains as follows : — Both the Madhyan- 
dinas as well as the Kanvas distinguish in their texts, the embodied soul, 
together with speech and other non-intelligent things, from the Ruler within, 
representing it as an object of His rule. 

And Sri Madhva explains as follows : - Both the Madhyandina and Kanvas 
recensions state that the individual soul is different from the Supreme Lord. 
The texts are, 'He who...,' etc. — o2 ಆತ್ಮನಿ ತಿಷ್ಠನ್ನಾತ್ಸನೋತ ತರೋ ಯಮಾತ್ಮಾ ನ ವೇದ 
ಶರೀರಂ ಯ ಆತ್ಮಾನಮಂತರೋ ಯಮಯತ್ಶ್ಯೇಪ ತ ಆತ್ಮಾರಂತರ್ಯಾಮ್ಯಮೃತಃ। ಇತಿ ಮಾಧ್ಯಂದಿನಪಾಠಃ 


Harken to Brahmasitrabhasyam (1-2-5,6) of Sri Sankara : — 


ಇತಶ್ವ ನ ಶಾರೀರಾದನ್ಯೋ ಮನೋಮಯತ್ವಾದಿಗುಣ; ಯಸ್ಥಾಚ್ಛಬ್ದವಿಶೇಷೋ ಭವತಿ 
ಸಮಾನಪ್ರಕರಣೇ ಶ್ರುತ್ಕನ್ನರೇ — “ಯಥಾ ವ್ರೀಹಿರ್ವಾ ಯವೋ ವಾ ಶ್ಯಾಮಾಕೋ ವಾ 
ಶ್ಯಾಮಾಕತಣ್ಣುಲೋ ವೈವಮಯಮನ್ನರಾತ್ಗನ್ನುರುಷೋ ಹಿರಣ್ಮಯ (ಶತಂ ಬ್ರಾಂ 10-6-3-2) ಇತಿ | 
ಶಾರೀರಸ್ಯಾತ್ಮನೋ ಯಃ ಶಬ್ಲೋತಭಿಧಾಯಕಃ ಸಪ್ಪಮೃನ್ನಃ ಅನ್ತರಾತ್ನನ್ನಿತಿ ತಸ್ಮಾದ್ವಿಶಿಷ್ಟೋನ್ಯ: 
ಪ್ರಥಮಾನಃ ಪುರುಷಶಬೋ ಮನೋಮಯತ್ಪ್ನಾದಿವಿಶಿಷ್ಠ ಸ್ಯಾ ९५९८००5०३ | ತಸ್ಥಾತ್ತಯೋರ್ಭೇ- 
ದೋತಧಿಗಮೃತೇ 


ಸ್ಮ Ro ಶಾರೀರಪರಮಾತ್ಮನೋರ್ಛೇದಂ ದರ್ಶಯತಿ — "ಈಶ್ವರಃ ಸರ್ವಭೂತಾನಾಂ ಹೃದ್ದೇಶೇ- 
ರ್ಜುನ ತಿಷ್ಠತಿ | ಭ್ರಾಮಯನರ್ವಭೂತಾನಿ ಯಂತ್ರಾರೂಢಾನಿ ಮಾಯಯಾ' (heo 18-61) 
ಇತ್ಯಾದ್ಯಾ | ಅತ್ರಾಹ -- ಕಃ ಪುನರಯಂ ಶಾರೀರೋ ನಾಮ ಪರಮಾತ್ಸನೋನ್ಯಃ, ಯಃ 
ಪ್ರತಿಷಿಧ್ಯತೇ  "ಅನುಪಪತ್ತೇಸ್ತು ನ ಶಾರೀರ? ಇತ್ಯಾದಿನಾ? ಶ್ರುತಿಸ್ತು “ನಾನ್ಯೋಠ5ತೋಸ್ತಿ ದ್ರಷ್ಟಾ 
ನಾನ್ಯೋತೋಶಸ್ತಿ ಶ್ರೋತಾ' (ಅತಿ Wo 3-7-23) ಇತ್ಯೇವಂಜಾತೀಯಕಾ ಪರಮಾತ್ಸನೋತನ್ಯ- 
ಮಾತ್ಮಾನಂ ವಾರಯತಿ | ತಥಾ 7 BOL "ಕ್ಟೇತ್ರಜ್ಞಂ ಚಾಪಿ ಮಾಂ ವಿದ್ಧಿ ಸರ್ವಕ್ಷೇತ್ರೇಷು woos’ (ಅತಿ 
ಗೀಂ 13-2) ಇತ್ಯೇವಂಜಾತೀಯಕೇತಿ || ಅತ್ರೋಚ್ಛತೇ — ಸತ್ಯಮೇವೈತತ್‌ ಪರ ಏವಾತ್ಮಾ 
ದೇಹೇನ್ವಿಯಮನೋಬುದ್ದು ಪಾಧಿಭಿಃ ಪರಿಚ್ಛಿದ್ಯಮಾನೋ ಬಾಲೈಃ ಶಾರೀರ ಇತ್ಯುಪಚರ್ಯತೇ; 
ಯಥಾ ಘಟಕರಕಾದ್ಯುಪಾಧಿವಶಾದಪರಿಚ್ಛಿನ್ದಮಪಿ ನಭಃ ಪರಿಚ್ಚಿನ್ನವದವಭಾಸತೇ, ತದ್ವತ್‌ | 
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ತದಪೇಕ್ಷಯಾ ಚ ಕರ್ಮಕರ್ತೃತ್ವಾದಿಭೇದವ್ಯವಹಾರೋ ನ ವಿರುಧ್ಯತೇ ಪ್ರಾಕ್‌ 'ತತ್ತ್ವಮಸಿ' ಇತ್ಯಾತ್ಸೈ 
ಕತ್ವೋಪದೇಶಗ್ರಹಣಾತ್‌ | ಗೃಹೀತೇ sop SSE ಬನ್ನಮೋಕ್ಷಾದಿಸರ್ವವ್ಯವಹಾರಪರಿಸಮಾಷ್ತಿರೇವ 
ಸ್ಯಾತ್‌ ॥ 

According primary thought of Sri Sankara : — 

On account of the difference of words. 


That which possesses the attributes of consisting of mind, and so on, 
cannot be the individual soul, for that reason also that there is a difference of 
words. 


That is to say, we meet with another scriptural passage of kindred subject- 
matter (Satapatha Bramana. X, 6, 3, 2), “Like a rice grain, or a barley grain, 
or a canary seed or the kernel of a canary seed, thus that golden person is in 
the Self.’ one word, i. e. the locative ‘in the Self,’ denotes the embodied Self, 
and a different word, viz. the nominative ‘person,’ denotes the Self 
distinguished by the qualities of consisting of mind, &c. We therefore 
conclude that the two are different. And on account of Smrti. Smrti also 
declares the difference of the embodied Self and the highest Self, viz. 
(Bha. Gita XVIII, 61), ‘The Lord, O Arjuna, is seated in the heart of all 
beings, driving round by his magical power all beings (as if they were) 
mounted on a machine’. 


But what, it may be asked, is that so-called embodied Self different from 
the highest Self which is to be set aside according to the preceding 
Sütras?, Sruti passages as well as Smriti, expressly deny that there is any 
Self apart from the highest Self; compare, for instance, (Bri. Up. HI, 7, 23), 
"There is no other seer but he; there is no other hearer but he ;’ and Bha. Gita 
XIII, 2, ‘And know me also, O Bharata, to be the ksetrajfia in all ksetras’. 


True, we reply, (there is in reality one universal Self only.) But the highest 
Self in so far as it is limited by its adjuncts, viz. the body, the senses, and the 
mind (mano-buddhi), is, by the ignorant, spoken of as if it were embodied. 
Similarly the ether, although in reality unlimited, appears limited owing to 
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certain adjuncts, such as jars and other vessels. With regard to this (unreal 
limitation of the one Self) the distinction of objects of activity and of agents 
may be practically assumed, as long as we have not learned- from the passage, 
"That art thou'— that the Self is one only. As soon, however, as we grasp 
the truth that there is only one universal Self, there is an end to the whole 
practical view of the world with its distinction of bondage, final release, 
and the like. 


But according to Brahmasütrabhasyam (1-2-5,6) Sri Madhva : — 
ಏತಮೇವ ಬ್ರಹ್ನೇತ್ಯಾಚಕ್ಷತೇ (ಐತರೇಯಾರಣ್ಯಕಮ್‌ 3-2-3) ಇತಿ | ನ ಹಿ ಜೀವಮೇವ 


ಬ್ರಹ್ನೇತ್ಯಾಚಕ್ಷತೇ 
ಏಷ ಉ ಏವ ಬ್ರಹ್ಮೈವ ಉ ಏವಾತ್ಮೈಷ ಉ ಏವ ಸವಿತೈಷ ಉ ಏವೇಂದ್ರ ಏಷ ಉ ಏವ 
ಹರಿರ್ಹರತಿ ಪರಃ ಪರಾನಂದಃ ಇತಿ ಚೇಂದ್ರದ್ಯುಮ್ನಶಾಖಾಯಾಮ್‌ | 


ಅಹಮಾತ್ಮಾ ಗುಡಾಕೇಶಾ ಸರ್ವಭೂತಾಶಯಸ್ಥಿತಃ | (ಭಗವದ್ಗೀತಾ 10-20) 
ಗಾಮಾವಿಶ್ಯ ಚ ಭೂತಾನಿ ಧಾರಯಾಮ್ಯಹಮೋಜಸಾ | (ಭಗವದ್ಗೀತಾ 15-13) ಇತ್ಯಾದಿ | 
ನ ಚಾಪ್ರಾಮಾಣಿಕಂ ಕಲ್ಪ್ಯಮ್‌ । 


On account of the emphatic use ofthe word (Brahman) and of the particle 
of emphasis being used to restrict the word (Brahman). As in “Him alone 
they call (A. A. iii. 2. 3.) Brahman.” 


For the individual soul is not spoken of as Brahman empliatically. “This 
Visnu is indeed Atman; this Visnu is indeed the creator ; this Visnu is indeed 
Indra ; this Visnu is indeed Hari who accepts our offerings in sacrifices and 
cleanses.", the good (of their sins), who is of perfect bliss,"says also the 
Indra Dyumnasakha. 


And on account of Smrti : Such as *O Arjuna (who hast overcome sleep), 
I am the Atman that abides in the heart of all beings,” “I appear on the earth, 
and by My own might support the beings," and so on (Gita). No (other thing, 
ie., absolute identity) should be assumed, in the absence of, or against, 
authority. 
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Harken to Taittiriya Aranayakabhasyam (3-11) of Sri Sayana : — 


ಸೋರಯಮೇವಂದವಿಧಃ ಪರಮಾತ್ಮಾ ಜನಾನಾಂ ಸರ್ವೇಷಾಂ ಶಾಸ್ತಾಂತರ್ಯಾಮಿರೂಪೇಣ 
ನಿಯಾಮಕಃ ಸನ್‌ ಹೃದಯೇ ಪ್ರವಿಶ್ಯಾವಸ್ಥಿತಃ | ತಥಾ ಚ ಸ್ಮರ್ಯತೇ- 


ಈಶ್ವರಃ ಸರ್ವಭೂತಾನಾಂ ಹೃದ್ದೇಶೇರ್ಜನ ತಿಷ್ಠತಿ | 
ಭ್ರಾಮಯನ್‌ ಸರ್ವಭೂತಾನಿ ಯಂತ್ರಾರೂಢಾನಿ ಮಾಯಯಾ ॥ 


ಇತಿ | ಸಚಾಂತರ್ಯಾಮೀ। ಸ್ಛಕೀಯೇಶ್ದರರೂಪೇಣೈೆಕ ಏವ ಸನ್‌ ಪುನರ್ಜೀವರೂಪೇಣ ಬಹುಧಾ 
ಭೂತ್ವಾವಿಚಾರೋ ವಿಧಿಧಚರಣವಾನ್‌ ಭವತಿ | ಅತ ಏವಾನ್ಯತ್ರೋಪನಿಷದಿ ಶ್ರೂಯತೇ - 


ಏಕಏವಹಿ ಭೂತಾತ್ಮಾ ಭೂತೇ ಭೂತೇ ವ್ಯವಸ್ಥಿತಃ | 
ಏಕಧಾ ಬಹುಧಾ ಚೈವ ದೃಶ್ಯತೇ ಜಲಚಂದ್ರವತ್‌ ॥ ಅತಿ II 


He, the Supreme Lord described thus, entering the heart, abides there as 
the Inner Controller of all individuals. So says the Gita also - The Lord, the 
Inner Controller, abides in the heart of all beings directing, by His Maya, 
their movements as if they are mounted on a machine. And this Inner 
Controller, being only One by Himself as the Lord, becomes many, as it 
were, in the form of Jivas and performs many activities. Hence it 15 that the 
Upanisad says elsewhere- Indeed the Self of all beings is one alone, but is 
seen as many, as abiding in the various beings, like the one Moon appearing 
as many being reflected in waters. 


Harken to DvadaSastotram (3-7) of $ri Madhva :- 
ವ್ಯವಹಾರಭಿದಾಪಿ ಗುರೋರ್ಜಗತಾಂ ನತು ಚಿತ್ತಗತಾ ಸಹಿ ಚೋದ್ಯಪರಮ್‌ | 
ಬಹವಃ ಪುರುಷಾಃ ಪುರುಷಪ್ರವರೋ ಹರಿತ್ಯವದತ್‌ ಸ್ವಯಮೇವ ಹರಿಃ ॥ 


“It is not acceptable to Vyasa that the distinction between the independent 
Brahman and the dependent souls is merely phenomenal; for he declares the 
Supreme, in all seriousness, to be the controller of the many Puranas and 
superior to them in so many ways." 


And Harken to Bhamati of Vacaspati Mi$ra as follows : - 


ಜೀವೋ ಹಿ ಪರಮಾತ್ಮನೋತತ್ಯಂತಂ ಮಿತ್ರ ಏವ ಸನ್‌ ದೇಹೇಂದ್ರಿಯಮನೋಬುದ್ದ್ಯುಪಧಾನ 
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ಸಂಪರ್ಕಾತ್‌ ಸರ್ವದಾ ಕಲುಷ; ತಸ್ಯ ಚ ಜ್ಞಾನಧ್ಯಾನಾದಿಸಾಧನಾನುಷ್ಠಾನಾತ್‌ ಸಂಪು್ರಸನ್ನಸ್ಯ 
ದೇಹೇಂದ್ರಿಯಾದಿಸಂಘಾತಾದ್‌ ಉತ್ಕಮಿಷ್ಯತಃ ಪರಮಾತ್ಮನಾ ಐಕ್ಕೋಪಪತ್ತೇಃ 
ಇದಮಭೇದೇನೋಪಕ್ರಮಣಮ್‌ | ಏತದುಕ್ತಂ ಭವತಿ -- ಭವಿಷ್ಯಂತಮಭೇದಮುಪಾದಾಯ 
ಭೇದಕಾಲೇತಪಿ ಅಭೇದ ಉಕ; | ०३०७२५००३ ಪಾಂಚರಾತ್ರಿಕಾಃ ---- 


ಆಮುಕ್ತೇರ್ಭೇದ ಏವ ಸ್ಯಾತ್‌ ಜೀವಸ್ಯ ಚ ಪರಸ್ಯ ಚ . ಮುಕ್ತಸ್ಯ ತು ನ ಭೇದೋಪಸ್ತಿ 
ಭೇದಹೇತೋರಭಾವತಃ॥ ಅತಿ II 


Means : - According to Pancharatra Jiva is different from Parabrahman 
upto Mukti and after obtaining mukti there is no difference between Jiva and 
Parabrahman. This Pancharatra agam is quoted by Vachaspati misra. The 
individual soul is absolutely different from the highest Self; it is inquinated 
by the contact with its different limiting adjuncts. But it is spoken of, in the 
Upanisad, as non-different from the highest Self because after having purified 
itself by means of knowledge and meditation it may pass out of the body and 
become one with the highest Self. The text of the Upanisad thus transfers a 
future state of non-difference to that time when difference actually exists. 
Compare the saying of the Paficaratrikas: “Up to the moment of emancip- 
ation being reached the soul and the highest Self are different. But the 
emancipated soul is no longer different from the highest Self, since there is 
no further cause of difference.” -The technical name of the doctrine advocated 
by Audulomi is satyabhedavada. 


And Harken to the Svatmanirupanam of Sri Sankara : - 


ಹವ್ಯಮಹಂ ಕವ್ಯಮಹಂ ಹೇಯೋಪಾದೇಯಭಾವಶೂನ್ಯೋತ5ಹಮ್‌ | 
ಹರಿರಹಮಸ್ಸಿ DOMES BO ಎಿಧಿರಹಮೇವಾಸ್ಥಿ ಕಾರಣಂ ತೇಷಾಮ್‌ ॥ 


“T am the oblation to the Gods, and the oblation to the manes. I am devoid 
of all ideas of rejection and acceptance. I am Visnu, I am Shiva, I am Brahma 
and I alone am their cause .” 


But $ri Madhva felt keenly that it is degrading Parabrahman to identify 
Him with the Jiva. Whether you call the King a Chandala or Chandala a 
King, in both cases, it is the king that is insulted. 
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Harken to Brahmasiitrabhagyam of Sri Madhva : - 

ತಚ್ಚ ಸ್ಪಪ್ರಕಾಶಸ್ಕಾಪಿ ಜೀವಸ್ಯ ಪರಮೇಶ್ವರೇಚ್ಚ್ಛಯಾ ಪರಮೇಶ್ವರೇ ಸ್ವಧರ್ಮೇಷು ಚಾಜ್ಞಾನಂ 
ಸಂಭವತ್ಯೇವ 

Means :- It is for this very reason that the soul's natural luminosity is 
hidden from it by avidya because such is the will of Parabrahman. 


Again ಜೀವಾನಾಂ ಸ್ಪಪ್ರಕಾಶತ್ಯಂ ತತ್ವಸಾದಾತ್ಸ eG so "self-consciousness & self- 
knowledge of souls are due to Parabrahman's grace" Gitatatparya 


But avidya, though powerful to obscure the soul under the influence of 
Parabrahman, is incapable of affecting Him in any manner. It is will thus be 
seen, that the various coils of the soul, which are n compendiously termed its 
samsara, have their ultimate origin in Parabrahman's will. It is He that binds 
the soul and it is He that can release it. 


ಬಂಧಕೋ ಭವಪಾಶೇನ ಭವಪಾಶಾಚ್ಚ ಮೋಚಕಃ. 


According to Nyayavivarana — The Parabrahman alone is independent 
and Karma is always is dependent on Him — ಸ್ವತಂತ್ರ ಈಶ ಏವೈಕಸ್ತದ್ದಶಂ ಕರ್ಮ ಸರ್ವದಾ 
ಅತಿ, 


Harken to Kathakabhasyam of Sri Madhva : - 


ಪ್ರಾದುರ್ಭಾವಾನ್ಸತೇ ವಿಷ್ಣುಮಿಂದ್ರಯೈರ್ನೈವ ಪಶ್ಯತಿ | ಪ್ರಾದುರ್ಭಾವಾನಪಿ ಯದಾ ಜ್ಞಾನದೃಷ್ಟ್ಟೈವ 
ಪಶ್ಯತಿ | ತದೈವ ಮುಚ್ಕತೇ ಯೋಗೀ ನ ದೃಷ್ಟೈರಿಂದ್ರಿಯೈೆಃ ಕ್ವಚಿತ್‌ II 


ಲ we 
Means : - Except the avatara forms like Rama, Krsna etc. Visnu cannot be 
perceived by the senses. Even as regards the avatara forms, when the yogi 
perceives them through his spiritual organ 1.0. insight he becomes released, 
but never by seeing Him with the physical eye. 
Harken to Brhadaranyakabhagyam of Sri Madhva : - 
ಸಾಧನಾನಿ ತು ಸರ್ವಾಣಿ ಭಕ್ತಿಚ್ಛಾನಪ್ರವೃದ್ದಯೇ | 


ನೈವಾನ್ಯಸಾಧನಂ ಭಕ್ತಿಃ ಫಲರೂಪಾ ಹಿಸಾ ಯತಃ॥ 


Means : - “All sadhanas means like virakti, study of 5860725 etc. are 
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intended for the promotion of bhakti and Jnana. But Bhakti is not a means to 
some other end for it is the culmination of all endeavours" 


$ri Madhva says Brahman is formless (nirakara) because He is not limited 
to any one or more forms. His forms are really infinite and for that very 
reason He is also called formless. None of His forms is made up of Prakrtic 
matter. In all His manifestations He is only Sat, Chit and Ananda, however 
He may appear to our vision. Matsya, koorma, Varaha, Narasimha, Vamana, 
Parashurama, Rama, Krsna and Kalki, Vyasa, Kapila, Mahidas and all other 
innumerable avataras of Visnu were only manifestations. They had no 
physical body of flesh, bones and blood, though they appeared to human 
vision to be quite like ourselves. (Bhagavattatparyanirnaya). 


Harken to Brhadaranyakabhagyam of Sri Madhva : - 


ಭೇದೇನೈವ ಜಗತರ್ವಂ ಭೇದೇನೇಶಂ ಗುಣೈಃ ಸಹ | ಭೇದೇನ ಜೀವಾನನ್ಯೋನ್ಶಂ ಮುಕ್ತಾಃ ಪಶ್ಯಂತಿ 
ಸರ್ವಶಃ Il 

Means : - Sri Madhva says that the Mukta soul, realises more clearly than 
ever, the utter disparity that exists between him and Parabrahman, his 
littleness, compared to His infinitude, in power, knowledge, bliss etc. He 
realises more than ever his separateness from Parabrahman and dependence 
on Him. He realises his separateness from the other Mukta and Amukta souls, 
and the gradations among them. 

Harken to Brahmasütrabhasyam (1-4-22) of Sri Sankara : - 


ಆಶ್ಮರಥ್ಯಸ್ಯ ತು ಯದ್ಯಪಿ ಜೀವಸ್ಯ ಪರಸ್ಕಾದನನ್ಯತ್ವಮಭಿಪ್ರೇತಮ್‌, ತಥಾಪಿ "ಪ್ರತಿಜ್ಞಾಸಿದ್ದೇ' ಇತಿ 
ಸಾಪೇಕ್ಷತ್ವಾಭಿಧಾನಾತ್ಕಾರ್ಯಕಾರಣಭಾವಃ ಕಿಯಾನಪ್ಯಭಿಪ್ರೇತ ಇತಿ ಗಮ್ಯತೇ; ಔಡುಲೋಮಿಪಕ್ಷೇ ಪುನಃ 
ಸ್ಪಷ್ಟಮೇವಾವಸ್ಥಾನ್ಷರಾಪೇಕ್ಷೌ ಭೇದಾಭೇದೌ ಗಮ್ಯೇತೇ | ತತ್ರ ಕಾಶಕೃತ್ತೀಯಂ ಮತಂ ಶ್ರುತ್ಯನುಸಾರೀತಿ 
ಗಮ್ಯತೇ, ಪ್ರತಿಪಿಪಾದಯಿಷಿತಾರ್ಥಾನುಸಾರಾತ್‌ "SS OA’ ಇತ್ಯಾದಿಶ್ರುತಿಭ್ಯಃ | 

(The initial statement is made) because (the highest Self) exists in the 
condition (of the individual soul); so Kaskrtsna thinks. 


Because the highest Self exists also in the condition of the individual 
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soul, therefore, the teacher Kaskrtsna thinks, the initial statement which aims 
at intimating the non-difference of the two is possible. That the highest Self 
only is that which appears as the individual soul, is evident from the 
Brahmana-passage, ‘Let me enter into them with this living Self and evolve 
names and forms,’ and similar passages. We have also mantras to the same 
effect, for instance, The wise one who, having produced all forms and made 
all names, sits calling the things by their names’ (Taitt. Ar. III, 12, 7). And 
where Scripture relates the creation of fire and the other elements, it does not 
at the same time relate a separate creation of the individual soul; we have 
therefore no right to look on the soul as a product of the highest Self, 
different from the latter. — In the opinion of the teacher Kasakrtsna the 
nonmodified highest Lord himself is the individual soul, not anything else. 
Asmarathya, although meaning to say that the soul is not (absolutely) different 
from the highest Self, yet intimates by the expression, On account of the 
fulfilment of the promise' — which declares a certain mutual dependence 
— that there does exist a certain relation of cause and effect between the 
highest Self and the individual soul. The opinion of Audulomi again clearly 
implies that the difference and non-difference ofthe two depend on difference 
of condition. Of these three opinions we conclude that the one held by 
Kaskrtsna accords with Scripture, because it agrees with what all the Vedanta- 
texts (so, for instance, the passage, ‘That art thou’ aim at inculcating. Only 
on the opinion of Kaskrtsna immortality can be viewed as the result of the 
knowledge of the soul; while it would be impossible to hold the same view 
if the soul were a modification of these (product) of the Self and as 
such liable to lose its existence by being merged in its causal substance. For 
the same reason, name and form cannot abide in the soul (as was above 
attempted to prove by means of the simile of the rivers), but abide in the 
limiting adjunct and are ascribed to the soul itself in a figurative sense only. 
For the same reason the origin of the souls from the highest Self, of which 
Scripture speaks in some places as analogous to the issuing of sparks from 
the fire, must be viewed as based only on the limiting adjuncts of the soul. 
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The last three Sütras have further to be interpreted so as to furnish replies 
to the second of the pürvapaksin's arguments, viz. that the Brhadaranyaka 
passage represents as the object of sight the individual soul, because it 
declares that the great Being which is to be seen arises from out of these 
elements. There is an indication of the fulfilment of the promise; so 
Asmarathya thinks. The promise is made in the two passages, *When the Self 
is known, all this is known,’ and ‘All this is that Self’. That the Self is every- 
thing, is proved by the declaration that the whole world of names, forms, 
and works springs from one being, and is merged in one being; and by its 
being demonstrated, with the help of the similes of the drum, and so on, that 
effect and cause are non-different. The fulfilment of the promise 15, then, 
finally indicated by the text declaring that great Being rises, in the form of 
the individual soul, from out of these elements; thus the teacher Asmarathya 
thinks. For if the soul and the highest Self are non-different, the promise that 
through the knowledge of one everything becomes known is capable of 
fulfilment.- ‘Because the soul when it will depart is such; thus Audulomi 
thinks'. The statement as to the non-difference of the soul and the Self 
(implied in the declaration that the great Being rises, &c.) is possible, because 
the soul when-after having purified itself by knowledge, and so on-it will 
depart from the body, is capable of becoming one with the highest Self. is 
This is Audulomi's opinion. — “Because it exists in the condition of the soul; 
thus Kaskrtsna opines’. Because the highest Self itself is that which appears 
as the individual soul, the statement as 10 the non-difference of the two 15 
well-founded. This is the view of the teacher Kaskrtsna. 


But an objection may be raised, the passage, ‘Rising from out of these 
elements he vanishes again after them. When he has departed there is no 
more knowledge,’ intimates the final destruction of the soul, not its identity 
with the highest Self! — By no means, we reply. The passage means to say 
only that on the soul departing from the body all specific cognition vanishes, 
not that the Self is destroyed. For an objection being raised-in the passage, 
"Here thou hast bewildered me, Sir, when thou sayest that having departed 
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there is no more knowledge' — Scripture itself explains that what is meant 
is not the annihilation of the Self, "1 say nothing that is bewildering. 
Verily, beloved, that Self is imperishable, and of an indestructible nature. But 
there takes place non-connexion with the matras’. That means: The eternally 
unchanging Self, which is one mass of knowledge, cannot possibly perish; 
but by means of true knowledge there is effected its dissociation from the 
matras, i.e., the elements and the sense organs, which are the product of 
Nescience. When the connexion has been solved, specific cognition, which 
depended on it, no longer takes place, and thus it can be said, that When he 
has departed there is no more knowledge. 


The third argument also ofthe pürvapaksin, viz. that the word 'knower'— 
which occurs in the concluding passage, 'How should he know the 
knower?'— denotes an agent, and therefore refers to the individual soul as 
the object of sight, is to be refuted according to the view of Kaskrtsna. — 
Moreover, the text after having enumerated-in the passage, ‘For where there 
is duality as it were, there one sees the other,' &c. — all the kinds of specific 
cognition which belong to the sphere of Nescience declares-in the subseq- 
uent passage, ‘But when the Self only is all this, how should he see 
another ?’— that in the sphere of true knowledge all specific cognition 
such as seeing, and so on, is absent. And, again, in order to obviate the doubt 
whether in the absence of objects the knower might not know himself, 
Yajfiavalkya goes on, ‘How, O beloved, should he know himself, the 
knower?' As thus the latter passage evidently aims at proving the absence 
of specific cognition, we have to conclude that the word ‘knower’ is here 
used to denote that being which is knowledge, i.e.. the Self. That the view 
of Kaskrtsna is scriptural, we have already shown above. And as it is 
so, all the adherents of the Vedanta must admit that the difference of the soul 
and the highest Self is not real, but due to the limiting adjuncts, viz. the 
body, and so on, which are the product of name and form as presented by 
Nescience. That view receives ample confirmation from Scripture; compare, 
for instance, ‘Being only, my dear, this was in the beginning, one, without a 
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second’ (Kh. Up. VI. 2, 1); ‘The Self is all this’ (Kh. Up. VII, 25, 2); 
“Brahman alone is all this’ (Mu. Up. II, 2, 11); ‘This everything is that Self” 
(Bri. Up. II, 4, 6); ‘There is no other seer but he’ (Bri. Up. III, 7, 23); ‘There 
is nothing that sees but it’ (Bri. Up. II, 8, 11).-It is likewise confirmed by 
Smriti; compare, for instance, “Vasudeva is all this’ (Bha. Gi. VII, 19); ‘Know 
me, O Bharata, to be the soul in all bodies’ (Bha. Gi. XIII, 2); ‘He who sees 
the highest Lord abiding alike within all creatures’ (Bha. Gi. XIII, 27). — 
The same conclusion is supported by those passages which deny all 
difference; compare, for instance, ‘If he thinks, that is one and I another; he 
does not know’ (Bri. Up. I, 4, 10); “From death to death he goes who sees 
here any diversity’ (Bri. Up. IV, 4, 19). And, again, by those passages which 
negative all change on the part of the Self; compare, for instance, “This great 
unborn Self, undecaying, undying, immortal, fearless is indeed Brahman’ 
(Bri. Up. IV, 24). — Moreover, if the doctrine of general identity were not 
true, those who are desirous of release could not be in the possession of 
irrefutable knowledge, and there would be no possibility of any matter being 
well settled; while yet the knowledge of which the Self is the object is 
declared to be irrefutable and to satisfy all desire, and Scripture speaks of 
those, ‘Who have well ascertained the object of the knowledge of the 
Vedanta’ (Mu. Up. HI, 2, 6). Compare also the passage, “What trouble, what 
sorrow can there be to him who has once beheld that unity?’ Smrti also 
represents the mind of him who contemplates the Self as steady (Bha. Gi. II, 
54). 


As therefore the individual soul and the highest Self differ in name 
only, it being a settled matter that perfect knowledge has for its object the 
absolute oneness of the two; it is senseless to insist (as some do) on a plurality 
of Selfs, and to maintain that the individual soul is different from the highest 
Self, and the highest Self from the individual soul. For the Self is indeed 
called by many different names, but it is one only. Nor does the passage, 'He 
who knows Brahman which is real, knowledge, infinite, as hidden in the 
cave' (Taitt. Up. II, 1), refer to some one cave (different from the abode of the 
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individual soul) . And that nobody else but Brahman is hidden in the cave we 
know from a subsequent passage, viz. ‘Having sent forth he entered into it’ 
(Taitt. Up. II, 6), according to which the creator only entered into the created 
beings. — Those who insist on the distinction of the individual and the 
highest Self oppose themselves to the true sense of the Vedanta-texts, stand 
thereby in the way of perfect knowledge, which is the door to perfect 
beatitude, and groundlessly assume release to be something effected, and 
therefore non-eternal . (And if they attempt to show that moksa, although 
effected, is eternal) they involve themselves in a conflict with sound logic. 


Harken to Brahmasütrabhasyam (2-3-28) of $ri Madhva :- 

ತತ್ತ್ವಮಸಿ (ಛಾಂದೋಗ್ಯೋಪನಿಷದ್‌ 6-8-9), ಅಹಂ ಬ್ರಹ್ಮಾಸಿ (ಬೃಹದಾರಣ್ಯಕೋಪನಿಷದ್‌ 
3-4-10), ಇತ್ಯಾದಿಷು ಜೀವಸ್ಯ ಪರೇಣಾಭೇದಃ ಪ್ರತೀಯತೇ । ನಿತ್ಯೋ ನಿತ್ಯಾನಾಂ ಚೇತನಶ್ಚೇತನಾ- 
ನಾಮ್‌ | (ಶ್ಲೇತಾಶ್ತತರೋಪನಿಷದ್‌ 6-23), ದ್ವಾ ಸುಪರ್ಣಾ (ಶ್ಲೇತಾಶ್ರತರೋಪನಿಷದ್‌ 4-6) 
ಇತ್ಯಾದಿಷು ಭೇದಃ | ಅತ ಉಚ್ಛತೇ - 

ಪೃಥಗುಪದೇಶಾತ್‌ 


ಭಿನ್ನೋ5 ಚಿನ್ನ ಪರಮೋ ಜೀವಸಂಘಾತೂರ್ಣಃ ಪರೋ ಜೀವಸಂಘೋ ಹೃಪೂರ್ಣಃ | 
०००ड क) ನಿತ್ಯಮುಕ್ತೋ ಹ್ಯಯಂ ಚ ಬಂಧಾನ್ಮೋಕ್ಪಂ ತತ ಏವಾಭಿವಾಂಛೇತ್‌ ॥ 
ಇತಿ ಸೋಪಪತ್ತಿಕಕೌಶಿಕಶ್ರುತೇರ್ಭಿನ್ನ ಏವ Wess Il 
The soul is separate from, (not one with, Brahman), from the statements 
in Scripture. "The Supreme Lord is absolutely separate from the whole class 
of souls; for He is inconceivable, exalted far above the souls, most high, 
perfect in excellences and He is eternally blessed, while from that Lord this 
soul has to seek release from bondage." From this Kausika Sruti, embodying 
a reasoning, it is plain that the soul is separate from the Lord, not one with 
Him. 
And also Harken to Brahmasütrabhasyam (1-4-24 & 25): - 


ಅಭಿಧ್ಯೋಪದೇಶಶ್ನಾತ್ಸನಃ ಕರ್ತೃತ್ವಪಕೃತಿತ್ತೇ ಗಮಯತಿ "ಸೋಕಾಮಯತ ಬಹು ಸ್ಯಾಂ 
ಪ್ರಜಾಯೇಯ' ಇತಿ, “SHES ಬಹು ಸ್ಯಾಂ ಪ್ರಜಾಯೇಯ' ಇತಿ ಚ । ತತ್ರಾಭಿಧ್ಯಾನಪೂರ್ವಿಕಾಯಾಃ 


194 The Spiritual view of life 


ಸ್ವಾತನ್ರ್ಯಪ್ರವೃತ್ತೇಃ ಕರ್ತೇತಿ ಗಮ್ಯತೇ | ಬಹು Xe 055 ಪ್ರತ್ಯಗಾತ್ಮವಿಷಯತ್ವಾದ್ಯಹುಭವನಾಭಿಧ್ಯಾನಸ್ಯ 


- C 
b 


ಪ್ರಕೃತಿತ್ಸಸ್ಯಾಯಮಭ್ಯುಚ್ಛಯಃ उडू ಪ್ರಕೃತಿರ್ಬಹ್ಮ, ಯತ್ಕಾರಣಂ PIAS ಹ್ಮೈವ 
» 

ಕಾರಣಮುಪಾದಾಯ ಉಭೌ ಪ್ರಭವಪ್ರಲಯಾವಾಮ್ನಾಯೇತೇ — "ಸರ್ವಾಣಿ ಹ ವಾ ಇಮಾನಿ 
ಭೂತಾನ್ಯಾಕಾಶಾದೇವ ಸಮುತ್ತದ್ಯನ್ನೇ. ಆಕಾಶಂ ಪ್ರತ್ಯಸ್ತಂ ಯನ್ನಿ' ಇತಿ. ಯದ್ದಿ ಯಸ್ಥಾತ್ರಭವತಿ, ಯಸ್ಸಿಂಶ್ಲ 

ಖಳ" os US QU eo V us 
ಪ್ರಲೀಯತೇ ತತ್ತಸ್ಕೋಪಾದಾನಂ ಪ್ರಸಿದಮ್‌, ಯಥಾ ವ್ರೀಹಿಯವಾದೀನಾಂ ಪೃಥಿವೀ. "ಸಾ 
ಚ — ಉಪಾದಾನಾನ್ನರಾನುಪಾದಾನಂ ಸೂಚಯತಿ "ಆಕಾಶಾದೇವ' ಇತಿ. ಪ್ರ 
ನೋಪಾದಾನಾದನೃತ್ರ ಕಾರ್ಯಸ್ಯ R; ॥ 


gest ಇತಿ 
ತ್ಯಸ್ತಮಯಶ್ನ 
ಚ 
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The Lord is also called Prakrti, agreeably to the argument and illustrative 
instances. Verily this Person alone all the names declare; just as all the rivers 
going to the sea, flow towards and enter it, so do all names enter and declare 
the Perfect Being. Illustration given (in the above text), the same Lord is (to 
be taken as) necessarily denoted by the word Prakrti also. 


And (Prakrti is Brahman only) on account of His (divine) will being 
called (Prakrti or of His being spoken of as Will, i.e., Prakrti). "Let him know 
the Lord's will to be Prakrti and the Supreme Lord to be the master of the 
Will." (Rv. iv. 10) O Eternal One, Thy will is variously designated as 
MahaMaya, Avidya, the Decree, or Mohini that which stupifies Prakrti and 
Vasana." According to this statement, it is only the will of the Lord that is 
spoken of as Prakrti. "He is Will, He is the guiding thought, He wisdom, He 
is bliss." This Sruti shows His will is essentially the Lord Himself." He is 
meditating and He is meditation; He is immeasurably blessed and He is 
blessedness." These contradictory attributes are admissible in Him only on 
account of the Lord's supreme power (Brahmanda Purana). 


Harken to Visnutattvavinirnaya : - 
ಜೀವಸ್ಯ ಪರಮೈಕ್ಯಂ ತು ಬುದ್ಧಿಸಾರೂಪ್ಯಮೇವ D I 
ಏಕಸ್ಥಾನನಿವಾಸೋ ವಾ ವ್ಯಕ್ತಿಸ್ಥಾನಮಪೇಕ್ಟೃ್ಯ ಸಃ। 
ನ ಸ್ವರೂಪೈಕತಾ ತಸ್ಯ ಮುಕ್ತಸ್ಯಾಪಿ ವಿರೂಪತಃ। 
ಸ್ವಾತಂತ್ರ್ಯಪೂರ್ಣತೇಶ ಲಶ್ಷಹಾರತಂತ್ರ್ಯೇ ವಿರೂಪತಾ ॥ ಇತಿ ಚ ಪರಮಶುತಿಃ. 
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ಅರ್ಥಾತ್‌ - ಮುಕ್ತಿಯಲ್ಲಿ ಜೀವರಿಗೂ ಭಗವಂತನಿಗೂ ಐಕ್ಕವೆಂದರೆ ಬೌದ್ಧಿಕವಾಗಿ ಸಾಮರಸ್ಯವನ್ನು 
ಪಡೆಯುವುದೇ ಆಗಿದೆ. ಅಥವಾ ಭಗವಂತ ನಿತ್ಯವ್ಯಕ್ತನಾಗಿರುವ ವೈಕುಂಠ ಮೊದಲಾದ ಸ್ಥಾನಗಳಲ್ಲಿ ಅವನ 
ಜೊತೆಗೆ ನೆಲೆಸುವುದು. ಜೀವಬ್ರಹ್ಮರ ಸ್ವರೂಪೈಕ್ಯವು ಮಾತ್ರ ಅಲ್ಲ. ಮುಕ್ತಿಯಲ್ಲಿಯೂ ಜೀವರಿಗೆ vos, 
ಅಸಾ ) 303, , ಅಪೂರ್ಣತೆಗಳಿರುವುದರಿಂದ ಗುಣಪೂರ್ಣ, ಸ್ವತಂತ್ರ , ಸರ್ವಶಕ್ತನಾದ ಭಗವಂತನಿಂದ 
ಸ್ವರೂಪೈಕ್ಯವು ಇರಲಾರದು. 

The interpretation of the Sruti ಬ್ರಹ್ಮವಿದ್‌ ಬ್ರಹ್ಮೈವ ಭವತಿ 

ಬ್ರಹ್ಮವಿದ್‌ ಬ್ರಹ್ಮೈವ ಭವತೀತ್ಯಾದಿ ಚ ಸಂಪೂಜ್ಯ ಬ್ರಾಹ್ಮಣಂ ಭಕ್ತ್ಯಾ ಶೂದ್ರೇಣ ಬ್ರಾಹ್ಮಣೋ 
ಭವೇದಿತಿವತ್‌ ಬೃಂಹಿತೋ ಭವತೀತ್ಯರ್ಥಃ "ನಹಿ ಬ್ರಾಹ್ಮಣಪೂಜಕಃ ಸಏವ ಬ್ರಾಹ್ಮಣೋ ಭವತಿ | 

ಬ್ರಹ್ಮಾಣಿ ಜೀವಾಃ ಸರ್ವೇಪಿ ಪರಬ್ರಹ್ಮಣಿ ಮುಕ್ಕಿಗಾಃ | 
& ಈ -9 

ಪ್ರಕೃತಿಃ ಪರಮಂ ಬ್ರಹ್ಮ ಪರಮಂ ಮಹದಚ್ಯುತಃ Il 
Eo ಮುಕ್ತಾನಚಸಾನ ಕಚಿದ್‌ ವಿಷ್ಣುವೈಭವಮ್‌ | 
WO WHOS ಸ ಏವೈಕಃ ಸ್ವತಂತ್ರಃ foror Aw: ॥ ಇತಿ ಪರಮತ್ರುತಿಃ I 
ಪರೇ ಮಾತ್ರಯಾ ತನ್ಹಾವೃಧಾನ ನ ತೇ ಮಹಿತ್ವಮನ್ಪಶ್ನುವಂತಿ | 
ಬ್ರಹ್ಮೇಶಾನಾದಿಭಿಃ ದೇವೈಃ ಯತ್ನಾಪ್ಟಂ ನೈವ ಶಕ್ಯತೇ II 
dos RE: ಕೈವಲ್ಯಂ ಸ ಭವಾನ್‌ ಕೇವಲೋ ಹರೇ II ಇತಿ ಚ। 


L 


GL 


ಯಥಾಪಿ 02003 ತೇಜಾಂಸಿ ಮಹಾತೇಜಾಂಸಿ ಭಾಸ್ಕರೇ | 

ಪೃಥಕ್‌ ಪೃಥಕ್‌ ಸ್ಥಿತಾನ್ಯೇವ ತದನ್ಯೇಷಾಮದರ್ಶನಮ್‌ | 

ಅಪ್ಯಯೋತ ಯಂ ಸಮುದ್ದಿಷ್ಟೋ ನ ಸ್ವರೂಪೈಕತಾ ಕ್ಟಚಿತ್‌ || ಇತಿ ನಾರಾಯಣ ಶ್ರುತಿಃ | 
ಅತಃ ಸರ್ವಾಗಮವಿರುದ್ದಮೇವ ಜೀವೇಶ್ವದೈಕ್ಯಮ್‌ | 


The passage “One who knows Brahman will become Brahman only' 
means that greatness (It does not mean that he will attain identity with 
Brahman). This passage has to be understood like the statement that" A 
Südra who worships a Brahmana with devotion will become a Brahmana. A 
Sudra who worships a Brahmana will greatness. All Jivas are called Brahma, 
the liberated Jivas are called Parabrahma, Prakrti i.e., Laksmi is called 
Paramabrahma and Lord Achyuta is called Paramamahadbrahma. Therefore, 
neither the liberated nor Prakrti i.e., Laksmi has the glory of Lord Visnu. He 
alone is independent, infinite and has the six attributes. You are infinite with 
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an immeasurable form. They cannot achieve your greatness. The Supremacy 
that cannot be achieved by the Chaturmukhabrahma, Siva is yours. It is very 
natural to you. Just as all other luminaries, though distinct from the great 
luminary the Sun, are not visible in his presence, the liberated Jivas, though 
distinct from the Supreme Brahman, are not observed in his presence. This 
kind of unobservedness is called Apyaya. This expression does not convey 
the identity. Thus says Narayana Sruti. Therefore, the idea of Jivesvaraikya 
i.e., the identity of Jiva and Brahman is against all scriptures. 


Harken to Brahmasütrabhasyam (4-2-7) of Sri Madhva : - 
ಸಮನಾ ಚಾಸ್ಪತ್ಯುಪಕ್ರಮಾದಮೃತತ್ತಂ ಚಾನುಪೋಷ್ಯ 
ದೇಶತಃ ಕಾಲತಶ್ಚ ವ್ಯಾಪ್ತ್ಯಾ ಸಮೋ ನಾ ಪರಮಪುರುಷೋ ಯಸ್ಯಾಃ ಸಾ ಸಮನಾ | 
ಸಂಸಾರನುಪಕ್ರಮಾತ್ಸೃತ ಏವಾಮೃತತ್ತಂ ತಸ್ಯಾಃ | ಬೃಹಚ್ಛತಿಶ್ಚ - DP ವಾವ ಸೃತ್ಯನುಪಕ್ರಮೌ ಪ್ರಕೃತಿಶ್ಚ 
ಪರಮಶ್ಚ ದ್ವಾವೇತೌ AZ WTS ASS, ಚ ಸರ್ವಗತೌ ಚೈತೌ to ವಿಮುಚ್ಛತ | ಇತಿ । ನೈತಾವತಾ 
ಚ o 297 8 85 क $ ४ 
ಸಾಮ್ಯಮ್‌ ॥ 7 ॥ 


The intelligent Prakrti is not withdrawn into the Parabrahman; for she is 
co-existent with the person (the Parabrahman) in time and space, never 
subject to mundane bondage; and she is blessed eternally, but not in 
consequence of meditation. The word Samana used in the original is 
interpreted thus; (She) to whom Na (the Supreme being) is Sama (equal) in 
point of pervasion in time and space is Samana. She is, by very her nature, 
immortal and eternally blessed; for Samsara (the state of embodied existence) 
never approached (assailed) her; and Brihat Sruti also says: Two indeed are 
unassailed by Samsara, viz, Prakrti and Parama (the Supreme being); both 
these are eternally blessed, are of immutable essence, are present everywhere; 
on knowing these two, the soul 15 released. But by this, however, (it should 
not be supposed) they are both equal (in all respects). 


Harken to Visnutattvavinirnaya : - 
ನ ತು ತದ್‌ ದ್ವಿಶೀಯಮಸ್ತೀತಿ ಚ । ಯತ್ತದ್‌ ಬ್ರಹ್ಮ ದ್ವೈತತ್ಛೇನ ನ ಪಶ್ಯತಿ ತದೇವ ದ್ವಿತೀಯಂ 
ನೇತ್ಯಾಹ | ಯತ್ತತೋಶನ್ಯದ್‌ ವಿಭಕ್ತಿತ್ತೇನೈವ ಪಶ್ಯೇದಿತಿ ವಾಕ್ಯಶೇಷಾತ್‌ | ನಹಿ ದ್ರಷ್ಟ ದೃಷ್ಟೇ 


Qe 
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ವಿಷರಿಲೋಪೋ ವಿದ್ಯತೇ ಇತಿ ಹೇತೋಶ್ಚ | 


In the passage ‘there is no second’ itis stated that whatever the Parabrahman 
does not see as second i.e., distinct, that does not exist as second 1.e., distinct. 
Because, in the following sentence it is stated that whatever he sees as distinct 
that is only distinct. The reason is also stated that the Parabrahman's 
comprehension cannot be false. 

Harken to Visnutattvavinirnaya :- 

ನಿತ್ಯಾ ವೇದಾಃ ಸಮಸ್ತಾಶ್ಚ ಶಾಶ್ಚತಾ ವಿಷ್ಣುಬುದ್ಧಿಗಾಃ | 
ಸರ್ಗೇ ಸರ್ಗೇರಮುನೈವೇತೇ ಉದ್ದೀರ್ಯಂತೇ SAW ಚ। 
ತತ್ಕಮೇಣೈವ ತೈರ್ವರ್ಣೈಃ ತೈ!ಸ್ವರೈರಃ ವ ನಾನ್ಯಥಾ | 

ಅತಃ ಶ್ರುತಿತ್ವಮೇತಾಸಾಂ ಶ್ರುತಾ ಏವ ಯತೋತಖಿಲೈೆಃ | 
ಜನ್ಮಾಂತರೇ ಶ್ರುತಾಸ್ಟಾಸ್ತು ವಾಸುದೇವಪ್ರಸಾದತಃ। 
ಮುನೀನಾಂ ಪ್ರತಿಭಾಸ್ಯಂತಿ ಭಾಗೇನೈವ ನ ಸರ್ವಶಃ II 
ಯತಸ್ತಾ ಹರಿಣಾ ದೃಷ್ಟಾ ಶ್ರುತಾ ಏವಾಪರೈರ್ಜನೈಃ | 
ಶ್ರುತಯೋ ದೃಷ್ಟಯಶ್ಚೇತಿ ತೇನೋಚ್ಯಂತೇ ಪುರಾತನೈಃ॥ 
ತದುತ್ತತ್ತಿವಚಶ್ಲೈವ ಭವೇವ್ವ್ಯಾಕ್ತಿಮಹೇಕ್ಸ್ಯ ತು। 

ಚೇತನಸ್ಯ Was ಯದ್ದದುಚ್ಛತೇ ಸರ್ವಲೌಕಿಕೈಃ ॥ 

The entire Veda consisting of vidhi, Arthavaada, Samkalpa, Prarthana etc, 
is eternal and always of the same form. It is present in the mind of the 
Paramatma in the same form. It is present in the mind of the Paramatma 
always in the same form. At the commencement of each creation the Vedas 
are uttered by the Supreme being in the same order, with the same letters, and 
with same accent without andy change. The Vedas are only heard by all and 
therefore are designated as Sruti. These are partly revealed to the seers who 
had heard them in the previous births, by the grace of the Parabrahman. 
These are seen by the Paramatma and heard by others. Therefore, these are 
designated as Sruti and described as seen by the ancients.The mention of 
these, sometimes, as created should be taken in the sense of manifested, as in 
the case of soul. 
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Harken to Visnutattvaviniranaya : - 


ಸರ್ವೇ ವೇದಾಃ ಹರೇಃ ಭೇದಂ ಸರ್ವಸ್ಥಾತ್‌ ಜ್ಞಾಪಯಂತಿ ಹಿ। 

ಭೇದಃ ಸ್ಥಾತಂತ್ರ್ಯಸಾರ್ವಜ್ಞ್ಯಸರ್ವೈಶ್ಚರ್ಯಾದಿಕಶ್ಚಸಃ 

ಸಧೂಪಮೇವ ಭೇದೋರ5ಯಂ ವ್ಯಾವೃತ್ತಿಶ್ಚ AC LBS | 

ಸರ್ವವ್ಯಾವೃತ್ತಯೇ ಯಸ್ಮಾತ್‌ 2515-२९5 ಯಂ ಪ್ರಯುಜ್ಯತೇ। 
ಸರ್ವವ್ಯಾವೃತ್ತತಾಮೇವ ನೇತಿ ನೇತ್ಯಾದಿಕಾ ಶ್ರಿತಿಃ । 

ವಿಷ್ಣೋರತೋ ವದೇದನ್ಯಾ ಅಪಿ ಸರ್ವಾ ನ ಸಂಶಯಃ ॥ ಇತಿ ನಾರಾಯಣಶುತಿಃ I 


The Veda entire coveys the difference of the Parabrahman from all i.e., 
Jivas and Jada. This difference is nothing but the Supremacy, independence, 
omniscience etc., attributes of the Parabrahman. The distinction from others 
is the very nature of the Parabrahman. The distinction is the very nature of 
the entity. The term 'sva' in the word Svarupa indicates its distinction from 
all others. The Sruti Neti Neti etc. conveys the distinction of Parabrahman 
from all other. All other Srutis also convey the same. 


Harken keenly : - 


Hari is Sat, Chit and Ananda. He is Sat because He alone exists 
independently. He is the eternal among eternals (nityonityanam). He 
graciously permits the others to be eternal. He is Chit, because He alone 
knows everything and is able to do everything in His own right 
(chetanaschetananam ). He is Ananda, because He is the store-house of bliss 
and imparts bliss to others (Rasovaisah). He is infinite in space, infinite in 
time. He is infinite in attributes. He has not only an infinite number of 
attributes, but each attribute is in abundance, infinite. His Love is infinite, 
His mercy is infinite, His power is infinite. His knowledge is infinite, His 
majesty is infinite, His purity is infinite, and so on ad infinitum. He is the 
infinite of infinities. In consequence, no one not even Mahalakshmi, knows 
Him in full. Her knowledge of Brahman is only partial, though compared to 
the knowledge of Brahma it may be called almost infinite. Brahma's 
knowledge is still partial, though much more than that of Indra, and Indra's 
is more than Agni's. Everyone is capable of knowing something about God, 


The Spiritual view of life 199 


be it more or less, but none can know Him entirely. God alone can know 
Himself fully. Because He cannot be fully known, He is called unknowable 
(aprameya). He is different from every finite thing we know, and so the 
Upanisad speaks of Him as 'not this 'not this' (neti, neti). 


Harken to Vivekacudamani (479) : — 


ವೇದಾಂತಸಿದ್ದಾಂತನಿರುಕ್ತರೇಷಾ ಬ್ರಹ್ಮೈವ ಜೀವಃ ಸಕಲಂ ಜಗಚ್ಚ | 
ಅಖಂಡರೂಪಸ್ಥಿತಿರೇವ ಮೋಕ್ಟೋ ಬ್ರಹ್ಮಾದ್ವಿತೀಯಂ ಶ್ರುತಯಃ ಪ್ರಮಾಣಮ್‌ II 
Means: - The conclusive assertion of Vedanta — Siddhanta is that the Jiva 
and the whole universe are Brahman only. Liberation is abiding in the form 
of the infinite. The Srutis declare that Brahman is one without a second. 


Here the most venerable Jagadguru Candra$ekara Bharati Swamiji 
explains as follows :- 


ವೇದಾಂತೈಃ ಸಿದ್ಧ ಯಃ ಅಂತಃ ನಿರ್ಣಯಃ ತಸ್ಯ ನಿರುಕ್ತಿಃ ತಜ್ಜನಕ-ಸಂಕುಚಿತಶಬ್ದಃ, ಏಷಾ, ಜೀವಃ 
ಬ್ರಹ್ಮೈವ ಸಕಲಂ ಜಗಚ್ಚ ಬ್ರಹ್ಮೈವ, HOCH ಅಖಂಡರೂಪಸ್ಥಿತಿರೇವ ಬ್ರಹ್ಮಸ್ತರೂಪೇಣಾವಸ್ಥಾನಂ 
ಇತ್ಯರ್ಥಃ | ಬ್ರಹ್ಮಾದ್ದಿತೀಯಂ, ತತ್ರ ಪ್ರಮಾಣಂ ಶ್ರುತಯಃ | ಶ್ರುತೀನಾಂ WHS ಸರ್ವಾಭಿರಪಿ 
ಜನಿಷ್ಕಮಾಣಪ್ರಮಾಯಾಃ ಏಕತ್ವಾತ್‌ ಪ್ರಮಾಣಮಿತ್ಯೇಕವಚನಂ | ವೇದಾಂತಾನಾಂ ಯಃ ಸಿದ್ಧಾಂತಃ 
ನಿರ್ಣೀತಾರ್ಥಃ ಸಿದ್ಧಾಂತಶಬ್ದಸ್ಯ ತತ್ತಚ್ಛಾಪ್ರ-ಸಿದ್ದಾರ್ಥ-ರೂಪತಯಾ ಪರೈರ್ವ್ಯಾಕೃತ್ವಾತ್‌ ತಸ್ಯ ನಿರುಕ್ತಿಃ 
ನಿರ್ಣಯಜನಕಸಂಕುಚಿತಶಬ್ದ; ನಿರವಚನಮಿತಿ ವಾರ್ಥಃ | ತತ್ವಮಸಿ, ಸರ್ವಂ ಖಲ್ವಿದಂ ಬ್ರಹ್ಮ, 
ಬ್ರಹ್ಮೈವೇದಂ ATO, ಏಕಮೇವಾದ್ದಿಶೀಯಂ , ಇತ್ಯಾದಿಶ್ರುತಯಃ II 


Means : - Vedanta-siddhanta-niruktiresa may be understood in two ways. 
It means either the compact statement of the conclusion established by 
Vedanta, or the exposition of the conclusive meaning in the midst of the 
different interpretations by many people. The Srutis under reference are 
those like tattvamasi, sarvam khalvidam brahma, brahmaivedam sarvam, 
ekamevadvitiyam, etc.: “That thou art; verily all this is Brahman; all this is 
Brahman only; one only without a second” etc. 


In this context Sri Madhva shown the savakastva of Advaita Srutis in 
his Anuvyakhyanam : - 
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The so called advaita Srutis that appear to convey Advaita have to be 
suitably interpreted to avoid the conflict with bheda Srutis. In this connection 
Anuvyakhyana gives some guidelines. 


ಸ್ವಾತಂತ್ರ್ಯೇ ಚ ವಿಶಿಷ್ಠತ್ಟೇ ಸ್ಥಾನಮತ್ಕೈಕ್ಯಯೋರಪಿ | 


ಸಾದೃಶ್ಯೇ ಚೈಕವಾಕ್‌ ಸಮ್ಮಕ್‌ ಸಾವಕಾಶಾ ಯಥೇಷ್ಟತಃ | 
ಅವಕಾಶೋಜ್ಜಿತಾ ಭೇದಶ್ರುತಿರ್ನಾತಿಬಲಾ ಕಥಮ್‌ II 
1) ಸ್ವಾತಂತ್ರ್ಯ — Independence 


A person who has control over the entire town and the persons in it is 
described as the very town. 


ವಶೀಕೃತಗ್ರಾಮಂ ಪುರುಷಮಧಿಕೃತ್ಯ ಅಯಂ ಗ್ರಾಮಸ್ತು ಅಯಮೇವೇತಿ ಸ್ವಾತಂತ್ರ್ಯೇ ಅಭೇದ- 
ಪ್ರಯೋಗಃ। 


2) — Distinctiveness 


The statement with reference to a very learned Brahamana that in this 
town he is the only brahmana that in this town he is the only brahmana. 


ವಿದ್ಯಾವಿಶಿಷ್ಟಂ ಬ್ರಾಹ್ಮಣಮಧಿಕೃತ್ಯ ಅಯಮೇವ ಬ್ರಾಹ್ಮಣಃ ಅಸ್ಮಿನ್‌ ಗ್ರಾಮೇ ಇತಿ ROR el 
3) ಸ್ಥಾನೈಕ್ಯ - Presence in the same place 

The cows became one in the cowshed in the evening. 

4) ಮತ್ಯೈಕ್ಯ - Agreement of minds 

The brahmins who opposed each other are now united. 

ಪೂರ್ವಂ ಪರಸ್ಪರವಿರುದ್ದಾಃ ಬ್ರಾಹ್ಮಣಾಃ ಇದಾನೀಮೇಕೀಭೂತಾಃ। 

5) ಸಾದೃಶ್ಯ - Similarity 

To indicate similarity sometimes identity is stated 

ಅಗ್ನಿರ್ಮಾಣವಕಃ ಇತಿ ಸಾದೃಶ್ಯೇ ಚ ಅಭೇದವ್ಯವಹಾರಃ | 


The application of these guidelines in respect of ಅಭೇದಶ್ರುತಿ is explained in 
ಪೃಥಗಧಿಕರಣ under the ಸೂತ್ರ ತದ್ದುಣಸಾ ರತ್ವಾತ್‌ as under - 
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“ತತ್ತ್ಯಮಸಿ'' ಇತ್ಯಾದಿವಾಕ್ಕಂ ಸಾದೃಶ್ಯನಿಮಿತ್ತಮ್‌ 2) ಸರ್ವಂ ಖಲ್ವಿದಂ ಬ್ರಹ್ಮ ಬ್ರಹ್ನೇತ್ಯಾದಿಕಂ 


& 
ಸ್ವಾತಂತ್ರ್ಯವೈಶಿಷ್ಟ್ಯನಿಮಿತ್ತಕಮ್‌ | 3) ಪರೇ5ವ್ಯಯೇ ಸರ್ವ ಏಕೀಭವಂತಿ ಇತ್ಯಾದಿಕಂ ತು ಸ್ಥಾನೈಕ್ಯಾದಿ- 
ನಿಮಿತ್ತಮಿತ್ಯಾದಿರೂಪೇಣ ಸ್ಪಷ್ಟೀಕರೀಷ್ಯತ್ಯಾಚಾರ್ಯಃ (ಶ್ರೀಪರಿಮಳಾಚಾರ್ಯಾ:) 


In this way advaita Srutis are ಸಾವಕಾಶಗಳು1.0., could be explained differently, 
while ದ್ವಾಸುಪರ್ಣಾ etc. ಭೇದಶ್ರುತಿ are ನಿರವಕಾಶಗಳು i.e., cannot be interpreted in 
any other way other than conveying ಭೇದ | 


Harken to Brahmasütrabhasyam (1-3-5) of Sri Sankara : - 
ಭೇದವ್ಯಪದೇಶಶ್ಲೇಹ ಭವತಿ -- "ತಮೇವೈಕಂ ಜಾನಥ ಆತ್ಮಾನಮ್‌' ಇತಿ ಜ್ಲೇಯಜ್ಞಾತೃಭಾವೇನ . 


ಇಲ" 
ತತ್ರ ಪ್ರಾಣಭೃತ್‌ ತಾವನ್ಮುಮುಕ್ಷುತ್ವಾಜಾತಾ; ಪರಿಶೇಷಾದಾತ್ಸಶಬ್ದವಾಚ್ಯಂ ಬ್ರಹ್ಮ ಜ್ಞೇಯಂ 
ದ್ಯುಭ್ವಾದ್ಯಾಯತನಮಿತಿ ಗಮೃತೇ, ನ ಪ್ರಾಣಭೃತ್‌ ॥ ಕುತಶ್ಚನ ಪ್ರಾಣಭೃತ್‌ ದ್ಯುಭ್ದಾದ್ಯಾಯತನತ್ವೇನಾಶ್ರ 
ಯಿತವ್ಯಃ) -- 

On account of the declaration of difference. The passage ‘Know him 
alone as the Self’ moreover implies a declaration of difference, viz. of the 
difference of the object of knowledge and the knower. Here the individual 
soul as being that which is desirous ofrelease is the knower, and consequently 
Brahman, which is denoted by the word ‘self’ and represented as the object 
of knowledge, is understood to be the abode of heaven, earth, and so on. — 
For the following reason also the individual soul cannot be accepted as the 
abode of heaven, earth, &c. Bhedavyapadeshata means — ಜ್ಞಾತೃಚ್ಛೇಯ ಭಾವೇನ 


ಜೀವಾತ್ಮಹಪರಮಾತ್ಮನೋಃ ಭೇದೇನ ಉಪದೇಶಃ (in one sense). 
Harken to Brahmasitrabhasyam (1-2-11) of Sri Sankara : - 


ಗುಹಾಂ ಪ್ರವಿಷ್ಟಾವಾತ್ಮಾನೌ ಹಿ ತದ್ಧರ್ಶನಾತ್‌ ॥11.2.111 ಗುಹಾಪ್ರವಿಷ್ಟಾಧಿಕರಣಮ್‌॥1.2.11/1 
ಕಠವಲ್ಲೀಷ್ಟೇವ ಪಠ್ಯತೇ  "ಯತಂ ಪಿಬನ್ಸೌ MESA, ಲೋಕೇ ಗುಹಾಂ ಪ್ರವಿಷ್ಟೌಪರಮೇ ಪರಾರ್ಧೇ। 
ಛಾಯಾತಪ್‌ೌ ಬ್ರಹ್ಮವಿದೋ HAY ಪಇಣ್ಥಾಗ್ಗಯೋ ಯೇ ಚ ತ್ರಿಣಾಚಿಕೇತಾಃ' (ಕಾಠಂ 1-3-1) ಇತಿ | 
ತತ್ರ ಸಂಶಯಃ — ಕಿಮಿಹ ಬುದ್ದಿಜೀವೌ ನಿರ್ದಿಷ್ಟೌ , ಉತ ಜೀವಪರಮಾತ್ಮಾನಾಮಿತಿ | ಯದಿ ಬುದ್ಧಿ- 
Wess, ತತೋ ಬುದ್ಧಿಪ್ರಧಾನಾತ್ಕ್ಮಾರ್ಯಕರಣಸಂಘಾತಾದ್ವಿಲಕ್ಷಣೋ ಜೀವಃ ಪ್ರತಿಪಾದಿತೋ ಭವತಿ | 
ತದಪೀಹ ಪ್ರತಿಪಾದಯಿತವ್ಯಮ್‌, "ಯೇಯಂ ಪ್ರೇತೇ ವಿಚಿಕಿಸಾ ಮನುಷ್ಯೇಶಸ್ತೀತ್ಯೇಕೇ ನಾಯಮಸ್ತೀತಿ 
ಚೈಕೇ | ಏತದ್ದಿದ್ಯಾಮನುಶಿಷ್ಟಷ್ವಯಾಹಂ ವರಾಣಾಮೇಷ ವರಸೃತೀಯಃ (ಕಾಠಂ 1-120) ಇತಿ 
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ಪೃಷ್ಠತಾಫ್‌ | ಅಥ ಜೀವಪರಮಾತ್ಮಾನ್‌ೌ, ತತೋ ಜೀವಾದ್ದಿಲಕ್ಷಣಃ ಪರಮಾತ್ಮಾ ಪ್ರತಿಪಾದಿತೋ ಭವತಿ. 
ತದಪೀಹ ಪ್ರತಿಪಾದಯಿತವ್ಯಮ್‌ "ಅನ್ಯತ್ರ ಧರ್ಮಾದನ್ಯತ್ರಾಧರ್ಮಾದನೃತ್ರಾಸ್ಥಾತೃತಾಕೃತಾತ್‌ | ಅನ್ಯತ್ರ 
ಭೂತಾಚ್ಚ ಭವ್ಯಾಚ್ಚ ०३३5, ತದ್ದದ' (ಕಾಠ 1-2-4) ಇತಿ ಪೃಷ್ಠತಾಫ್‌ | ಅತ್ರಾಹಾಕ್ಟೇಪ್ತಾ — 
ಉಭಾವಪ್ಯೇತೌ ಪಕ್ಷೌ ನ ಸಂಭವತಃ | ಕಸ್ಮಾತ್‌? ಯತಪಾನಂ ಹಿ ಕರ್ಮಫಲೋಪಭೋಗಃ "ಸುಕೃತಸ್ಯ 
ಲೋಕೇ ' ಇತಿ ಲಿಜ್ಸಾತ್‌ | ತಚ್ಚ ಚೇತನಸ್ಯ ಕ್ಲೇತ್ರಜ್ಞಸ್ಯ ಸಂಭವತಿ, ನಾಚೇತನಾಯಾ ಬುದ್ದೇಃ | AV 
ಇತಿ ದ್ವಿವಚನೇನ ದ್ವಯೋಃ ಪಾನಂ ದರ್ಶಯತಿ ಶ್ರುತಿಃ । ಅತೋ ಬುದ್ದಿಕ್ಷೇತ್ರಜ್ಞಪಕ್ಷಸ್ತಾವನ್ನ ಸಂಭವತಿ | 
ಅತ ಏವ ಕ್ಷೇತ್ರಜೃಪರಮಾತ್ಮಪಕ್ಷೋಪಿ ನ ಸಂಭವತಿ; ಚೇತನೇರಪಿ ಪರಮಾತ್ಮನಿ ಯತಪಾನಾಸಂಭವಾತ್‌, 
"ಅನಶ್ನನ್ನನ್ಯೋರ ಭಿಚಾಕಶೀತಿ' ಇತಿ ಮನ್ರವರ್ಣಾದಿತಿ | ಅತ್ರೋಚ್ಯತೇ ನೈಷ ದೋಷ; ಛತ್ರಿಣೋ 
ಗಚ್ಚನ್ನೀತ್ಯೇಕೇನಾಪಿ ಚ್ಛತ್ರಿಣಾ ಬಹುನಾಂ ಛತ್ರಿತ್ವೋಪಚಾರದರ್ಶನಾತ್‌ | ಏವಮೇಕೇನಾಪಿ LWT CS 
ಪಿಬನ್ಹಾವುಚ್ಕೇತೇ | ಯದ್ವಾ ಜೀವಸ್ತಾವತ್ತಿಬಿತಿ; ಈಶ್ವರಸ್ತು ಪಾಯಯತಿ; ಪಾಯಯನ್ನಪಿ ಪಿಬತೀ- 
ತ್ಯುಚ್ಕತೇ; ಪಾಚಯಿತರ್ಯವಪಿ ಪಕ್ಪತ್ಥಪ್ರಸಿದ್ಧಿದರ್ಶನಾತ್‌ | ಬುದ್ದಿಕ್ಷೇತ್ರಜೃಪರಿಗಹೋಠಪಿ ಸಂಭವತಿ; 
ಕರಣೇ ಕರ್ತೃತ್ವೋಪಚಾರಾತ್‌, "ಏಧಾಂಸಿ ಪಚನ್ನಿ' ಇತಿ ಪ್ರಯೋಗದರ್ಶನಾತ್‌ | ನ ಚಾಧ್ಯಾತ್ಮಾ- 
ಧಿಕಾರೇನ್ಸ್‌ ಕೌಚಿದ್ದಾವೃತಂ KWH ಸಂಭವತಃ | ತಸ್ಮಾದ್ದುದ್ಧಿಜೀವೌ ಸ್ಯಾತಾಂ ಜೀವಪರಮಾತ್ಗಾನ್‌ 
ವೇತಿ ಸಂಶಯಃ ॥ ಕಿಂ ತಾವತ್ತಾಪ್ತಂ ಬುದ್ಧಿಕ್ಷೇತ್ರಜ್ಞಾವಿತಿ | ಕುತಃ? "ಗುಹಾಂ ಪ್ರವಿಷ್ಟ್‌ ಇತಿ ವಿಶೇಷ- 
ಣಾತ್‌ | ಯದಿ ಶರೀರಂ ಗುಹಾ, ಯದಿ ವಾ ಹೃದಯಮ್‌, ಉಭಯಥಾಪಿ ಬುದ್ದಿಕೇತಜ್ಞೌ ಗುಹಾಂ 
ಪ್ರವಿಷ್ಠಾವುಪಪದ್ಯೇತೇ | ನ ಚ ಸತಿ ಸಂಭವೇ ಸರ್ವಗತಸ್ಯ ಬ್ರಹ್ಮಣೋ ವಿಶಿಷ್ಟದೇಶತ್ವಂ ಯುಕ್ತಂ 
ಕಲ್ಹಯಿತುಮ್‌ | "ಸುಕೃತಸ್ಯ ಲೋಕೇ' ಇತಿ ಚ ಕರ್ಮಗೋಚರಾನತಿಕ್ರಮಂ ದರ್ಶಯತಿ | ಪರಮಾತ್ಮಾತು 
ನ ಸುಕೃತಸ್ಯ ವಾ MASA, ವಾ ಗೋಚರೇ ವರ್ತತೇ, "ನ ಕರ್ಮಣಾ ವರ್ಧತೇ ನೋ ಕನೀಯಾನ್‌' 
ಇತಿ ಶ್ರುತೇಃ | "ಛಾಯಾತಪ್‌' ಇತಿ ಚ ಚೇತನಾಚೇತನಯೋರ್ನಿರ್ದೇಶ ಉಪಪದ್ಯತೇ, 
ಛಾಯಾತಪವತ್ತರಸದಧವಿಲಕ್ಷಣತ್ವಾತ್‌ | ತಸ್ಥಾದ್ಭುದಿಕ್ಷೇತ್ರಚ್ಞಾವಿಹೋಚ್ಛೇಯಾತಾಮಿತ್ಯೇವಂ ಪ್ರಾಪ್ತೇ — 
ಬ್ರೂಮಃ-- ವಿಚ್ಛಾನಾತ್ಮಹರಮಾತ್ಮಾನಾವಿಹೋಚ್ಛೇಯಾತಾಮ್‌ | ಕಸ್ಮಾತ್‌? ಆತ್ಮಾನೌ ಹಿ ತಾವುಭಾವಪಿ 
ಚೇತನ್‌ ಸಮಾನಸ್ವಭಾವೌ | ಸಂಖ್ಯಾಶ್ರವಣೇ ಚ ಸಮಾನಸ್ವಭಾವೇಷ್ಟೇವ ಲೋಕೇ ಪ್ರತೀತಿರ್ದ್ವಶ್ಯತೇ | 
"ಅಸ್ಯ ಗೋರ್ದ್ವಿತೀಯೋರನ್ಹೇಷ್ಟವ್ಯ? ಇತ್ಯುಕ್ತೇ ಗೌರೇವ ದ್ವಿತೀಯೋಶ ನ್ವಿಷ್ಯತೇ, ನಾಶ್ಯ ಪುರುಷೋ ವಾ 
ತದಿಹ ಯತಹಪಾನೇನ ಲಿಜಕೇನ ನಿಶ್ಚಿತೇ ವಿಜ್ಞಾನಾತ್ಮನಿ ದ್ವಿತೀಯಾನ್ವೇಷಣಾಯಾಂ ಸಮಾನಸ್ವಭಾವಶ್ಚೇತನಃ 
ಪರಮಾತ್ಮೈವ ಪ್ರತೀಯತೇ | ನನೂಕ್ತಂ ಗುಹಾಹಿತತ್ಸದರ್ಶನಾನ್ನ ಪರಮಾತ್ಮಾ ಪತ್ಯೇತವ್ಯ ಇತಿ; 
ಗುಹಾಹಿತತ್ವದರ್ಶನಾದೇವ ಪರಮಾತ್ಮಾ ಪ್ರತ್ಯೇತವ್ಯ ಇತಿ ವದಾಮಃ | ಗುಹಾಹಿತತ್ಫಂ ತು ಶ್ರುತಿಸ್ಥೃತಿಷ್ಟ- 
ಸಕೃತ್ತರಮಾತ್ಮನ ಏವ ದೃಶ್ಯತೇ -- "ಗುಹಾಹಿತಂ ಗಹ್ಹರೇಷ್ಠಂ ಪುರಾಣಮ್‌' (ಕಾಠಂ 1-2-12) "ಯೋ 
ವೇದ ನಿಹಿತಂ ಗುಹಾಯಾಂ ಪರಮೇ ವ್ಯೋಮನ್‌' (ತೈಂ 2-1) "ಆತ್ಮಾನಮನ್ವಿಚ್ಛ ಗುಹಾಂ ಪ್ರವಿಷ್ಠಮ್‌' 
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ಇತ್ಯಾದ್ಯಾಸು | ಸರ್ವಗತಸ್ಯಾಪಿ ಬ್ರಹ್ಮಣ WHO. Goer ದೇಶವಿಶೇಷೋಪದೇಶೋ ನ ವಿರುಧ್ಯತ 
ಅತ್ಯೇತದಷ್ಕುಕ್ತಮೇವ | ಸುಕೃತಲೋಕವರ್ತಿತ್ಟಂ ತು ಚ್ಛತ್ರಿತ್ವವದೇಕಸ್ಥಿನ್ನಷಿ ವರ್ತಮಾನಮುಭಯೋರ- 
ವಿರುದ್ಧಮ್‌ | "ಛಾಯಾತಪ್‌' ಇತ್ಯಪ್ಯವಿರುದಮ್‌; ಛಾಯಾತಪವತ್ಪರಸ್ಪರವಿಲಕ್ಷಣತ್ವಾತಂಸಾರಿತ್ವಾ- 
ಸಂಸಾರಿತ್ವಯೋಃ, ಅವಿದ್ಯಾಕೃತತ್ವಾತಂಸಾರಿತ್ತಸ್ಯ ಪಾರಮಾರ್ಥಿಕತ್ತಾಚ್ಛಾಸಂಸಾರಿತ್ಪಸ್ಯ ತಸ್ಮಾದ್ವಿಜ್ಞಾನಾತ್ಮ- 
ಪರಮಾತ್ಮಾನೌ ಗುಹಾಂ ಪ್ರವಿಷ್ಟೌಗೃಹ್ಯೇತೇ ॥ ಕುತಶ್ಚವಿಚ್ಞಾನಾತ್ಮಹರಮಾತ್ಮಾನೌ ಗೃಹ್ಯೇತೇ? — 


The ‘two entered into the cave’ (are the in- dividual soul and the highest 
Self ), for the two are (intelligent) Selfs (and therefore of the same nature), 
as it is seen (that numerals denote beings of the same nature). 


In the same Kathavalli we read (I, 3, 1), “There are the two drinking the 
reward of their works in the world, (i.e. the body,) entered into the cave, 
dwelling on the highest summit. Those who know Brahman call them shade 
and light; likewise those householders who perform the Trinakiketa sacri- 
fice,’ 


Here the doubt arises whether the mind (buddhi) and the individual soul 
are referred to, or the individual soul and the highest Self. If the mind and the 
individual soul, then the individual soul is here spoken of as different from 
the aggregate of the organs of action, (1. e. the body,) among which the mind 
occupies the first place. And a statement on this point is to be expected, as a 
question concerning it is asked in a preceding passage, viz. I, 1, 20, ‘There is 
that doubt when a man is dead — some saying he is; others, he is not. 
This I should like to know taught by thee; this is the third of my boons.’ If, 
on the other hand, the passage refers to the individual soul and the highest 
Self, then it intimates that the highest Self is different from the individual 
soul; and this also requires to be declared here, on account of the question 
contained in the passage (I, 2, 14), "That which thou seest as different from 
religious duty and its contrary, from effect and cause, from the past and the 
future, tell me that." 


The doubt to which the passage gives rise having thus been stated, a 
caviller starts the following objection: neither of the stated views can be 
maintained. Why? — On account of the characteristic mark implied in the 
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circumstance that the two are said to drink, i.e., to enjoy, the fruit of their 
works in the world. For this can apply to the intelligent individual soul only, 
not to the non-intelligent buddhi. And as the dual form ‘drinking’ (pibantau) 
shows that are drinking, the view of the two being the buddhi and the 
individual soul is not tenable. For the both same reason the other opinion 
also, viz. ofthe two being the individual soul and the highest Self, cannot be 
maintained; for drinking (i.e., the fruition of reward) cannot be predicated 
of the highest Self, on account of the mantra (Mu. Up. III, 1, 1), "The other 
looks on without eating.’ 


These objections, we reply, are without any force. Just as we see that in 
phrases such as the men with the umbrella (lit. the umbrella-men) are walking, 
the attribute of being furnished with an umbrella which properly speaking 
belongs to one man only is secondarily ascribed to many, so here two agents 
are spoken of as drinking because one of them is really drinking. Or else we 
may explain the passage by saying that, while the individual soul only drinks, 
the Lord also is said to drink because he makes the soul drink. On the other 
hand, we may also assume that the two are the buddhi and the individual 
soul, the instrument being figuratively spoken of as the agent — a figure of 
speech exemplified by phrases such as 'the fuel cooks (the food).' And in a 
chapter whose topic is the soul no two other beings can well be represented 
as enjoying rewards. Hence there is room for the doubt whether the two are 
the buddhi and the individual soul, or the individual soul and the highest 
Self. 


Here the pürvapaksin maintains that the former of the two stated views is 
the right one, because the two beings are qualified as ‘entered into the cave.’ 
Whether we understand by the cave the body or the heart, in either case the 
buddhi and the individual soul may be spoken of as 'entered into the cave." 
Nor would it be appropriate, as long as another interpretation is possible, to 
assume that a special place is here ascribed to the omnipresent Brahman. 
Moreover, the words in the world of their good deeds ' show that the two do 
not pass beyond the sphere of the results of their good works. But the highest 
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Self is not in the sphere of the results of either good or bad works; according 
to the scriptural passage, 'It does not grow larger by works nor does it grow 
smaller.’ Further, the words ‘shade and light’ properly designate what is 
intelligent and what is non-intelligent, because the two are opposed to each 
other like light and shade. Hence we conclude that the buddhi and the 
individual soul are spoken of. 


To this we make the following reply: — In the passage under discussion 
the individual soul (vigfianatman) and the highest Self are spoken of, 
because these two, being both intelligent Selfs, are of the same nature. For 
we see that in ordinary life also, whenever a number is mentioned, beings of 
the same class are understood to be meant ; when, for instance, the order is 
given, ‘Look out for a second (1.e., a fellow) for this bull,’ people look out for 
a second bull, not for a horse or a man. For we see that So here also, where 
the mention of the fruition of rewards enables us to determine that the 
individual soul is meant, we understand at once, when a second is required, 
that the highest Self has to be understood; for the highest Self is intelligent, 
and therefore of the same nature as the soul. — But has it not been said above 
that the highest Self cannot be meant here, on account of the text stating that 
it is placed in the cave? —Well, we reply, Sruti as well as Smrti speaks of 
the highest Self as placed in the cave. Compare, for instance (Ka. Up. I, 2, 
12), The Ancient who is hidden in the cave, who dwells in the abyss; (Taitt. 
Up. II, 1),*He who knows him hidden in the cave, in the highest ether;' and, 
"Search for the Self entered into the cave.’ That it is not contrary to reason to 
assign to the omnipresent Brahman a special locality, for the purpose of 
clearer perception, we have already demonstrated. The attribute of existing 
in the world of its good works, which properly belongs to one of the two 
only, viz. to the individual soul, may be assigned to both, analogously to the 
case of the men, one of whom carries an umbrella. Their being compared to 
light and shade also is unobjectionable, because the qualities of belonging 
and not belonging to this transmigratory world are opposed to each other, 
like light and shade; the quality of belonging to it being due to Nescience, 
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and the quality of not belonging to it being real. We therefore understand by 
the two 'entered into the cave, the individual soul and the highest Self. 


Harken to Brahmasitrabhasyam (1-2-11) of Sri Madhya : - 
""ಗುಹಾಂ ಪ್ರವಿಷ್ಠೌಪಿಬಂತೌ ವಿಷ್ಣುರೂಪೇ ಏವ!” 
""ಘರ್ಮಾ ಸಮತಾ ತ್ರಿವೃತಂ ವ್ಯಾಪತುಸ್ತುಯೋರ್ಜುಷ್ಟಿಂ ಮಾತರಿಶ್ಚಾಜಗಾಮ'' 
(ಯಂ ಸಂ10-114-1) ಇತ್ಯಾದಿನಾ ತದರ್ಶನಾತ್‌ | 


""ಆತ್ಮಾರ ಂತರಾತ್ನೇತಿ ಹರಿರೇಕ ಏವ ದ್ವಿಧಾ ಸ್ಥಿತಃ | 
ನಿವಿಷ್ಣೋ ಹೃದಯೇ ನಿತ್ಯಂ ರಸಂ ಪಿಬತಿ ಕರ್ಮಜಮ್‌ I" ಇತಿ ಬೃಹತಂಹಿತಾಯಾಮ್‌ || 


“ಶುಭಂ ಪಿಬತ್ಯಸೌ ನಿತ್ಯಂ ನಾಶುಭಂ ಸ ಹರಿಃ ಪಿಬೇತ್‌ I 
ಪೂರ್ಣಾನಂದಮಯಸ್ಕಾಸ್ಯ ಚೇಷ್ಟಾನ ಜ್ಞಾಯತೇ ಕೃಚಿತ್‌ ॥ QS DORE II 


“ಯೋ ವೇದ ನಿಹಿತಂ ಗುಹಾಯಾಮ್‌'' ತೈ .ಸಂ 2-1) | 


The two (who have entered) into the cave, are indeed, both Atman (the 
Lord) and Antaratman, from this very well-known characteristic, and from 
scripture to that effect. 


The two in the cave (heart) that are drinking (the essence of bliss) are only 
the forms of Visnu. The glorious two have taken their abode in the 
body (Jivaguha) composed of three elements. Matarisva is dazzling as 
Jivasvarüpadehaga to serve Visnu. (RV.X.114.1). This and like texts speak 
to that effect. Brhat-Samhita also says "The one Lord Hari assumes the two 
forms known as Atman and Antardtman, though He is individual one, 
dwells in the heart of beings and accepts the pure pleasure arising from their 
good works. The Padmapurana says — 'Lord Hari always enjoys only what 
is blissful and never opposite. Who can possibly conceive the action of the 
Lord of perfect bliss?.' This dwelling in the cavity of the heart is a well- 
known reference to Vishnu (Brahman) in such texts as 'He who knows that 
Brahman as hidden in the cave of the heart,.’ (Tai.U. 11.1), which is indicated 
by the particle of emphasis ‘He’(indeed) in the Aphorism. (""ಸುಪರ್ಣಶೇಷ 
ರುದ್ರಾದಿ ತತ್ತ ನೇವಾಭಿಧಾನವಾನ್‌, ಜೀವಸ್ಟರೂಪಗಃ ಕುರ್ವನ್‌ ಪವಮಾನಃ' - ಇತಿ ಪವಮಾನ 
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ಸಂಹಿತಾ ) 


Perfect interpretation of the ‘Srutiindro mayaya pururüpo babhüva' 
according to Dvaitins. 


The Sruti ' indro mayaya pururüpo babhüva ' mentions infinite forms of 
Parabrahman. Parabrahman is bimba. Since jivas are pratibimbas, they also 
will have to be of many different forms in order to be pratibimbas of 
Parabrahman. This is implied in the Sruti 'rüpam rüpam pratirüpo babhüva.' 
Therefore, liberated souls are found in all categories of sentient beings 
according to the intrinsic nature of each soul. Therefore, muktas are citra- 
yonis or of a variety of forms. But the point to be noted is that these are 
aprakrta forms and do not suffer by the drawbacks of the corresponding 
inferior beings in samsara. These souls of different forms obtain liberation 
by the aparoksajfiana of the corresponding bimba form of Parabrahman. 


In the Sruti ‘Indro mayabhih pururüpa' etc. Indra means Visnu, maya 
means his achintyadbhuta power. Indra is said to have taken ten, hundred 
etc. incarnations. Unless the word Indra is taken to mean Visnu this will not 
be possible. Similarly maya cannot be taken in Advaita sense, Parabrahman 
cannot have any defect like ೫78/೩. Therefore, it has to be taken as his special 
power. When Sanaka etc. Jivanmukta sages appealed to Parabrahman he is 
stated to have come out of Vaikuntha seated on Garuda splendidly dressed 
and decorated. This shows many things. Parabrahman has form, Vaikuntha 
has all grand things, Jivanmuktas cannot enter vaikuntha etc. facts are 
revealed by this description. Goddess Laksmi has splendid aprakrta form. 
The servants at Vaikuntha also have beautiful forms. All liberated soul look 
at each other with joy. In short whatever normally looks difficult or impossible 
in the ordinary world that is possible in Vaikuntha. 


According to Sri Madhva Atmaikya cannot be the state of 
liberation : - 


Advaitin's concept of liberation viz. attainment of identity with Nirguna 
and nirakara Brahman is neither sanctioned by the scripture nor can 
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constitute the goal of life on any rational grounds. The liberated retain their 
individuality and enjoy all pleasures. The fact of there being four types of 
liberation viz. Sarüpya, Salokya, Samipya and Sayujya clearly shows that no 
absolute identity is intended by srsti. 


Godess Laksmi is nityamukta. There is no laya for her in pralaya nor any 
birth in srsti. There is no srsti or Pralaya for Rama and Ramesa. These two 
are nityamuktas. Therefore, how can Sruti talk of aikya?. 


Interpretation of the Sruti ‘dvitiyad vai bhayam bhavati' The Sruti 
‘dvitiyad vai bhayam bhavati’ does not deny all other entities. One will not 
be afraid of inferior things. There can be fear only from the equal or superior. 
Therefore, only such a thing can be denied on the ground of fear but not all 
things. The Sruti ‘ekaki na ramate’ occurs in this very context. Therefore, 
'dvitiyad bhayam’ etc. has to be interpreted keeping this $ruti in mind 
'dvitiyàd vai' etc. Sruti can be interpreted in a number of ways without 
prejudice to the existence of other entities. Dvaitavadin interprets in as many 
as fourteen ways. Some of these are noted here. Men will be afraid of second 
asrama i.e. grhasthasrama since it involves them in samsara deeply; men are 
afraid of the second between the two 1.e., punya and papa; men are afraid 
of the second between the two 1.e., satsanga and dustasamga; men are afraid 
of other worlds other than the abode of Purusottama and so on. Dvaitavadin 
also redicules Advaita interpretation of this Sruti through some of the 
interpretations. The Srutis ‘amrtasya e§a setuh', 'Muktànàm paramagatih 
amrtasya iSah’ etc. clearly establish the difference between the liberated 
souls and Parabrahman and also the Supremacy of Parabrahman, Therefore, 
Parabrahman Visnu the lord of both liberated and unliberated should be 
meditated upon with devotion. Goddess Laksmi who is the mother of 
both liberated and unliberated should be saluted with devotion. Lord Visnu 
is glorious, Goddess Laksmi is glorious and the great preceptor Sri 
Madhvacarya is glorious. So far some important Sruti passages that are 
generally quoted by Advaitins in support of their contention were discussed 
and their correct purport in support of Dvaita contention is pointed out. 
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According to Sri Madhva interpretation : - 


The Sruti ‘yatra tu atmaiva abhit’ etc.., does not establish atmaikya at 
the liberated state. It actually argues against atmaikya. If the liberated soul is 
alone and has not even svarüpendriyas, then, with what he can see, with what 
hecan taste, with what he can understand, and above all how can he understand 
himself and God. If all these are not possible, then, liberation ceases, to 00 ೩ 
goal to be achieved. The enjoyment of pleasures in the liberated state is 
mentioned in several $ruti. Therefore, this $ruti does not help Advaitin. 


This $ruti can also be interpreted in two other ways which also does not 
help Advaita. This $ruti means when one concentrates on more than one 
then only he can have a feeling of dvaita or maniness. But when one 
concentrates on only one, then, there can be no second for him. Thus, a 
seeker who completely concentrates on Parabrahman will not feel the 
presence of anything else. For example a dice player or a dancer with a 
vessal on her head completely fixes the attention on the game or dance and 
does not at all feel the presence of anything else. It is this kind of absence of 
the second that is mentioned in this $ruti but not atmaikya. Another 
interpretation is the contrast between the samsara state and the liberated state. 
In the samsara state one has a body and senses different from him but in the 
liberated state these are part and parcel of his very svarüpa. Thus, a liberated 
soul has no dvaita due to having a separate body, senses etc. of the three 
interpretations given above, none of them help the atmaikya theory of 
Advaita. 


This $ruti can also be interpreted in two other ways which also does not 
help Advaita. This $ruti means when one concentrates on more than one, 
then only he can have a feeling of dvaita or maniness. But, when one 
concentrates on only one, then, there can be no second for him. Thus, a 
seeker who completely concentrates on Parabrahman will not feel the 
presence of anything else. For example a dice player or a dancer with a 
vessal on her head completely fixes the attention on the game or dance 
and does not at all feel the presence of anything else. It is this kind of 
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absence of the second that is mentioned in this $ruti but not atmaikya. 
Another interpretation is the contrast between the samsara state and the 
liberated state. In the samsara state one has a body and senses different from 
him but in the liberated state these are part and parcel of his very svarüpa. 
Thus a liberated soul has no dvaita due to having a separate body, senses etc. 
of the three interpretations given above, none of them help the atmaikya 
theory of Advaita. 


Interpretation of other important $rutis 


The Sruti ‘na pretya sajfia asti’ does not deny even svarüpajfiana on the 
part of the liberated. It only denies prakrtajnana. 


The $ruti 'yathodakam suddhe suddhamasiktam' and ‘niranjanah 
paramamsamyamupaiti' etc. speak of similarity between the liberated and 
Brahman but not identity. The $ruti ‘upasamkramya’ ‘etam anandamayam 
atmánam annamayam atmanam upasamkramati’ etc., do not refer to kosas 
but refer to paramatma because these are in the context of the discussion of 
liberation. The $ruti ‘pare avyaye sarve ekibhavanti’ only refers to the 
entering of the liberated souls into the womb of Parabrahman but not any 
identity. 


Nature of Ajnana according to $ri Madhva : - 


As regards the nature of ajfiana accepted in Dvaita, the following details 
have to be noted. This ajfiana or avidya is an aspect of Prakrti. It is two-fold: 
(1) Jivacchadika i.e., that which conceals the nature of Jiva. It is something 
like dirt on the eye. It is finally destroyed. (2) Paramacchadika i.e., that which 
conceals the nature of Parabrahman. It is something like a veiling cloth on 
This is to be finally withdrawn. Both these belong to Jiva. Both these are 
removed by the grace of Parabrahman. There is no the eye. question of ajfiana 
belonging to Brahman. 
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Interpretation of the Sruti ‘nedam yadidam upasate’ according to 
tattvavada : - 


‘Sruti 'nedam yadidam upasate’ informs us that even the mental image of 
Parabrahman envisaged for meditation before aparoksajüana is not 
Parabrahman himself. It is the meditation on this mental image that 
ultimately leads to the vision of Parabrahman at the aparoksa stage. This 
mental image (Manomayi pratima) is distinct from Parabrahman but not un- 
real. The Srti ‘nedam yadidamupasate’ may also be interpreted to mean that 
‘idam’ this Jiva who is known by saksi is not Brahman. Thus, in the first 
interpretation this $ruti informs about the distinction between upasya 
pratima and Parabrahman and in the second interpretation it brings out the 
distinction between Jiva and Parabrahman. In no case it can establish 
abheda, nor the unreality of upasya the object of meditation and its bheda 
with brahman. The above two interpretations are natural since Veda admits 
three interpretation that are not contradictory to each other. The Srutigita 
informs us that those who meditate upon the unreal destroy themselves. 
Therefore, the object of meditation is real. In case the object of meditation is 
not real, the process of Sravana, manana and dhyana cannot be properly 
explained. One cannot have unreal at one stage and the real at the other stage. 
The Sruti ‘Yada pasyah pasyate rukmavarnam’ etc. brings out the distinction 
between the upasya and upasaka very clearly. By the expression ‘Samyam 
upaiti’ it brings out the distinction even after liberation. 


According to Dvaitavadins vyavaharika bheda cannot be defined : - 


The very concept of Vyavaharikabheda cannot be properly explained by 
Advaitin. It cannot be defined as that which is sublated by brahmaprama but 
not sublated by any other knowledge, because bheda is not sublated by 
brahmaprama at all. On the contrary it is brahmaikya that is sublated. The 
knowledge that ‘I am not Sarvajfia’, ‘I am not Sarveswara’ is pratyaksa. This 
knowledge controverts brahmaikya. Such sublation makes brahmaikya 
pratibhasika. According to Advaita the experience that is sublated by Vyava- 
harika experience is pratibhasika. For instance, the experience as snake is 
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sublated by Vyavaharika experience is pratibhasika. The experience as snake 
is sublated a by the experience of rope. The former is pratibhasika while the 
latter is vyavaharika. Now, according to Advaita, bheda-pratyaksa is 
vyavaharika. Hence Jivabrahmaikya knowledge sublated by it will have to 
be pratibhasika. Thus, Advaitin's effort to treat Jivabrahmabheda as 
vyavaharika will land him into greater trouble. It is something like a person 
running out of fear of scorpion rushing into the hole of snakes. 


In his anxiety to treat the Jiva-i$vara bheda mentioned in ‘Dva Suparna’ 
etc. Sruti as vyavaharika the Advaitin over-looks the fact that the Sruti 
will then become atatvavedaka or something that conveys false information. 
No follower of Veda can accept it. Only a Buddhist will relish such a 
contingency. A follower of Veda will rather establish both bheda $rutis and 
abheda $rutis as tatvavedaka or conveying valid information by proper 
interpretation. According to Advaita, Brahmaprama is nirvikalpaka in its 
nature. Therefore, it can neither establish anything nor sublate. Therefore, 
bheda is real. When Advaitin talks of Sublation of bheda what is exactly 
meant by it? In case he means bhedanasa, then, when a jar is destroyed by a 
stick that also will have to be described as sublation. It is held by Advaitin 
that the ignorance that causes the illusion is removed by the sublating 
knowledge. But in the case of bheda it is not caused by any ignorance. Bheda 
is anadi or beginningless in time. Therefore, no knowledge can sublate it. 


Vyavaharikatva cannot be defined as arthakriya karitva 


It is also not possible to define vyavaharikatva as arthakriyakaritva. In 
this case, Sasasrnga or the horn of a hare will be paramathika since it is not 
arthakriyákari. Further, Brahman being upadana, nimitta and bhramadhis- 
thana it is also arthakriyakari. Therefore, brahman also will have to be treated 
as vyavaharika instead of paramarthika. Similarly, the experience of snake 
over a rope also causes fear, shivering etc., and thus it is also arthakriyakari. 
Therefore, your so called pratibhasika also will become vyávaharika. 
Normally when an experience leads to fulfilment it is considered as a valid 
experience; if it fails it is considered as not valid, But according to your 
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definition of Vyavaharikatva as not valid (Paramarthika) you have let down 
the normal approach to the validity. Your approach is similar to the approach 
of Buddhists who consider satva as arthakriyakaritva. Thus the definition of 
vyavaharikatva as arthakriyakaritva does not help Advaitin. 


Vyavaharikatva cannot be defined as Avidya karyatva : - 


To define vyavaharikatva as avidyakaryatva is also not helpful to Advaitin. 
according to him Jive$varabheda is anadi. It is considered as one of the six 
anadis by Advaitins. Thus it is not avidyakarya and consequently cannot be 
vyavaharika according to this definition. This defeats Advaitin's purpose to 
oppose satyatva of bheda. Bheda is established with Sruti, Brahmatrakayukti 
and Pratyaksa and therefore has got to be accepted as satya. 


According to $ri Madhva Brahmasütras declare Bheda : - 


There are a number of sütras that clearly state the distinction between 
Brahman and jiva. ‘Sthityadanabhyam ca’ establishes bheda giving the 
reason that Jiva reaps fruits of his action while Brahman is not so. In 
another sütra i.e. 'Sarirasca ubhyepi hi’ etc., it is stated that Jiva and Brahman 
are distinct as mentioned both in Kanya and Madhyandina sakha texts. 
‘Bheda vyapadeSdcca’ is another sūtra wherein bheda is mentioned. The 
expression vyapadesa is significant. Its force is that bheda should not be 
taken merely as vyavaharika. It is real. 'anupattestu na sarirah? ‘na pratike 
na hi sah’ etc., several sütras declare bheda. The sütras 'sampadya avihaya’ 
etc., and ‘jagadvyaparavarjam’ show that even after liberation the jiva 
remain distinct from Brahman. In fact, bheda is declared in all sütras in some 
form or the other. Itihasa- Puranas elaborate bheda. 


Harken to  Brhadaranyakopanisadbhasyam  (3-8-12) of Sri 
Samkara :- 


The definition of the words Jiva and I$vara in one stage. :- 
""ಅವಿದ್ಯಾಕಾಮಕರ್ಮವಿಶಿಷ್ಟ ಕಾರ್ಯಕರಣೋಪಾಧಿರಾತ್ಮಾ ಸಂಸಾರೀ ಜೀವ ಉಚ್ಯತೇ "| 


When the Self has limiting adjuncts of the body and organs, which are 
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characterized by ignorance, desire, and work, it is called transmigrating 
individual self. 


""ನಿತ್ಯನಿರತಿಶಯಚ್ಛಾನ ಶಕ್ತುಪಾಧಿರಾತ್ಮಾ ಅಂತರ್ಯಾಮೀ ಈಶ್ವರ ಉಚ್ಯತೇ ''! 


When the Self has the limiting adjunct of the power of eternal and 
unlimited knowledge, It is called the Internal Ruler (Antaryaami) and ISvara. 


According to Sri Sankara : - 
The Individual Self 


The jiva is the phenomenal self which feels, suffers and is affected by the 
experiences of the world. The individual self is a phenomenon while the 
truth is Brahman. The world is the play of Brahman, his vilasa, his maya. It 
is the expression of the urge in Brahman to become many. But the many are 
not always aware of the Supreme immanent in them. They believe in their 
own finiteness and not in the Infinite dwelling in them. Instead of recognising 
themselves to be one with Ultimate Reality, they identify themselves with 
the body, the sense-organs, etc. They become agents and enjoyers, accumulate 
merit and demerit, undergo a series of embodied existences. The Parabrahman 
as the dispenser of our destiny allots to each soul the form of embodiment 
earned by its previous actions. At the end of each of the world periods called 
kalpas, the Lord retracts the whole world; the material world is merged in the 
non-distinct prakrti while the individual souls free for the time from actual 
connection with their upadhis or adjuncts lie in deep sleep, as it were. But as 
the consequences of their former deeds are not yet exhausted they re-enter 
embodied existence when the Lord sends forth a new world. 


Perfection and the Way to it 


To recognise the highest truth as Brahman is to attain release. Meditation, 
worship, ritual are intended for a lower class of aspirants and jfíana or wisdom 
is the path pursued by the higher class of aspirants who have no desire for 
earthly prosperity or heavenly joy. The qualifications necessary for a man 
intending to study the Vedanta are:-(1) discriminative knowledge of what is 
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eternal and non-eternal, nityanitya- vastu-viveka, (2) disinclination to the 
enjoyment of the pleasures of this world or the next, ihamutra-phala-bhoga- 
viraga, (3) attainment of tranquillity, self-restraint, renunciation, patience, 
deep concentration and faith, $Sama-damadi-sadhana-sampat,' and (4) desire 
for release, mumuksutva. Origen speaks of 'that unspeakable longing with 
which the mind burns to learn the design of those things which we perceive 
to have been made by God’. As the eye naturally demands light and colour, 
as the body desires food and drink, so the soul cherishes a natural desire to 
know God's truth and free itself from falsehood. This is the passion for 
liberation. When a person with these qualifications studies the Upanisads, he 
will know the identity of self and Brahman and be liberated. Sri Sankara. 
holds that the path of work, karma, and the path of wisdom, jana, are 
intended for different classes of seekers. The two cannot be pursued together. 
Ceremonial piety can only lead to new forms of embodied existence. 
Prosperity is the result of religious duty while knowledge of Brahman has 
release for its result and does not depend on any other observance. The 
knowledge of the ever-existent Brahman does not depend on human activity." 


According to Sri Sankara : - 


Prayer and worship of the Supreme as ISvara do not lead to final release. 
The devotee gets into brahma-loka where he dwells as a distinct individual 
enjoying great power and knowledge. When he gains knowledge of Brahman 
he obtains final release. Until the final redemption of all takes place, release 
can take the form of the attainment of the nature of ISvara and are not identity 
with Brahman. Sri Sankara makes out that the identity with the Higher Self 
is not destruction of the soul; there is no more specific cognition or objective 
knowledge 


Harken to Anuvyakhanam :- 
In this adhikarana. The distinction between ಜೀವ and ಬ್ರಹ್ಮನ್‌ is re-affirmed. 


Advaitins quote a few ಶ್ರುತಿ and ಸ್ಮೃತಿ passages in Support of ಜೀವಬ್ರಹ್ಮಭೇದ. 
They propose some anumanas. As against tis, Anuvyakhyana quotes a number 
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of ಶ್ರುತಿ and 3 3s that support ಜೀವಬ್ರಹ್ಮಭೇದ. Nyayasudha rejects the advaita 
interpretation of ಐಕೃಶ್ರುತಿ and explains their correct meaning. The full texts of 
the ಭೇದಶ್ರುತಿ$ referred to in Anuvyakhyana are given and explained in detail. 
Nyayasudha on this adhikarana is an exhaustive reference source for the so 
called ಐಕೃಶ್ರುತಿ and ४९०४४०३. 


ಏವಂ ಸ್ಥಿತೇರಪಿ ಜೀವೈಕ್ಯಂ ಕೇಚಿದಾಹುಃ ಪರಾತ್ಮನಾ 
ತದ್ಯೋ5ಹಮಿತಿ ಪೂರ್ವಾಭಿಃ ಶ್ರುತಿಭಿಶ್ಚಾನುಮಾ ಬಲಾತ್‌ . 
ನ ತದ್ಯುಕ್ತಂ ಯತೋ ವಿಷ್ಣುಃ ಪೃಥಗೇವಾಭಿಧೀಯತೇ. (ಅನು .ವ್ಯಾ) 


Advaitins quote the following ಶ್ರುತಿ and ಸ್ಥ 


ಜೀವಬ್ರಹ್ಟೃಕ್ಕ. 


1) 0४८०९५ ०००० 8००९५३१ ಯೋತಸೌ Rees Ba 


,9 passages in support of 


I am he and He is me. 
2) ತತ್‌ ತ್ವಮಸಿ you are that 
3) ಅಹಂ VRA I am brahman. 
4) ಅಹಂ ಹರಿಃ ಸರ್ವಮಿದಂ ಜನಾರ್ದನಃ ನಾನ್ಯತ್‌ ತತಃ ಕಾರಣಕಾರ್ಯಜಾತಮ್‌ 
I am Hari. All this is Janadana. There is no cause and effect different from 
him. 


These ಶ್ರುತಿ and ಸ್ಮೃತಿ passages should not be taken in the secondary sense. 
The purport of these as conveying advaita is decided by the application of 
ಉಪಕ್ರಮ etc ತಾತ್ಟರ್ಯಲಿಂಗು. On the contrary the ಶ್ರುತಿ$ that appear to convey 
ಜೀವಬ್ರಹ್ಮಭೇದ convey ವ್ಯಾವಹಾರಿಕಭೇದ only. 


1) ನ ಚೈತಾಃ ಶ್ರುತಯಃ ಸ್ಥೃತಯಶ್ಚ ಗೌಣಾರ್ಥಾಃ ಯೋಜ್ಯಾಃ . ಉಪಕ್ರಮಾದಿಬಲೇನ 
ತಾತರ್ಯಾವಧಾರಣಾತ್‌ : 

2) (ಭೇದಪರತಯಾ) ಉಪನ್ಯಸ್ತಾನಿ ಪ್ರಮಾಣಾನಿ ತು ಅವಿದ್ಯಾಕಮಿಥ್ಯಾಭೇದಪರತಯಾ 
ಸಂಭವಂತಿ. (ಸುಧಾ) 
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Advaitin proposes ಅನುಮಾನ also as ವಿಮತೋ ಭೇದೋ ಮಿಥ್ಯಾ ಭೇದತ್ವಾತ್‌ 
ಚಂದ್ರಭೇದವತ್‌. 


The ಸೂತ್ರ ಅಸ್ಮಿನ್‌ ಅಸ್ಯ ಚ ತದ್ಯೋಗಂ ಶಾಸ್ತಿ does not convey the ಜೀವಬ್ರಹ್ಮಭೇದ in the 
final liberated stated 


ನ ಚ ಅಸ್ಮಿನ್‌ ಅಸ್ಯ ಚ ತದ್ಯೋಗಂ ಶಾಸ್ತಿ ಇತಿ ಮುಕ್ತಾವಪಿ ಭೇದೋಕ್ಷಿಃ ಬಾಧಿಕಾ . ತಸ್ಯಾ 
ಅವಾಂತರವಿಷಯತ್ಯೋಪಪತ್ತೇಃ. ನ ಚ ಪರಮಮುಕ್ತೌ ಭೇದೇ ಪ್ರಮಾಣಮಸ್ತಿ. 
ಜೀವಬ್ರಹ್ಮಭೇದ in the liberated stated in denied by the following ಶ್ರುತಿ and 
ಸ್ಮ 3 statements. 
1) ಯತ್ರ ತು ಅಸ್ಯ ಸರ್ವಮಾತ್ಮೈವಾಭೂತ್‌. 
2) ವಿಭೇದಜನಕೇ ಜ್ಞಾನೇ ನಾಶಮಾತೃಂತಿಕಂ ಗತೇ. 
ಆತ್ಮನೋ ಬ್ರಹ್ಮಣೋ ಭೇದಮಸಂತಿ ಕಃ ಕರಿಷ್ಯತಿ. (ಅ. ವ್ಯಾ) 
3) ಆವಿಮುಕ್ತೇಸ್ತು ಭೇದಃ ಸ್ಯಾತ್‌ ಜೀವಸ್ಯ ಪರಮಸ್ಯ ಚ. 
ತತಃ ಪರಂ ನ ಭೇದೋಶಸ್ತಿ ಭೇದಹೇತೋರಭಾವತಃ. (ಅ.ವ್ಯಾ) 
This claim of Advaita is rejected by the ಸೂತ್ರ ಓಂ ಪೃಥಗುಪದೇಶಾತ್‌ ಓಂ. 
ನ ತದ್ಭುಕ್ತಂ ಯತೋ ವಿಷ್ಣುಃ ಪೃಥಗೇವಾಭಿಧೀಯತೇ (ಅ.ವ್ಯಾ) 


The following 28s clearly state the difference between ಜೀವ and ಬ್ರಹ್ಮನ್‌ in 
the liberated state. 


1) ಪ್ರಜ್ಞಾನೇತ್ರೋ5ಲೋಕ ಇತಿ ಮುಕ್ತ್‌ ಭೇದೋತಭಿಧೀಯತೇ . 
ಅಲೋಕಃ - ಮುಕ್ತೋತಪಿ ಪ್ರಜ್ಞಾನೇತ್ರೋ ಬ್ರಹ್ಮನೇತೃಕಃ ಪ್ರಜ್ಞಾ ಚ ಬ್ರಹ್ಮ 


2) ಏತಮಾನನಂದಮಯಮಾತ್ಮಾನಮು ಂಕ್ರಮ್ಯ ಇತಿ ಶ್ರುತಿಃ ಮುಕ್ತಸ್ಯ ಪರಸ್ಕಾತ್‌ ಭೇದಮಾಹ 
ಸಾಮೀಷ್ಯಪ್ರಾಪ್ಟೇರಭಿಧಾನಾತ್‌ . 


3) ನಿರಂಜನಃ ಪರಮಂ ಸಾಮೃಮುಖ್ಯೆತಿ ಅತ್ಯಪಿ ಶ್ರುತಿಃ ಮುಕ್ತೌ ಬ್ರಹ್ಮಣೌ ಜೀವಸ್ಯ ಭೇದಮಾಚಷ್ಟೇ 
4) ಪರಂ ಜ್ಯೋತಿರುಪಸಂಪದ್ಯ ಸ್ಟೇನ ರೂಪೇಣಾಭಿನಿಷ್ಟದೃತೇ. 


5) ಸೋತತಶ್ನುತೇ ಸರ್ವಾನ್‌ ಕಾಮಾನ್‌ ಸಹ ಬ್ರಹ್ಮಣಾ. 
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The syllogism proposed by advaitin to establish ಮಿಥ್ಯಾತ್ವ 
ವಿಮತೋ ಭೇದೋ ಮಿಥ್ಯಾ ಭೇದತ್ವಾಶ್‌ also cannot be properly explained. 


Here, the question can be raised whether the ಸಾಧ್ಯಧರ್ಮ Le, ಮಿಥ್ಯಾತ್ವ। ಸತ್‌ , 
ಅಸತ್‌ OT ಸದಸದ್ದಿಲಕ್ಷಣ. it cannot be considered as ಸತ್‌ or ಅಸತ್‌. Since, it will be 
ಅಪಸಿದ್ದಾಂತ from advaita point of view. It cannot be considered as ಸದಸದ್ದಿಲಕ್ಷಣ, 


since ABAQOE Ls concept is yet to be proved. 


In respect of ಹೇತು i.e., Beads also, the same question may be raised viz. 
whether ಭೇದತ್ವ।s ಸತ್‌, ಅಸತ್‌ ಟ್ಟಸದಸದನಿರ್ವಾಚ್ಕ. The attribute ಭೇದತ್ವ।s not found 
in these. 


The ಶ್ರುತಿ ನಾಸದಾಸೀತ್‌ ತೋ ಸದಾಸೀತ್‌ ತದಾನೀಂ does not support the concept of 
ಅನಿರ್ವಾಚ್ಛತ್ವ 


There is no ಆಗಮ that mentions ಸದಸದ್ದಿಲಕ್ಷಣತ್ವ The ಶ್ರುತಿ ನಾಸದಾಸೀತ್‌ ನೋ 
ಸದೀಸೀತ್‌ ತದಾನೀಂ cannot be taken as stating the presence of ಅನಿರ್ವಾಚ್ಯ in ಪ್ರಲಯ. 
In that case brahman who is present in ಪ್ರಲಯ will have to be treated as 
ಅನಿರ್ವಾಚ್ಯ. 


ಸದಸತೃತಿಷೇಧಸಾಮರ್ಥ್ಯಾತ್‌ ಸರ್ವಕಾರ್ಯಪ್ರಲಯೇ ಅವಿಶಿಷ್ಠಸ್ಯ ಖಲು ಅನಿರ್ವಾಚ್ಯತ್ವಮೇ 
ಷ್ಠವ್ಯಮ್‌ . ಅಸೌ ಪರಮಾತ್ಮಾ ಯಸ್ಮಾತ್‌ ತದಾನೀಂ ಪ್ರಲಯಕಾಲೇ ಅಲೀನತಯಾ ಅವಿಶಿಷ್ಟು ತಸ್ಮಾತ್‌ ತಸ್ಯ 
ಅನಿರ್ವಾಚ್ಯತ್ಪಂ ಸ್ಯಾತ್‌. (ಸುಧಾ) 

It cannot be argued that in this context the statement ತಮ ಆಸೀತ್‌ also 
occurs. That can be taken as ಸದಸದನಿರ್ವಾಚ್ಯ but not ಪರಮಾತ್ಮಾ. Hence, without 
affecting ಪರಮಾತ್ಮಾ this ಶ್ರುತಿ can be taken as mentioning ಆಅನಿರ್ವಾಚ್ಯತ್ವcಂಗpt. 
This argument does not hold good. In this context ಪರಮಾತ್ಮಾ is also stated by 


the statement ಆನೀದವಾತಮ್‌. 


Therefore the contingency of ಪರಮಾತ್ಮಾ being considered ಅನಿರ್ವಾಚ್ಯ cannot 
be avoided if ನಾಸದಾಸೀತ್‌ ನೋ ಸದಾಸೀತ್‌ is taken as referring to ಅನಿರ್ವಾಚ್ಯ. If it 
is further argued that the ಶ್ರುತಿ ಸತ್ಯಂ ಜ್ಞಾನಂ etc clearly states ಪರಮಾತ್ಮಾ as ಸತ್‌ 
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hence, he cannot be taken as ಅನಿರ್ವಾಚನೀಯ, then, it may be pointed out that 
in respect of ತಮಸ್‌ also the predicate ಆಸೀತ್‌ brings out its 32, nature. The best 
course to hold that neither ಪರಮಾತ್ಮಾ15 stated as ಸದಸದನಿರ್ವಾಚ್ಯ here nor ತಮಸ್‌. 


The phrase ನಾಸದಾಸೀತ್‌ etc. does not refer to ಸದಸದನಿರ್ವಚನೀಯ at all. 


ನ ಚವಾಚ್ಯಂ ಯದ್ಯಪಿ ಪ್ರಲಯೇ ಪರಮಾತ್ಮಾವಿದ್ಯತ ಏವ. ತಥಾಪಿ ತಮ ಆಸೀದಿತಿ ಸನ್ನಿಹಿತವಾಕ್ಯಾತ್‌ 
ತಮೋ ಅವಿದ್ಯಾಖ್ಯಂ ಬುದ್ಧಿಸನ್ನಿಹಿತಮಿತಿ ತದುಪರಕ್ತಾಯಾಂ WD? ಪರಿಶೇಷಪ್ರಮಾಣಮಪಿ ತಮಸ ಏವ 
ಅನಿರ್ವಾಚ್ಯತಾಮಾಸ್ಯತೀತಿ . ಆನೀದವಾತಮಿತಿ ವಾಕ್ಕೇನ ಬ್ರಹ್ನಣೋತಪಿ ಬುದ್ಧಿಸನ್ನಿಧಾನಾತ್‌ . ಸತ್ಯಂ 
ಜ್ಞಾನಮಿತಿತಸ್ಯಸತ್ಯತ್ವಾವಗಮಾತ್‌ ಅಪವಾದಃಇತಿಚೇನ್ನ. ಆಸೀದಿತಿತಮಸೋತ ಪಿಸತ್ವಾವಗಮಾದಪವಾದಃ 
ಸ್ಯಾತ್‌. (ಸುಧಾ) 

The off repeated ಅರ್ಥಾಪತ್ತಿ -ಸತ್‌ ಚೇತ್‌ ನ ಬಾಧ್ಯೇತ ಅಸತ್‌ ಚೇತ್‌ ನ ಪ್ರತೀಯೇತ, is 
examined in detail and rejected. 


ಜೀವೇಶ್ದರಭೇದ 8 ಪ್ರತ್ಯಕ್ಷಪಿದ 


— Sah Q 


1) ಜೀವೇಶ್ವಭೇದ 15 ಪ್ರತ್ಯಕ್ಷಪಿದ್ದ. ಈಶ್ವರ is known by ens. ಜೀವ knows himself by 
ಜೀವ. In ಆಗಮ, Sigg is described as ಸರ್ವಜ್ಞ ಸರ್ವಶಕ್ತಿಮಾನ್‌ while ee and 
ಅಲಶಕಿಮತ್ತಂ ಜೀವ are kwon by ಸಾಕೀ. 

~ > ನ eA 

For ಭೇದಪ್ರತ್ಯಕ್ಷ, door sss is sufficient ಪ್ರತಿಯೋಗಿನ್‌ is only a ನಿರೂಪಕ. Hence, 
though ಈಶ್ವರ is not Sis. , ಭೇದ of ಜೀವ from ಈಶ್ವರ can be ಪ್ರತ್ಯಕ್ಸ ; 

ತತ್ನತ್ಯಕ್ಷತಾಯಾಂಚಧರ್ಮಿಣಃಏವಪತ್ಯಕ್ಷತಾ ಉಪಯುಜ್ಯತೇ. ಪ್ರತಿಯೋಗಿನಸ್ತುಅವಗಮಮಾತ್ರಮ್‌ 
. ಪರಮೇಶ್ವರಪ್ರತಿಯೋಗಿಕಃ ಸ್ವಾತ್ಮಧರ್ಮಿಕಃ ಭೇದಃ ಪ್ರತ್ಯಕ್ಷೇಣ ಜ್ಞಾತುಂ ಶಕ್ಕತ ಏವ. ಸ್ವಾತ್ಮನಃ DS go? 
ಪರೇಶಾನಸ್ಯ ಚ ಶಾಸ್ತ್ರೇಣ ಅವಗತತ್ವಾತ್‌ . (ಸುಧಾ) 

ಶಾಸ್ತ್ರ ಗಮ್ಯಪರೇಶಾನಾತ್‌ ಭೇದಃ ಸ್ವಾತ್ಮನ ಈಯತೇ. (ಅ.ವ್ಯಾ) 

ಕಿಂಚಿತ್ಯರ್ತಾ ತ ದುಃಖೀತಿ ಸರ್ವೈರೇವಾನುಭೂಯತೇ. 

ಸರ್ವಜ್ಞೋ ಭಗವಾನ್‌ ವಿಷ್ಣುಃ ಸರ್ವಶಕ್ತಿರಿತಿ ಶ್ರುತಃ. (ಅ.ವ್ಯಾ) 


2) The so called ०४८७९७० ಸೋತ ಸೌ etc 08.598 cannot be ಪ್ರಮಾಣ for ಅಭೇದ 


as these are opposed to ಭೇದಗ್ರಾಹಯ ಪ್ರತ್ಯಕ್ಟ which is ಉಪಜೀವ್ಯ. Therefore these 
have to be suitably re-interpreted. 
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ಉಪಜೀವ್ಯವಿರುದ್ದಂ ತು ಕಥಮೈಕ್ಕಂ ಶ್ರುತಿರ್ವದೇತ್‌ . (ಅ.ವ್ಯಾ) 
Anuvyakhyana concludes this adhikarana with the remark 
ಅತೋ ಜೀವೇಶಯೋಃ ಭೇದಃ ಶ್ರುತಿಸಾಮರ್ಥ್ಯಸುಸ್ಥಿರಃ .. 

Atmaikya cannot be the state of liberation 


Advaitin's concept of liberation viz. attainment of identity with nirguna 
and nirakara Brahman is neither sanctioned by the scripture nor can 
constitute the goal of life on any rational grounds. The liberated retain their 
individuality and enjoy all pleasures. The fact of there being four types of 
liberation viz. Sarüpya, Salokya, Samipya and Sayujya clearly shows that no 
absolute identity is intended by Sruti. Goddess Laksmi is nityamukta. There 
is no laya for her in pralaya nor any birth in Srsti. There is no Srsti or Pralaya 
for Rama and RameSa. These two are nityamuktas. Therefore, how can Sruti 
talk of aikya? 


Interpretation of the Sruti ‘dvitiyad vai bhayam bhavati' 


The Sruti ‘dvitiyad vai bhayam bhavati’ does not deny all other entities. 
One will not be afraid of inferior things. There can be fear only from the 
equal or superior. Therefore, only such a thing can be denied on the ground 
of fear but not all things. The Sruti ‘ekaki na ramate’ occurs in this very 
context. Therefore, ‘dvitiyad bhayam' etc. has to be interpreted keeping this 
Sruti in mind ‘dvitiyad vat’ etc. Sruti can be interpreted in a number of ways 
without prejudice the existence of other entities. Tatvavadin interprets in as 
many as fourteen ways. Some of these are noted here. Men will be afraid of 
second asrama i.e. grhasthasrama singe it involves them in samsara 
deeply; men are afraid of the second between the two 1.0., punya and papa; 
men are afraid of the second between the two i.e., satsanga and dustasanga; 
men are afraid of other worlds other than the abode of Purusottama and so 
on. He also redicules Advaita Interpretation of this Sruti through some of 
the interpretations. The Srutis 'amrtasya esa setuh,' ‘muktanam paramagatih 
amrtasya i$ah' etc. clearly establish the difference between the liberated souls 
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and Parabrahman and also the Supremacy of Parabrahman. Therefore, 
Parabrahman Visnu the lord of both liberated and unliberated should be 
meditated upon with devotion. Goddess Laksmi who is the mother of 
both liberated and unliberated should be saluted with devotion. Lord Visnu 
is glorious, Goddess Laksmi is glorious and the great preceptor Sri 
Madhvacharya is glorious. So far some important Sruti passages that are 
generally quoted by Advaitins in support of their contention were discussed 
and their correet purport in support of Dvaita contention is pointed out. 


Harken to Madhva's Tattvavadin -: 


माध्व तत्त्ववादी ऐसे कहते है - भेदपरता के निर्णायक षड्विध लिङ्गो से युक्त अन्तर्या- 
मित्राह्मण (qo Fo ३।७) भेदवाद में एक सुपुष्ट प्रमाण हे । उसमें षड्विध लिङ्गों की स्थिति 
इस प्रकार है -“'बेत्थ नु त्वं काप्य तमन्तर्यामिणम्‌??? (quo Fo 31912) यह उपक्रम 
है | “एष त आत्मान्तर्यामी” (बृह Fo ३।७।३) यह उपसंहार है । “एष त 
आत्मान्तर्यामी”” (बृह Fo 31913-33) यह इक्कीस बार पठित अभ्यास है । ब्रह्म के 
समान ही, अन्तर्यामी भी एक मात्र उपनिषत्‌ प्रमाण से ही अधिगत है, इतर प्रमाणों से 
बोधित नहीं - यही इसकी अपूर्वता है । “स वै ब्रह्मवित्‌’? (quo Fo 31912) यह फल- 
श्रुति है । “तचेत्‌ त्वं याज्ञवल्क्य! सूत्रमविद्वांस्तं चान्तर्यामिणं ब्रह्मगवीः उदजसे (ब्रह्मविदे 
उपहृता गाः नयसि )मूर्धा ते पतिष्यति’? (que Fo ३।७।१) यह सूत्रात्मा के अज्ञान की 
निन्दा उसके ज्ञान की प्रशंसा । यह उपपत्ति (युक्ति) है । इस श्रुति की भेदपरता 
““शारीरश्चोभयेडपि हि भेदनेनमधीयते’? (fe Wo १।२।२०) इस सूत्र तथा इसके भाष्य 
में स्वीकृत है - '“शारीरञ्च नान्तर्यामीष्यते'? (io Wo) 


अद्वितवादी ऐसे कहते है - बृहदारण्यक उपनिषत्‌ के आरम्भिक चार अध्यायों में उसी 
ब्रह्मविद्या का विवरण प्रस्तुत किया गया है, जिसका *'आत्मेत्येवोपासीत्‌'” (बूह० Fo 
१।४।७) इस वाक्य में सूत्ररूपेण उल्लेख है । “अनेन ह्येतत्‌ सर्वं da (queo १।४।७) 
इस प्रकार एक तत्त्व के ज्ञान की प्रतिज्ञा कर “ब्रह्म वा इदमग्र आसीत्‌ तदात्मानमेवावेदहं 
ब्रह्मास्मीति तस्मात्‌ तत्सर्वमभवत्‌”” (बृह० Fo १।४।१०) ऐसा उपक्रम किया गया है और 
चतुर्थ अध्याय के अन्त में अवस्थित मैत्रेयी ब्राह्मण में “यत्र त्वस्य सर्वमात्मैवाभूत्‌ तत्‌ 
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केन कं पर्येत्‌ ”” (Feo Vo ४।५।१५) यह अभेदविषयक उपसंहार किया गया है । इससे 
यह अत्यन्त स्पष्ट हो जाता है उक्त चारों अध्याय अभेदपरक ही हैं, उन्ही के अन्तर्गत यह 
अन्तर्यामिब्रा्मण है, जो कि “कस्मिन्नु खलु ब्रह्मलोकाः ओताइच AAT (Feo go 
३।६।१) इस प्रकार समस्त ब्रह्मलोकों में अन्तर्यामी (अनुस्यूत) तत्त्वविषयक प्रश्‍न का 
उत्तर दिया गया है, ऐसे उत्तर ब्राह्मण- प्रतिपाद्य निरुपाधिक ब्रह्म-प्रतिपत्ति के जनकीभूत 
अन्तर्यामिब्राह्मण को महाप्रकरण के अनुरोध पर अभेदपरक ही मानना होगा, भेदपरक 
नहीं | आप (act) के द्वारा प्रदर्शित तात्पर्य-ग्राहक लिङ्ग यद्यपि भेदपरता के निर्णायक हैं, 
तथापि कल्पित भेदपरता मान लेने पर महाप्रकरण-प्राप्त तात्त्विक अभेद परता का विरोध 
नहीं होता | अत एव न तो “'शारीरशचोभये$पि हि भेदेनैनमधीयते'' (Wo सू. १।२।२०) 
इस सूत्र से किसी प्रकार का विरोध (न) आता है और न उस सूत्र के भाष्य से, क्योंकि 
भाष्यकार ने स्पष्ट कहा है कि '*अविद्याप्रत्युपस्थापितकार्यकरणोपाधिनिमित्तोऽयं 
शारीरान्तर्यामिणो ेंदव्यदेशः, न पारमार्थिकः’? (शां० भा० १।२।२०) अर्थात्‌ शरीरोपाधिक 
जीव और अन्तर्यामी का जो भेद माना गया है, बह केवल अविद्या-कल्पित अतात्त्विक 
मात्र है, तात्त्विक नहीं । “ यो विज्ञाने तिष्ठन्‌ य आत्मनि तिष्ठन्नित्यधीयते'? , इति श्रुतौ 
परमात्मानं जीवाद्‌ भेदेन मायावादिभिरपि भाषितत्वात्‌ | तथापि केवलमिदमविद्याकल्पित- 
मिति वदन्ति अद्वैतवादिनः | 


न्यायमृतकार कहते है - अभेद के विषय में जैसे उपक्रमादि षड्विध लिङ्ग दिखाए जाते 
हैं, उसी प्रकार भेद में भी है, जैसे कि “तयोरन्यः पिप्पलं स्वादु अत्ति, अनइनन्‌ अन्यः 
(Qo Bo ३।१।१), “Wh परः, जीवसंघो हापूर्ण:””- इत्यादि उपपत्तिरूप (भेदक 
युक्तिस्वरूप) लिङ्ग, “सत्यं भिदा, सत्यं भिदा, सत्यं भिदा’? - इत्यादि अभ्यासरूपं लिङ्ग 
हैं, अतः भेदश्रुति भी स्वार्थपरक है । 

The statement "purusa eva idam sarvam" does not ? support Advaita 


The statement " purusa eva idam sarvam " only indicates that all things 
are entirely dependent on purusa or Parabrahman and he alone is svatantra. 
This is clear from the context. The opening and concluding statements of the 
Purusasükta also make it clear. The statement "etavan asya mahima tato 
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jyayansca purusah shows that he is sarvottama but not sarvatmaka in Advaita 
sense . The statement 'amrtatvasya 1$anah' states that Parabrahman is the lord 
of both the liberated and un-liberated souls , and the matter as well. Therefore, 
how can such a lord be identical with the material world ? Further, the 
statement 'purusa eva idam sarvam ' admits many other meanings . The 
nominative case ( Prathama ) ending of ' purusah' can be taken as ablative ( 
paficami ) and also as locative ( saptami). When it is taken as ablative it states 
that Parabrahman is sarvakarta . When it is taken as locative it states that 
Parabrahman is sarvadhara. Therefore, this statement does not support 
sarvatmakatva of Advaita type . Even if this passage is taken to mean 'aikya' 
this 'aikya' can be understood in a different way . Before this passage , it is 
stated in the Purusasükta that Parabrahman is present in all bodies and in all 
objects in appropriate forms . Now this passage states that all these forms are 
one Purusa and there is no difference in the different forms of Parabrahman. 
The expression bhüta, bhavya and bhavat indicate the avirbhava and tirobhava 
of these forms in different times . Thus , this passage speaks of the oneness 
of the different forms of Parabrahman but not the oneness of the material 
world and Parabrahman. 


Interpretation of the verse aham bhavan na ca anyah tvam: — 


This verse superficially appears to mean 'I am thou, not distinct , you are 
me , wise men will not see any distinction between us .' This meaning gives 
an impression that Advaita is firmly declared here . But this is not at all the 
meaning of the verse. Firstly, in day to day usage itself when one has intense 
affection for the other he will say that ‘I am thou and ‘you are me. This never 
means that the two are identical. It only means that they have great affection 
for each other. The context and the meaning of the verse ‘aham bhavan etc., 
are as follows : - This verse occurs in Purafijanopakhyana of Bhagavata. 
Here Hansarüpi Paramatma appearing as brahmana teaches purnafijana who 
is now born as Vidarbha king's daughter. Purafijana is Jivahansa . Therefore, 
Paramatma hansa is teaching jiva hansa here. The apparent identity mentioned 
here between the teacher and the taught should not be taken literally. The 
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teacher, in order to create devotion on the part of the taught, and to express 
deep affection for him, has spoken in this way. To understand philosophical 
truth complete harmony of mind between the teacher and the taught is 
essential. This is what is mentioned here but not the personal identity of the 
two. One is Sarvajfia and other is ajfia, one is bodhaka the other is bodhya , 
therefore , how can there be identity between the two ? Even those who talk 
of aikya or identity cannot talk of visistaikya of Guru and 5167೩. They can 
only talk of Suddha Caitanya aikya by resorting to jahadajahallasana. In that 
case, if mukhyartha or primary meaning is to be given up , why not give it up 
in favour of more plausible sense of harmony of mind than the very identity 
of the two which is against the spirit of the scripture and does not suit the 
context either ? Further , one or two other plausible explanations also can be 
given to this verse without resorting to abheda or identity . One such is 
bimbapratibimbabhava . Paramatmahansa is bimba , jivahansa is prati-bimba. 
Therefore , the two are always together This is the meaning of 
'Aham bhavan' and 'Tvameva aham .' Now , one may raise the question , if 
it is the intention of the verse either to mention only the harmony of mind 
between the teacher and the taught or the bimba - pratibimba bhàva between 
Paramatma and Jiva , why is it put in an ambiguous way giving an impression 
of identity ? The answer is given in the concluding verse of this section of 
Bhagavata. It states that god likes to teach in a concealed language and 
therefore this truth is taught in a concealed way here. Another way of 
understanding this intriguing verse is to arrange the sentence as follows: (1) 
'aham bhavan n' I am not thou. (2) 'anyah tvam' you are distinct ( 3 ) 'tvameva 
aham' in the sense 'tvayi aham ,' I am in you . This arrangement not only 
brings out the distinction between Paramatma and Jiva but also brings out 
Jiva - Jiva bheda and antaryamitva of Parabrahman. This arrangement of 
sentences is also a way of understanding a concealed truth. Therefore 
Advaitin's idea of this verse supporting Advaita is baseless . 
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Para Sruti will not invalidate Apara Sruti and Nisedha Sruti will not 
invalidate vidhi. 


Advaitins' contention that bheda$rutis are only anuvadaka they only 
mention the bheda that is pratyaksasiddha. Therefore. they do not prove or 
establish it, while abheda Sruti teach Advaita for the first time and therefore 
are pramana is also not correct. This argument may be advanced against 
Advaita also. Brahman of Advaita is also Svaprakasa and already known. It 
is only mentioned in Sruti passages like asti brahmeti veda etc. Thus Advaita 
Srutis are anuvadaka. Further, when it is said that bheda Srutis are anuvadaka, 
one has to ask why such anuvada is made. Is it just mentioned without any 
purpose or is it mentioned for refuting it? In the first alternative, one has to 
say that bheda is supported both by pratyaksa and Sruti. Pratyaksasiddha is 
mentioned by & also. A fact brought out by one pramana if supported by 
another, naturally, creates more confidence. In the second alternative, what is 
the dosa that is to be shown against bheda? If it is said that the opposition of 
abheda $ruti itself is dosa, then, Advaitin will land into anyonyasraya. Abheda 
$ruti will not be able to invalidate bheda$ruti until its own validity is 
established and its validity is not final until the invalidity of bheda $ruti is 
established. Since both are Srutis, none can invalidate the other without the 
support of yukti or some other pramàna. In case of bheda Sruti, however, 
bheda being pratyaksasiddha, its anuvada in $ruti further strengthens it and 
abheda Srutis have to be explained without prejudice to bheda doctrine. 
Vakya (Sabdapramana) cannot controvert pratyaksa. Laksana is indulged to 
avoid pratyaksabadha for vakya. Pratyaksa is not sacrificed to suit vakya. 
Advaitins' effort to have laksana (in tat tvam asi, etc) to support Advaita 
which is Saksipratyaksabadhita is very unusual. Saksipratyaksa supports 
bheda which is also supported by bheda$rutis. Therefore, Advaitin has to 
give up the idea of laksana to support Advaita and accept our interpretation. 
Pratyaksa is valid in the area which are pratyaksayogya and Agama is valid 
in the area that are beyond senses. Jiva-Brahma bheda is pratyaksasiddha. 
What is already established by pratyaksa is mentioned in bheda $ruti. Such 
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anuvada strengthens the bheda doctine. Anuvada is not a weakness here but 
a strengthening point. Anuvada does not affect pramanya in any way. What 
is required for pramanya is yatharthya. Smrtis are considered as pramana 
though they state what is already stated in Sruti. In the Bhagavata verse 'Ka 
uttamaslokagunanuvadat etc., anuvada is praised. One has to distinguish 
between anuvada for affirmation of something that is already established and 
anuvada of some erroneous views for refutation. In the instances of Taddha 
eke ahur asadevedam, etc., abheda view wrongly held by some is quoted for 
refuting. But in case of bhedanuvada in sruti, it is pratyaksasiddhanuvada. If 
all anuvadas are to be invalid, then, the Advaita $rutis will be anuvada of 
each other and cut the validity of each other like sunda and upasunda. In case 
of anuvadas that are meant for refutation both düsya and düsaka (that which 
is to be refuted and that which refutes) are in one and the same sentence or 
context. A passage in one Sakha is not refuted by a passage in another sakha 
on the ground that one of them is anuvada. 


4) Hareranucharah — 


All Jivas, consciously or unconsciously, are subjects to Supreme Being 
Sti Visnu, i.e., Sri Hari. The soul i.e., Jiva falls under the category of 
DEPENDENT-TATWA. He is entirely dependent on the Supreme Being Sri 
Visnu for his being, knowing and action. This does not mean that he has no 
capacity of thinking, judging and acting by the esteem grace of Antaryami 
on his own account. The Supreme Being Sri Visnu, the Antaryàmi i.e. 
*Antarah", has given him the faculty of thinking and judging what is good 
orbadforhimanda willtoactaccordingto his wish. Ifthis (Paradhinakartrtwa) 
position is not acceded to, all the mandates of *Do's" and *Don'ts" in the 
Sastras would have no meaning. But the faculty of the soul is also 
controlled by the Antaryamee Supreme Being Sri Visnu with reference to 
the past Karmas and the nature i.e., SWABHAVA of the soul. In the state of 
MUKTI also, the soul remains dependent on the Supreme $ri Visnu. Infact 
in MUKTI alone he fully realizes how much he is in the complete governance 
of the Supreme Šrī Visnu. In that Mukti state, the relationship between the 
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Supreme Sti Visnu and the soul is that of a benevolent Supreme Master and 
a willing devoted Servant. So the souls are dependent on the Supreme Sri 
Visnu and are His willing servants. Here every saadhaka has to remember the 
sacred line of Bhagavatha : — "yontah pravisya mama vàcam", and the 
sacred line of Brahmasütra Anuvyakhyana (1-2-13) “Antah sthitvaa 
ramanakrit antarah sa udahritah”. And hence the Supreme Being Sri Visnu 
is known as the “ANTARAH” (""ಅಂತರ''). And Harken to $ri Madhvacharya 
:—"Sarvaantaryaamiko Visnuh". (""ಅಂತಸಸ್ಥಿತ್ವಾ ರಮಣಕೃದಂತರಃ ಸ 
ಉದಾಹೃತಃ',""ಸರ್ವಾಂತರ್ಯಾಮಿಕೋ ಎಷ್ಟು'). And also here harken to 
Brahmasütrabhasyam (1-2-14) of Sri Sankaracarya “es ಉಪಪತ್ತೇರಂತರಃ 
ಪರಮೇಶ್ವರಃ (ಅಂತರ್ಯಾಮಿ) “Therefore the One inside is Parabrahman, for 
that is logical." 
Harken to Prakasa Samhita (2-4-31) 


""ತ್ರಿಕೋಟಿಲೋಮಕೂಪೃಶ್ಚ ಸಂಯುಕ್ತೋ ವಾಮನೋ ಹರಿಃ | ತ್ರಿಕೋಟಿಲೋಮಕೂಪೇಷು 
ವಾಯುಸ್ತಾವತ್‌ ಸ್ವರೂಪತಃ | ವಾಣ್ಯಾ ತಾವದ್ರೂಪವತ್ಯಾ ವಾಮನಸ್ಕಾರ್ಚಕೋತಭವತ್‌ ॥ ಅತಿ II - 
""ವಾಮನೋ ಹಿ ವಿಷ್ಣುರಾಸ'', ಎಂಬ ವಚನಾನುಸಾರ ಅಲ್ಲಿ ವಾಮನನು ಮೂರು 
ಕೋಟಿರೋಮಕೂಪಗಳ್ಳುಳವನು. ಶ್ರೀವಾಮನನ ಒಂದೂಂದು ರೋಮಕೂಪದಲ್ಲಿ ಮೂರು 
ಕೋಟರೂಪಗಳನ್ನು ತಾಳಿದ ಶ್ರೀಮುಖ್ಯಪ್ರಾಣನು ಮತ್ತು ಮೂರು ಕೋಟಿರೂಪಗಳನ್ನು ತಾಳಿದ 
ಶ್ರೀಭಾರತೀದೇವಿಯಿಂದ ಕೂಡಿಕೊಂಡು ಶ್ರೀವಾಮನನ ಅರ್ಚಕನಾಗಿ ಸದಾ ವಿರಾಜಮಾನನಾಗಿರವನು. 
ಪುನಃ ಸಾಧಕರು ಪ್ರಾಣಾಯಾಮದ ಕುಂಭಕದಲ್ಲಿ ಶ್ರೀವಾಮನನನ್ನು ಹಾಗೂ ಶ್ರೀಮುಖ್ಯಪ್ರಾಣನ 
ಹೃದಯಕಮಲಾಂತರ್ಗತನೆಂದು ಸದಾ ಧ್ಯಾನಿಸಬೇಕು. ನಮ್ಮಶರೀರವು ಶ್ರೀಹರಿಯ ರಥವೆಂದೂ ರಥವನ್ನು 
ನಡೆಸುವ ಸಾರಥಿ ಸೂತ್ರನಾಮಕ ಶ್ರೀಮುಖ್ಯಪ್ರಾಣನೆಂದೂ ಅನುಸಂಧಾನವನ್ನು ಸದಾ ಮಾಡಬೇಕು. 
""ತ್ರಿಕೋಟಿರೂಪಃ ಪವನಶ್ವಮೇ ಸುತಃ' ಎಂದು ಶ್ರೀರಾಮದೇವರು ತಿಳಿಸಿರುವಂತೆ ಶ್ರೀಮುಖ್ಯಪ್ರಾಣನ 
ಮೂರುಕೋಟ ರೂಪಗಳು ಪ್ರಸಿದ್ಧಗಳು. ಶ್ರೀಮುಖ್ಯಪ್ರಾಣನು ಮಹತ್ತತ್ವ್ವಕ್ಕೆ ಅಭಿಮಾನಿ. ಆತನು 
ಚರಾಚರಾತ್ಮಕಪ್ರಪಂಚವನ್ನು ಸದಾ ವ್ಯಾಪಿಸಿರವನು. ಚೇತನಾಚೇತನಾತಕವಾದ ಸಕಲವೂ ಆತನನ್ನು 
ಆಶ್ರಯಿಸಿಕೊಂಡಿದೆ. ಹಾರವನ್ನು ಪೋಣಿಸುವ ಸೂತ್ರದಲ್ಲಿ (ದಾರದಲ್ಲಿ) ಹೇಗೆ ಮಣಿಗಳೋ ಮತ್ತು ಹೇಗೆ 
ರಥಚಕ್ರದ ನಾಭಿಭಾಗವನ್ನು ಅರಕೀಲುಗಳು ಅವಲಂಬಿಸಿರುವದೋ ಹಾಗೆ ಸಕಲರೂ ಶ್ರೀಮುಖ್ಯಪ್ರಾಣನನ್ನು 
ಅವಲಂಬಿಸಿಸುವರು. ಶ್ರೀಮುಖ್ಯಪ್ರಾಣನು ಸದಾ ಸಂಪೂರ್ಣಲಕ್ಷಣಚಣನು ಅಂತಹ ಶ್ರೀಮುಖ್ಯಪ್ರಾಣನು 
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ನಮನ್ನು ಸದಾರಕ್ಕಿಸಲಿ. ಪುನಃ ಭಾವಿಸಮೀರರಾದ ಶ್ರೀವಾದಿರಾಜ ಪೂಜ್ಯಚರಣರು ಯುಕ್ತಿಮಲ್ಲಿಕಾ- 
ಫಲಸೌರಭದಲ್ಲಿ (714,715,716) ಈ ವಿಧವಾಗಿ ಶ್ರೀಮುಖ್ಯಪ್ರಾಣರೂಪಗಳನ್ನು ಪ್ರಮಾಣ- 
ಪುರಸರವಾಗಿ ವರ್ಣಿಸುತ್ತಾರೆ. ತದ್ಯಥಾ - 

"ವಾರೋರ್ದಿವ್ಯಾನಿ ರೂಪಾಣಿ ಪದ್ಧತ್ರಯಯುತಾನಿ ಚ। 

ತ್ರಿಕೋಟಮೂರ್ತಿಸಂಯುಕ್ತಸ್ತ್ರೇತಾಯಾಂ ರಾಕೃಸಾಂತಕಃ II 

ಹನುಮಾನಿತಿ ವಿಖ್ಯಾತೋ ರಾಮಕಾರ್ಯಧುರಂಧರಃ। 

ಸವಾಯುರ್ಥೀಮಸೇನೋರ5 ಭೂದ್‌ ದ್ವಾಪರಾಂತೇ ಕುರೂದ್ಧಹಃ | 

ಕೃಷ್ಣಂ ಸಂಪೂಜಯಾಮಾಸ ಹತ್ವಾದುರ್ಯೋಧನಾದಿಕಾನ್‌ I ಆತಿ ॥ 


ಇವುಗಳು ಶ್ರೀಪ್ರಾಣೇಶನ ಅವತಾರಗಳನ್ನು ವರ್ಣಿಸುವ ಶ್ರೀವಾಯುಪುರಾಣಾಂತರ್ಗತ ವಚನಗಳು. 
ಶ್ರೀಮುಖ್ಯಪ್ರಾಣನು ಮೂರು ಪದ್ಮರೂಪಗಳುಳ್ಳವನು. ಅಂದರೆ ಮೂರು ಲಕ್ಷಕೋಟಿರೂಪಗಳುಳ್ಳವನು. 
(ಪದ್ಮ ಅಂದರೆ One thousand billions). ಶ್ರೀರಾಮಾವತಾರಕಾಲದಲ್ಲಿ ಮೂರು ಕೋಟಿ 
ರೂಪಗಳಿಂದ ಯುಕ್ತನಾಗಿ ದುಷ್ನರಾಕ್ಸಸಾಂತಕನಾಗಿ ತ್ರೇತಾಯುಗದಲ್ಲಿ ಶ್ರೀರಾಮಕಾರ್ಯಧುರಂಧರನಾದ 
ಹನುಮಂತನೆಂದು ಪ್ರಖ್ಯಾತನಾದನು. ಆ ಶ್ರೀಮುಖ್ಯಪ್ರಾಣನೇ ಕುರುವಂಶದಲ್ಲಿ ಶ್ರೀಭೀಮಸೇನನೆಂಬ 
ಹೆಸರಿನಿಂದ, ದ್ವಾಪರಯುಗದಲ್ಲಿ ಅವತರಿಸಿ ದುರ್ಯೋಧನಾದಿಗಳನ್ನುಸಂಹರಿಸಿ ಶ್ರೀಕೃಷ್ಣನನ್ನು ಚೆನ್ನಾಗಿ 
ಭಕ್ತಿಯಿಂದ ಪೂಜಿಸಿದನು. ಆತನೇ ಕಲಿಯುಗದಲ್ಲಿ ಶ್ರೀಪೂರ್ಣಪ್ರಜ್ಞನು. 

Balitthasukta describes the three incarnations of Vayu. 


The hymn ‘Balitthan tadvapuse’ etc. describes the three incarnations of 
Vayu viz. Hanuma, Bhima and Madhva The first and second incarnations 
assisted lord Visnu in respect of balakarya and the third assisted in jfianakarya. 
The first and second assisted in Treta and Dvaparayugas while the third 
assisted in Kaliyuga. The first and second represented brahmacharya and 
grhastha and the third represented sannyasa asrama. The first i.e. Hanuman 
means matiman that is to say wise. Hanu means mati or wisdom. The second 
is known as pituman and means ‘he who ate plenty.’ The third is known as 
Da$apramati in the sense of ‘he who has vast knowledge.’ In this hymn 
Madhva is explicitly mentioned as matari$va or Vayu. 'He is also described 
as ‘he who churns out the lord residing in hrdayaguha.’ This means that he 
propagated the knowledge of the God churning out the same from Veda and 
Sastra. The above arguments in support ofthe interpretation of pavamanasükta, 
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balittha sükta etc. Full details regarding the three incarnations of Vayu are 
given in Vayupurana. Vayu has as many as three padma forms. (Padma here 
is a term of calculation. These terms padma, mahapadma etc. were in use in 
ancient times ). Hanuman himself has three crore forms. All these details are 
mentioned in Vayupurana. 


Pavamana hymns describe the deeds of Hanuma, Bhima and 
Madhva :- 


The last two chapters of sixth astaka of rgveda contain Pavamana hymns. 
These hymns describe the deeds of Hanuma, Bhima and Madhva the three 
avataras of Mukhya Vayu . In these hymns the expression pavamana and 
soma refer to these avataras. The hymn 'so purvyah pavate' etc. actually 
contains the expression Madhva. The adjective ‘Vevijana’, in this hymn 
indicates that Madhva established paficabhedas. Pürvyah refers to the fact of 
his being Jivottama. $yenah means he whose lord is Narayana who is 
pürnasukha. Similarly all other adjectives in this hymn refer to some or other 
aspect of vayu. The hymn 'ajitaye apahataye' etc. which contains the 
expression pavamana and expression pavamana and soma refer to these 
avatáras. The some refers to pavana or movements of Hanuma, Bhtma and 
Madhva for their respective activities. The whole hymn is a description of 
the activities of these avataras. Therefore, the words pavamana and soma 
refer to Vayu only. The hymn 'prasenani suro agre rathanam' etc. refers to 
Bhimasena as the leader of the Pandava army. It also refers to Hanuma as the 
leader of Vanara army. The hymn 'somah pavate janita divo’ etc. especially 
refers to Sri Madhvacharya's deeds. The significance of the adjective "16/00 
Janita’ in this hymn is that it is Madhva who made the people "1781178177 
janita divo’ etc. especially refers conscious of Visnusarvottamatva. The 
adjective ‘matinam janita’ means that he who gave knowledge. The fact of 
Madhva having removed the fears of nirgunatva and jaganmithyatva is 
brought out by the repeated mentioning of janita. He is eulogised as 'janita 
prithivyah' since he established jagatsatyatva, His attaining caturmukha 
brahma position is mentioned as ‘brahma devanam.’ Among the vipras he is 
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Rsi, that is he is Guru. Ho is mahisa among the animals in the sense that he 
is very strong. Thus all adjectives in this hymn viz. somah pavate janita 
matinama etc. bring out some or other aspect of Madhva and therefore, 
among pavamana hymns this hymn is a clear reference to Madhvacharya. 
The hymn ‘pravivipad vacamurvim' etc. also clearly refers to Madhva. This 
hymn clearly states that Madhva interpreted veda, sütra, paficaratra etc. 
correctly and propagated among people. He is called ‘soma’ here in the sense 
“he who yielded the knowledge from the scriptures.’ He is called ‘vrsabha’ in 
the sense 'he who is best among the adhikarins and he is guru.' The hymns 
“unmadhva urmi' etc. and ‘sapta sva$riraru$i' etc. also clearly mentions 
Madhva. The seven mentioned here are the four Vedas. Paficaratra, Bharata 
and Puranas. The hymn ‘vistambo diva dharunah' also describes Madhva. 
Here 'utsah' refers to the great enthusiasm of Madhva in respect of Haribhakti. 
He is described as the supporter of bhu dyu lokas in the sense that he 
established their satyatva. The incident in Madhva's life. The hymn 'simham 
na santamadhvo' etc. particularly brings out the fact of Sri Madhva being the 
devotee of Nrsimha. The hymn ‘pradhva madhvo agriyo’ etc. brings out even 
a particular incident in Madhva's life. The incident is the event of non vedic 
opponents trying to prevent Sri Madhva from crossing the river Ganga and 
Sri Madhva crossing it with all his disciples surprising the non-vedic 
opponents ruler. In the hymn ‘asmabhyamindavindrayu’ etc. the expressions 
Indu, Indrayu refer to Sri Madhva only. Thus all the hymns of pavamána 
hymns describe the glory of $ri Madhva referring to some or other aspect of 
his great deeds. 


Taptasudar$ana Mudra Dharana is also mentioned in Pavamana 
hymns 


The hymn ‘yena devah pavitrena’ etc. mentions tapta mudradharana with 
sudarsanacakra. The pavitra mentioned here is not mere dasapavitra used in 
sacrifices but it is SudarSanacakra. This is clear from the reference to 
Sahasradhara. Ordinary dasapavitra will not have Sahasradhara. It is stated 
here that the gods also will have taptamudradharana on special days while 
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Gopichandanamudradharana is on other days. In another hymn elsewhere in 
Rgveda the fact of taptamudradharana is more clearly mentioned. ‘Yat te 
pavitram arcisi anne' etc. is this hymn. The prayers offered in that hymn and 
the hymn referring to taptamudra in pavamana hymn are similar. This also 
confirms the fact that taptamudra is referred to in both. The importance of 
taptamudradharana is stressed in Sruti in several places. He who has no 
taptamudrankana will not be eligible either for the study of vedas or for the 
performance of vedic rituals. Therefore, it is not mere dasapavitra that is 
referred to in pavamana hymns mentioned above but it is Sudarsanacakra 
and taptamudra by it. This Sudarsanacakra has to be made by gold while 
Sankhamudra has to be of silver. Not only the words pavamana and soma 
refer to Madhva but the words Agni, Savita etc. also refer to him. By the 
hymn of pavamana, Vayu is praised and lord visnu who is the antaryamin of 
Vayu is praised. All verses of Pavamana hymn praise these two. The forms 
of Vayu and the forms of Bharati are described here. Similarly the verses of 
Püyamana hymn also describe Vayu. The peculiar words like ‘Syena’ 
‘Sakuna’ here refer to different attributes of vayu. For instance the word 
Syena means ‘he whose master is lord Visnu who is blissful.’ The word 
Sakuna means ‘he who leads his disciples to the blissful worlds.’ Thus the 
püyamana hymn also describes the deeds of Madhva. It describes Hari who 
is present in Vayu. Among the pavamàna and püyamana hymns, seven hymns 
contain the very expression Madhva. Eight give the details of his deeds. One 
hymn especially mentions taptamudradharana which is a clue to understand 
that these hymns describe Madhva. If six subsidiary hymns are taken into 
account the total number of hymns that deal with Madhva's life will be 
twenty-one. Thus these hymns constitute mahavayustuti, (The Vayustuti of 
Trivikramapandita is, in fact, a summary of the purport of these hymns). The 
hymn ‘idam te patram’ etc. of eighth astaka also refers to Madhva. Indra 
addressed here is lord Visnu himself. He is described as always present in 
Vayu who has the highest jfiana, bhakti and vairagya. In the hymn 'Madhva 
vo nama marutam’ Madhva is mentioned more clearly. Here the fact of 
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Madhva interpreting the spiritual significance of sacrifices in his work 
karmanirnaya is clearly brought out. The fact of Madhva being the best 
exponent of Veda is explicitly brought out here. In the hymn ‘tadasya 
priyamabhi patho’ etc. Vayu is stated to be especially the bandhu of lord 
Trivikrama and enjoying visnupadodaka. Vayu is especially the bandhu of 
the lord because it is clearly stated in the Sruti 'Ka$minnu aham utkrante 
utkranto bhavi$yami' etc., that lord is present wherever Vayu is Present and 
he moves out when vayu moves out. It is with this view that the lord places 
prana wherever he desires to be present. The designation Anandatirtha brings 
out the fact that Madhva especially enjoys visnupadodaka. Thus, the above 
Srutis describe vayu in his incarnation of Madhva 


Harken to Kathopanisad : — 


“ಯಸ್ತು ವಿಚ್ಞಾನವಾನ್‌ ಸಮನಸ್ಯಃ ಸದಾ ಶುಚಿಃ | ಸ ತು ತತ್ತದಮಾಪ್ನೋತಿ ಯಸ್ಮಾದ್ದೂಯೋ ನ 
ಜಾಯತೇ | ಕಾಠಕೋಪನಿಷತ್‌ (1-3-8) ವಿಜ್ಞಾನಸಾರಥಿರ್ಯಸ್ತುಮನಃ ಪ್ರಗ್ರವಾನ್ನರಃ | ಸೋತಧ್ದನಃ 
ಪಾರಮಾಪ್ಲೋತಿ doge ಪರಮಂ ಪದಮ್‌ II" ಇತಿ ಕಾಠಕೋಪನಿಷತ್‌ (1-3-9) 


In this mantra, the Pada of Visnu is said to be Parama which is the para 
of Adhva i.e., the place of Visnu is the highest; it is far beyond samsara. It is 
decidedly clear that the mantras proclaim the supremacy of Visnu. He is the 
main theme of the Prakarana also. There cannot be any obstructive 
introduction, as a matter of fact — there is not, of any other person or thing 
that can be referred to by the term Purusa of 11th mantra. Supposing that the 
term refers to someone other than Visnu, the Upanisadic Text would be self- 
condemned, as it would involve self-contradiction. The highest Purusa must 
be only one. There can never be two highest Purusas. Once the $ruti has 
definitely declared that Visnu is the highest. If it declares some other as the 
highest in the very mantra, we bid the last good-bye to the $ruti. To make 
things more clear, we give here the last portions of the three mantras together 
with the Shankarbhasya ""ಸ ತು ತತ್ವದಮಾಪ್ನೋತಿ ಯಸ್ಮಾದ್ಭೂಯೋ ನ ಜಾಯತೇ |" 
ಕಾಠಕೋಪನಿಷತ್‌ (1-3-8) ಯುಕ್ತಮನಾಃ ಸಮನಸ್ಯಃ ಸತತ NH AD ಶುಚಿಃ। ಸತು ತತ್ಪದಮಾಪ್ಲೋತಿ 
ಯಸ್ಮಾದಾಪ್ತಾತ್ರದಾದಪ್ರಚ್ಯುತಃ ಸನ್‌ ಭೂಯಃ ಪುನರ್ನ ಜಾಯತೇ ಸಂಸಾರೇ - ಶ್ರೀಶಾಂಕರ- 
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ಭಾಷ್ಯಮ್‌ | ““ಕಿಂತತ್ಸ್ನದಮಿತ್ಯಾಹ ಸೋತದ್ಧನಃ ಪಾರಮಾಪ್ನೋತಿ ತದ್ದಿಷ್ಲೋಃ ಪರಮಂ ಪದಮ್‌'' | 
ಕಾಠಕೋಪನಿಷತ್‌ (1-3-9) ತದ್ದಿಷ್ಟೋಃ ವ್ಯಾಪನಶೀಲಸ್ಕ ಬ್ರಹ್ಮಣಃ ಪರಮಾತ್ಮನೋ ವಾಸುದೇವಾಖ್ಯಸಸ್ನ 
ಪರಮಂ ಪ್ರಕೃಷ್ಣಂ ಪರಂ ಸ್ಥಾನಮ್‌.....ಇತಿ ಶ್ರೀಶಾಂಕರಭಾಷ್ಯಮ್‌ | ""ಪುರುಷಾನ್ನಾಪರಂ ಕಿಂಚಿತ್ಪಾಕಾಷ್ಠಾ 
ಸಾ ಪರಾ ಗತಿಳ' - ಕಾಠಶಕೋಪನಿಷತ್‌ (1-3-11) - ಅತ ಏವ ಚ 00०३७90 ಸರ್ವಗತಿಮತಾಂ 
ಸಂಸಾರಿಣಾಂ ಪರಾ ಪ್ರಕೃಷ್ಟು ಗತಿಃ ಯದ್ದತ್ಹಾ ನ ನಿವರ್ತಂತ IA, Ses ಇತಿ ಶ್ರೀಶಾಂಕರಭಾಷ್ಯಮ್‌ ॥ 
The Smriti that is referred to here by Sri Sankaracarya is the last portion of 
the sixth stanza of the fifteenth chapter of the Gita. It is as follows: - “ನ 
ತದ್ಭಾಸಯತೇ ಸೂರ್ಯೋ ನ ಶಶಾಂಕೋ ನ ಪಾವಕಃ | ಯದ್ದತ್ವಾ ನ ನಿವರ್ತಂತೇ ತದ್ದಾಮ ಪರಮಂ 
ಮಮ I" ಶ್ರೀಭಗವದೀತಾ (15-6) The Sri Sankarabhasya in this context is as 
follows : — “09०००७ BRAN ಪದಂ ಪ್ರಾಪ್ನ ನ ನಿವರ್ತಂತೇ ಯಚ್ಚಸೂರ್ಯಾದಿರ್ನ ಭಾಸಯತೇ 
| ತದಾಮ ಪರಮಂ ಮಮ ವಿಷ್ಣೋಃ ಯದತ್ನಾನ ನಿವರ್ತಂತೇ ಇತ್ಯುಕಮ್‌'' ॥ From this it is 
quiet clear that in the considered opinion of Sri Sankaracarya, the purusa 
referred to in the Kathaka Mantra must be Visnu. The Gati that is described 
as para is the Paramadhama of Visnu. It is also manifest that the ತಾರತಮ್ಮ of 
ಇಂದ್ರಿಯ, ಅರ್ಥ, ಮನಸ್‌, ಬುದ್ದಿ, ಆತನ್‌, ಅವ್ಲಕ and ಪುರುಷ whatever may be their 
definite denotations is vividly advocated by $ruti. The Taratamya — the 
relation of inferiority and superiority cannot be said to exist between things 
that are unreal. It is quite silly to talk of one thing superior to other when both 
are unreal. As a matter of fact, they are not mentioned to be unreal. They are 
set forth as constituting a real graded organisation. In consideration of the 
foregoing discussion, an impartial reader will see that arguments of the 
Advaitic champions fall to the ground in as much as they revolt against the 
Srutis, the Gita and against their own Acharya (Sri Sankaracarya). Thus 
considered from all possible approaches, Monism-Advaita cannot be the true 
philosophy of the triple texts — The Upanisads, the 971105 and the Gita. 
Apart from the fact of it being contradicted by uncontested authorities from 
Advaita Philosophy has no "Spiritual satisfyingness" which is the essential 
characteristic of every system that claim to be ೩ philosophy. 


5)Nichocchabhavam Gatah — 


There are various gradations among the souls i.e., Jivas. The COSMOS 
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consists of infinite varieties of souls and things. Their capacities are divergent 
and their functions are unlike i.e, the individual souls are infinitely graded as 
superior and inferior and are dependent on Supreme Being Sri Visnu. The 
souls are innumerable in number and are different from one another. This 
difference is real and eternal and continues in the state of Mukti (1.e, State 
of liberation from all the worldly attachments) also. In Samsara the difference 
between one individual and the other is obvious. The theory of Karma, which 
is a common ground for all VEDANTINS, says that the inequalities in the 
equipment and endowment of the individuals are due to the inequalities in 
the past Karma of the individuals. But this past KARMA again was acquired 
because of the tendencies and actions resulting from the equipment and 
endowment possessed still earlier by the individuals. This theory however 
does not say in clear terms what was the cause for the inequalities at the very 
outset. The answer is to be found in the intrinsic distinctive nature of each 
soul itself, i.e., Swaroopa. This is the factor that distinguishes one soul from 
the other and is responsible for the gradation of bliss of the souls in MUKTI. 
The souls are broadly classified in three categories 1. Satwika, 2.Rajasa and 
3.Tamasa. The first category i.e, Satwika alone can attain MUKTI. And 
hence the souls in their intrinsic nature are different from one another; there 
is a gradation among them in the state of MUKTI too. Harken to great Sri 
Madhva: — *Muktah praapya param Visnum taddeham samshritaa api, 
Taratamyena  tishtanti gunairanandapoorvakaih.” Harken to 
Brahmasütraanuvykhyana (3-4-14 stanza Nos 1494 and 1515, according to 
Sarvamoola Vol 2 DVSR Edition): — There is natural gradation among the 
released souls as also disparity in their sadhanas. The difference in the nature 
and quality of Sadhanas must necessarily have a relation to the result. The 
existence of such a gradation even in Moksha is established by reason and 
revelation. And hence how can one intellectual person oppose it ?. 
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Conception of Bhakti 


Harken to Sri Jayatirtharu : - 


""ಪರಮೇಶ್ಚರಭಕ್ತಿರ್ನಾಮ ನಿರವಧಿಕಾನಂತಾನವದ್ಯಕಲ್ಯಾಣಗುಣತ್ವಚ್ಛಾನಪೂರ್ವಕಃ ಸ್ವಾತ್ಮಾಶ್ಟೀಯಸ- 
ಮಸ್ತವಸ್ತುಭ್ಯೋತ ಪ್ಯನಂತಗುಣಾಧಿಕೋತಂತರಾಯಸಹಸ್ರೇಣಾಪೃಪ್ರತಿಬದ್ದೋ ನಿರಂತರ- 
ಪ್ರೇಮಪ್ರವಾಹಃ' 

Bhakti is, thus, the steady and continuous flow of deep attachment to Sri 
Hari, impregnable by any amount of impediments and transcending the love 
of our own selves, our kith and kin, cherished belongings, etc. And fortified 
by a firm conviction of the transcendent majesty and greatness of Sri Hari as 
the abode of all perfections and free from all blemish and by an unshakeable 
conviction of the complete metaphysical dependence of everything else upon 
Him. This definition can be accepted as a classical definition of Bhakti. 


Harken to Mahabharatatatparyanirnaya (22 — 84-88) : - 


ಸಭಾವಾಖ್ಯಾ ಯೋಗ್ಯತಾ ಯಾ ८७०३०३ | 
ಸಾ ಅನಾದಿಸಿದ್ದಾ ಸರ್ವಜೀವೇಷು ನಿತ್ಯಾ | 
ಸಾಕಾರಣಂ ಪ್ರಥಮಂತು, ದ್ವಿತೀಯ 
ಮನಾದಿತಕರ್ಮೈವ, ತಥಾ ತೃತೀಯಃ 
ಜೀವಪ್ರಯತ್ನಃ ಪೌರುಷಾಖ್ಯಸ್ತದೇತತ್‌ | 
ತ್ರಯಂ ವಿಷ್ಣೋರ್ವಶಗಂ ಸರ್ವದೈವ। 
ಹಠಾಚ್ಚ ಕರ್ಮಾಣಿ ಭವಂತಿ ಕರ್ಮಜೋ 
ಯತ್ನೋ ಯತೋ ಹಠಕರ್ಮಪ್ರಯೋಕ್ತಾ॥ 
ವಿನಾ ನ ಯತ್ನಂ ನ ಹಠೋ ನಾಪಿ ಕರ್ಮ 
ಫಲಪ್ರದೋ ವಾಸುದೇವೋತ DOR, ॥ 
ಸ್ವಾತಂತ್ರ್ಯಶಕ್ತೇರ್ವಿನಿಯಾಮಕೋ ಹಿ 
ತಥಾಪ್ಯೇತಾನ್‌ ಸೋತ ಪ್ಯಪೇಕ್ಸೆ " ಠವ ಯುಂಜೇತ್‌ 
ಏತಾನಪೇಕ್ಷೆ sga ಫಲಂ ದದಾನೀ- 
ತ್ಯಸ್ಕೈವ 205९ २ ಸ್ವತಂತ್ರತಾ II 


The innate fitness of Jiva for good or evil, which makes them Sattvika, 
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Rajasa, or Tamasa, as the case may be, is called “hatha”. It clings to them 
with the persistency of the green moss-like substance to the surface of water. 
This *Hatha" is the innate disposition which finds divergent expression in 
internal and external behaviour through intensive effort. All these three 
factors depend on Sri Hari's will for their existence and functioning, like 
everything else in finite life. *Hatha" or Svarupayog-yata and recongnizable 
karma which is its outcome can hardly operate and bear fruit without 
"Prayatna" or intensive conscious effort. It will thus be clear that while 
"Svaroopayogyata" is the basic determinant of human destiny, it lies more or 
less dormant until it is awakened and transmuted into karma through intensive 
effort. Human effort or endeavour is thus made to play the key role in making 
man the architect of his own future in keeping with his own basic nature. 
Madhva makes Bhimasena the ideal exemplar of Shuddha Bhagvata Dharma 
and champion of Hatha. 


Harken to Mahabharatatatparyanirnaya (1.14): — 


“ಅಭಾಸಕೋತಸ್ಯ ಪವನಃ ಪವನಸ್ಯ ರುದ್ರಃ 
ಶೇಷಾತ್ಮಕೋ ಗರುಡ ಏವ ಚ ಶಕ್ರಕಾಮ್‌ | 
ವೀಂದ್ರೇಶಯೋಸ್ತದಪರೇ ತ್ವನಯೋಶ್ಚತೇಷಾಮ್‌ 
ಯಷ್ಯಾದಯಃ ಕ್ರಮಶ ಊನಗುಣಾಃ ಶತಾಂಶಾತ್‌ II" 


Sri Mukhyaprana, who is in his turn is the highest “Adhikari” of Upasana 
among the Devatas. The members of the hierarchy ending with Śrī 
Mukhyaprana have a direct role to play in the spiritual field. While helping 
and guiding humanity in its Sadhanamarga, they put forth their own intensive 
Sadhana in and through it. Theirs is naturally the highest order of Sadhanas 
extending over many kalpas. For The Supreme Being &त Hari, Sri 
Mukhyaprana is the Pratibimba (Reflection, Representative). For Sri 
Mukhyaprana, Rudra and Garuda, both of them will reach Shesha's post in 
the Pratibimba. For Garuda and Rudra, Indra and Kama are the Pratibimbas. 
For them, Rishis and others are the Pratibimbas. The Pratibimbas are at least 
100 of their Bimbas (source, origin). Rishis and others lack qualifications in 
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the one hundred parts gradation of each of the images, respectively. 
Harken to Brahmasütrabhasyam (2-3-41) of Sri Sankara : - 


ಯದಿದಮವಿದ್ಯಾವಸ್ಥಾಯಾಮುಪಾಧಿನಿಬನ್ನನಂ BZ TSO ಜೀವಸ್ಯಾಭಿಹಿತಂ, ತತ್ವಿಮನಪೇಕ್ಟೆ ಪರಂ 
ಭವತಿ ಆಹೋಸ್ಟಿದೀಶ್ಚರಾಪೇಕ್ಷಮಿತಿ ಭವತಿ ವಿಚಾರಣಾ | ತತ್ರ ಪ್ರಾಪಂ ತಾವತ್‌ — ನೇಶರಮಪೇಕತೇ 
ಜೀವಃ ಕರ್ತತ್ತ ಇತಿ | ಕಸಾತ್‌? ಅಪೇಕಾಪ್ರಯೋಜನಾಭಾವಾತ್‌ | ಅಯಂ ಹಿ ಜೀವಃ ಸಯಮೇವ 
ರಾಗದ್ವೇಷಾದಿದೋಷಪ್ರಯುಕ್ತಃ ಕಾರಕಾನ್ವರಸಾಮಗ್ರೀಸಂಪನ್ನಃ ಕರ್ತೃತ್ವಮನುಭವಿತುಂ ಶಕ್ನೋತಿ | ತಸ್ಯ 
ಕಿಮೀಶ್ವರಃ ಕರಿಷ್ಯತಿ? ನ ಚ ಲೋಕೇ ಪ್ರಸಿದ್ಧರಸ್ತಿ ಕೃಷ್ಯಾದಿಕಾಸು ಕ್ರಿಯಾಸ್ಸನಡುಹಾದಿವತ್‌ 
ಈಶರೋತಪರೋತ ಪೇಕಿತವ್ನ ಅತಿ | ಕ್ಷೇಶಾತಕೇನ ಚ ಕರ್ತತೇನ ಜನೂನಂಸ್ಸಜತ SOA, VP 629० 
DAW CS; ವಿಷಮಫಲಂ ಚ ಯೇಷಾಂ ಕರ್ತತಂ ವಿದಧತೋ ವೆಷಮ್ಸಮ್‌ | ನನು SRST Ee 


099 
ನ ಸಾಪೇಕ್ಷತ್ವಾತ್‌' (ಬೃಂ 1-4-7) ಇತ್ಯುಕ್ತಮ್‌ | ಸತ್ಯಮುಕ್ತಮ್‌, ಸತಿ ತು ಈಶ್ವರಸ್ಯ ಸಾಪೇಕ್ಷತ್ತನಂಭವೇ | 


4 


ಸಾಪೇಕ್ಷತ್ತಂ ಚ ಈಶ್ವರಸ್ಯ ಸಂಭವತಿ ಸತೋರ್ಜನ್ನೂನಾಂ ಧರ್ಮಾಧರ್ಮಯೋಃ ತಯೋಶ್ಚ ಸದ್ಭಾವಃ ಸತಿ 
६३९००४ BSE SE | ತದೇವ ಚೇ ರ್ತೃತ್ವಮೀಶ್ವರಾಪೇಕ್ಷಂ ಸ್ನಾತ್‌, ಕಿಂವಿಷಯಮೀಶರಸ ಸಾಪೇಕ್ಷತ್ರಮು- 
ಚ್ಲೇತ | ಅಕ್ಷತಾಭ್ಲಾಗಮಶೆ ವಂ ಜೀವಸ್ಥ ಪ್ರಸಜ್ನೇತ | ತಸಾತ 2 ಏವಾಸ್ಥ ಕತ್ತ ೯ತ್ತಮಿತಿ | ಏತಾಂ ಪ್ರಾಪಿಂ 
ತುಶಬ್ಬೇನ ವ್ಲಾವರ್ತ್ಸ ಪ್ರತಿಜಾನೀತೇ - ಪರಾದಿತಿ | ಅವಿದ್ಯಾವಸ್ಥಾಯಾಂ ಕಾರ್ಯಕರಣಸಂಘಾತಾ- 
ವಿವೇಕದರ್ಶಿನೋ ಜೀವಸ್ಥಾವಿದ್ದಾತಿಮಿರಾನಸ್ನ ಸತಃ ಪರಸ್ಸ್ಥಾದಾತನಃ ಕರ್ಮಾದಧಕಾತರ್ವಭೂತಾ- 
ಧಿವಾಸಾತಾಕ್ಷಿಣಶ್ಲೇತಯಿತುರೀಶಧಾತ್ತದನುಜ್ಞಯಾ ಕರ್ತೃತ್ವಭೋಕೃತ್ಚಲಕ್ಷಣಸ್ಕ ಸಂಸಾರಸ್ಯ ಸಿದ್ಧಿ 
ತದನುಗ್ರಹಹೇತುಕೇನ್ನೆವ ಚ ವಿಜ್ಞಾನೇನ ಮೋಕ್ಷಸಿದಿರ್ಭವಿತುಮರ್ಹತಿ | ಕುತಃ) ತಚ್ಛುತೇಃ | ಯದ್ಧಪಿ 
ದೋಷಪ್ರಯುಕ; ಸಾಮಗ್ರೀಸಂಪನ್ನಶ್ಚ ಜೀವಃ ಯದೃಪಿ ಚ ಲೋಕೇ ಕೃಷ್ಯಾದಿಷು ಕರ್ಮಸು ನೇಶರ- 
ಕಾರಣತ್ತಂ ಪ್ರಸಿದ್ಧಮ್‌, ತಥಾಪಿ ಸರ್ವಾಸ್ಟೇವ ಪವೃತ್ತಿಷ್ಟೀಶ್ವರೋ ಹೇತುಕರ್ತೇತಿ ಶ್ರುತೇರವಸೀಯತೇ 
ತಥಾ ಹಿ ಶ್ರುತಿರ್ಭವತಿ-"ಏಷ ಹ್ಯೇವ ಸಾಧುಕರ್ಮಕಾರಯತಿತಂ ಯಮೇಭ್ಯೋ ಲೋಕೇಭ್ಯ ಉನ್ನಿನೀಷತೇ 
| ಏಷ ಹ್ಯೇವಾಸಾಧು ಕರ್ಮ ಕಾರಯತಿ ತಂ ಯಮಧೋ ನಿನೀಷತೇ' (ಕೌಷೀಂ 3-8) ಇತಿ, "ಯ ಆತ್ಮನಿ 
ತಿಷ್ಠನ್ನಾತ್ಮಾನಮನ್ವರೋ ಯಮಯತಿ' ಇತಿ ಚ ಏವಂಜಾತೀಯಕಾ || ನನು ಏವಮೀಶ್ಪಧಸ್ಯ ಕಾರಯಿತೃತ್ವೇ 
AS ವೈಷಮ್ಯನೈರ್ಫ್ಯಣ್ಯೇ ಸ್ಯಾತಾಮ್‌, ಅಕೃತಾಭ್ಯಾಗಮಶ್ಚ ಜೀವಸ್ಯೇತಿ; ನೇತ್ಯುಚ್ಛತೇ-- 

But from the highest (Lord there result samsára and moksha), because 
scripture teaches that. 

We now enter on the discussion whether the agent ship, characterising 
the individual soul in the state of Nescience and founded on its limiting 
adjuncts, is independent of the Lord or dependent on him. 


238 The Spiritual view of life 


The Pürvapaksin maintains that the soul as far as it is an agent does not 
depend on the Lord, because the assumption of such a dependence would 
serve no purpose. For as the individual soul has motives in its own im- 
perfections, such as passion, aversion, and so on, and is furnished with the 
whole apparatus of the other constituents of action, it is able to occupy on its 
own account the position of an agent; and what then should the Lord do for 
it? Nor does ordinary experience show that in addition to the oxen which are 
required for such actions as ploughing and the like the Lord also is to be 
depended upon. Moreover (if all activity depended on the Lord) it would 
follow that the Lord is cruel because imposing on his creature's activity 
which is essentially painful, and at the same time unjust because allotting to 
their activities unequal results. But it has already been shown (II, 1, 34) that 
the Lord cannot be taxed with cruelty and injustice, on account of his 
dependence. — True, that has been shown, but only on the condition of the 
dependence on the Lord being possible. Now such dependence is possible 
only if there exist religious merit and demerit on the part of the creatures, 
and these again exist if the soul is an agent; if then the agentship of the 
soul again depends on the Lord, whereupon will the Lord's dependence 
depend? And (if we should assume the Lord to determine the souls without 
reference to their merits and demerits) it would follow that the souls have to 
undergo consequences not due to their actions. Hence the soul's activity is 
independent. 


Setting aside this prima facie view by means of the word ‘but,’ the 
Sutrakara asserts ‘from the highest.’ For the soul which in the state of 
Nescience is blinded by the darkness of ignorance and hence unable to 
distinguish itself from the complex of effects and instruments, the samsara- 
state in which it appears as agent and enjoyer is brought about through the 
permission of the Lord who is the highest Self, the superintendent of all 
actions, the witness residing in all beings, the cause of all intelligence; and 
we must therefore assume that final release also is effected through knowledge 
caused by the grace of the Lord. 
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Why so? — ‘Because scripture teaches that.’ For though the soul has its 
own imperfections, such as passion and so on, for motives, and is furnished 
with the whole apparatus of action, and although ordinary experience does 
not show that the Lord is a cause in occupations such as ploughing and the 
like, yet we ascertain from scripture that the Lord is a causal agent in all 
activity. For scripture says, 'He makes him whom he wishes to lead from 
these worlds do a good deed; and the same makes him whom he wishes to 
lead down from these worlds, do a bad deed' (Kau. Up. III, 8); and again, 
“He who dwelling within the Self pulls the Self within’ (Sat. Br. XIV, 6, 7, 
30). But if causal agency thus belongs to the Lord, it follows that he must be 
cruel and unjust, and that the soul has to undergo consequences of what it has 
not done. — This objection the following Sütra refutes. — 

Harken to Bhagavatatparyanirnaya (2-10-42) : - 


ತಾಮಸಾಸ್ತಾಮಸಾ ದೈತ್ಯಾಃ ಪ್ರಧಾನಾ ದೇವಶತ್ರವಃ | 
ತಾಮಸಾ ರಾಜಸಾಸೇಷಾಮನುಗಾಸೇಷು ಸಾತಿ Feil 


ಅನಾಖ್ಯಾತಾಸುರಾಃ ಪ್ರೋಕ್ತಾ ಮಾನುಷಾ ದುಷ್ಠಚಾರಿಣಃ I 
s ej 


ರಾಜಸಾಸ್ತಾ! ಮಸಾಶ್ಚೆವ ಮಧ್ಯಾ ರಾಜಸರಾಜಸಾಃ॥ 

ರಾಜಸಾಃ ಸಾತ್ತ್ವಿಕಾಸ್ಪತ್ರ ಮಾನುಷೇಷೂತ್ತಮಾ ಗಣಾಃ | 

ದೇವಾಃ ಪೃಥಗನಾಖ್ಯಾತಾಃ Xj Sot ಸಾತ್ರ್ಮಿಕರಾಜಸಾಃ Il 

ಅತಾತ್ತ್ವಿಕಾಸ್ತಥಾರ 53०,३२३ ಸ್ಮೃತಾಃ ಸಾತ್ತ್ವಿಕರಾಜಸಾಃ | 

ADS Foi 2२४ FAS, ToS Fo? ಪರಿಕೀರ್ತಿತಾಃ Il 

ತೇಷಾಂ ಚ ಸಾತಿ ಫೌ ಶೇಷಗರುತದುದ್ರತತಿಯಃ। 

ತತೋತಪಿ ದೇವೀ ಬ್ರಹ್ಮಾಣೀ ಬ್ರಹ್ಮಾ ಚೈವ ತತಃ ಸ್ವಯಮ್‌ ॥ ಇತಿ ಸ್ಕಾಂದೇ॥ 


ಜೀವಸ್ವಭಾವ -- 

ಸತ್ವ ರಜಸ್‌, ತಮಸ್‌ ಈ ಗುಣಗಳನ್ನಾಧರಿಸಿ ಜೀವರನ್ನು ಅವರ ಸ್ವಭಾವಕ್ಕನುಗುಣವಾಗಿ ಹೀಗೆ 
ವಿಭಾಗ ಮಾಡಲಾಗುತ್ತದೆ. 1) ಸಾತಿಕ WIS 2) ಸಾತಿಕ ರಾಜಸರು 3) WIS ತಾಮಸರುಎಂದು 
ಸಾತಿಕರು ಮೂರು ವಿಧರಾಗಿದಾರೆ. 1) ರಾಜಸ ಸಾತಿಕರು 2) ರಾಜಸ ರಾಜಸರು 3) ರಾಜಸ ತಾಮಸರು 
ಎಂದು ರಾಜಸರು ಮೂರು ವಿಧರು 1) ತಾಮಸ ಸಾತ್ತಿಕರು 2) ತಾಮಸ ರಾಜಸರು 3) ತಾಮಸ 
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ತಾಮಸರೆಂದು ತಾಮಸರು ಮೂರು ವಿಧರಾಗಿದ್ದಾರೆ. ಕಲಿ ಮೊದಲಾದ ಪ್ರಧಾನ ಅಸುರರು 
ತಾಮಸತಾಮಸರು. ಅವರ ಭೃತ್ಯರಾದ ಅಸುರರು ತಾಮಸ ರಾಜಸರು. ಅಪ್ರಸಿದ್ದರಾದ ಅಸುರರು ತಾಮಸ 
ಸಾತ್ವಿಕರು. ಇಷ್ಟು ತಾಮಸ ವಿಭಾಗ ಇನ್ನು ರಾಜಸಭೇದವನ್ನು ತೋರಿಸುತ್ತಿದ್ದಾರೆ. ಮನುಷ್ಯ ಅಧಮರು 
ರಾಜಸತಾಮಸರು. ಮಧ್ಯಮಮನುಷ್ಯರು ರಾಜಸ ರಾಜಸ ರೆನಿಸುವರು. ಮನುಷ್ಯೋತ್ತಮರು ರಾಜಸ 
ಸಾತ್ವಿಕರು. ಇನ್ನು ಸಾತ್ವಿಕ ವಿಭಾಗವು ಹೀಗಿದೆ. ಸಾತ್ವಿಕ ತಾಮಸರು ರಾಜರನ್ನು ಆರಂಭಿಸಿ HS ದೇವತೆಗಳವರೆಗಿನ 
ಉತ್ತಮ ಜೀವರು. ಹಾಗೆ ಅಪ್ರಸಿದ್ಧ ದೇವತೆಗಳು. ತತ್ವಾಭಿಮಾನಿ ದೇವತೆಗಳಾದ ದೇವತೆಗಳು ಅಂದರೆ 
ಅಜಾನ ದೇವತೆಗಳು ಮತ್ತು ಕರ್ಮದೇವತೆಗಳು - ಸಾತ್ವಿಕರಾಜಸರು. ತತ್ವಾಭಿಮಾನಿ ದೇವತೆಗಳು ಸಾತ್ತಿಕ 
ಸಾತ್ವಿಕರೆನಿಸುವರು. ಅವರಿಗಿಂತ ADS BO ಗರುಡ, ಶೇಷ, ರುದ್ರರು ಹಾಗೂ ಅವರ ಪತ್ನಿಯರು. ಅವರಿಗಿಂತ 
ಸಾತ್ವಿಕರು ಭಾರತೀ ಸರಸ್ವತೀ ದೇವಿಯರು. ಅವರಿಗಿಂತ ಹೆಚ್ಚು ಸತ್ವಗುಣ ಉಳ್ಳವರು ಬ್ರಹ್ಮವಾಯುಗಳು - 
ಎಂದು ಸ್ಕಾಂದ ಪುರಾಣದಲ್ಲಿದೆ. 
Antiquity of Bhagvadgita : - 
Harken to of Gitatatparayam (3-27 & 35) 


ಸ್ವಭಾವತಸ್ತ್ರಿ ಧಾ ಜೀವಾ ಉತ್ತಮಾಧಮಮಧ್ಯಮಾಃ | 

ಉತ್ತಮಾಸತ್ರ ದೇವಾದ್ಯಾ ಮರ್ತ್ಯಮಧ್ಯಾಸ್ತು ಮಧ್ಯಮಾಃ T 

ಅಧಮಾ ಅಸುರಾದ್ಯಾಶ್ಚ ನೈಷಾಮಸ್ತನ್ರಥಾಭವಃ | 
ಶರೀರಮಾತ್ರಾನ್ಯಥಾತ್ಸೇ ಸ್ವಜೀತಿಂ ಪುನರೇಷ್ಯತಿ Il 

ಉತ್ತಮಾ ಮುಕ್ತಿಯೋಗ್ಯಾಸ್ತು ಸೃತಿಯೋಗ್ಯಾಸ್ತು ಮಧ್ಯಮಾಃ | 
ಅಪರೇ5 ನತಮೋಯೋಗ್ಯಾಃ ಪ್ರಾಪ್ತಿ ಸಾಧನಪೂರ್ತಿತಃ II 
ಪೂರ್ತ್ಯಭಾವೇ ತು ಸರ್ವೇಷಾಮನಾದಿಃ ಸಂಸ್ಕ ಸ್ಮ ತೌ! 

ನೈವ ಪೂರ್ತಿಶ್ಚ ಸರ್ವೇಷಾಂ ನಿತ್ಯಕಾಲಂ ಹರೀಚ್ಛಯಾ I 
ಅತೋತನುವರ್ತತೇ ನಿತ್ಯಂ ಸಂಸಾರೋ5ಯಮನಾದಿಮಾನ್‌ | 
ಅತೋತ ಧಮಾನಾಂ ಜೀವಾನಾಂ ಮಿಥ್ಯಾಚ್ಞಾನಾದಯೋತಖಿಲಾಃ II 
ಸ್ವಾಭಾವಿಕಾ ಗುಣಾ ಜ್ಞೇಯಾ ಮಧ್ಯಮರ್ತೇಷು ಮಿಶ್ರಿತಾಃ। 
ತತ್ತ್ವಜ್ಞಾನಂ ವಿಷ್ಣುಭಕ್ತಿರಿತ್ಯಾದ್ಯಾ ದೇವತಾದಿಷು ॥ ಇತ್ಯಾದಿ ಪ್ರಕಾಶಸಂಹಿತಾಯಾಮ್‌ 


ಜೀವತ್ರೈವಿಧ್ಯಮ್‌ 


ಉತ್ತಮ, ಮಧ್ಯಮ, ಅಧಮ ಎಂದು ಜೀವರು ಸ್ಕಾ ಭಾವಿಕವಾಗಿಯೇ ಮೂರುವಿಧವಾಗಿದ್ದಾರೆ. ಅವರಲ್ಲಿ 
ದೇವಾದಿಗಳು ಉತ್ತಮರು, ಮನುಷ್ಯರು ಮಧ್ಯಮರು, ಅಸರು ಮೊದಲಾದವರು ಅಧಮರು. ಇವರ 
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ಸ್ವಭಾವಭೂತವಾದ ಜಾತಿಗಳಲ್ಲಿ ಬದಲಾವಣೆಯಿಲ್ಲ. ಕೆಲವೊಮ್ಮೆ ಬಾಹ್ಯಶರೀರದ ಮಟ್ಟಿಗೆ ಬೇರೆ 
ರೀತಿಯವರಾದರೂ ತಮ್ಮ ತಮ್ಮ ಜಾತಿಯನ್ನು ಮತ್ತೆ ಹೊಂದುವರು. ಜಯವಿಜಯಾದಿಗಳು ಕೆಲವು 
ಸಮಯ ಅಸುರ WIP ಮನುಷ್ಯರೆನಿಸಿದರೂ ಅವರು ಮತ್ತೆ ಮೊದಲಿನ ರೂಪಗಳನ್ನೇ ಪಡೆದರು. 
ಉತ್ತಮರು ಮುಕ್ತಿಯೋಗ್ಯರಾದ್ದರಿಂದ ಉತ್ತಮರೆನಿಸುವರು. ಮಧ್ಯಮರು ಸಂಸಾರಯೋಗ್ಯರಾದ್ದರಿಂದ 
ಮಧ್ಯಮರೆನಿಸುವರು. ಅಧಮರು ಅಂಧಂತಮಸಿಗೆ ಅರ್ಹರೆನಿಸುವದರಿಂದ ಅಧಮರೆನಿಸುವರು. ಅವರವರ 
ಸಾಧನಗಳು ಪೂರ್ತಿಯಾದ ಮೇಲೆ ಅವರು ಮುಕ್ತಿತಮಸ್ಸುಗಳನ್ನು ಪಡೆಯುವರು. ಎಲ್ಲರ ಸಾಧನಗಳೂ 
ಏಕಕಾಲಕ್ಕೆ ಪೂರ್ತಿಯಾಗದೇ ಇರುವದರಿಂದ ಸಂಸಾರವು ಅನಾದಿಪ್ರವಾಹವಾಗಿ ಮುಂದುವರೆಯುವದು. 
ಸಂಸಾರವು ನಿರಂತರ ಮುಂದುವರೆಯಬೇಕು ಎಂಬ ಹರಿಯ ಇಚ್ಛಾನುಸಾರ ಎಲ್ಲರ ಸಾಧನಗಳು ಎಂದಿಗೂ 
ಪೂರ್ತಿಯಾಗು ವದಿಲ್ಲ. ಆದ್ದರಿಂದ ಅನಾದಿಯಾಗಿದ್ದರೂ, ಈ ಸಂಸಾರವು ನಿರಂತರವಾಗಿ 
ಮುಂದುವರೆಯುತ್ತದೆ. ಜೀವಸ್ವಭಾವ ಮೂರುವಿಧವಾದ್ದರಿಂದಲೇ ಅಧಮರಾದವರಿಗೆ ಮಿಥ್ಯಾಜ್ಞಾನವೇ 
ಮೊದಲಾದವು ಸ್ವಾಭಾವಿಕಗುಣಗಳು. ಮಧ್ಯಮಮನುಷ್ಕರಿಗೆ ಮಿಶ್ರಗುಣಗಳು ಸ್ವಾಭಾವಿಕ ವಾದವುಗಳು . 
ದೇವತಾದಿಗಳಿಗೆ ತತ್ವಜ್ಞಾನ ವಿಷ್ಣುಭಕ್ತಿ ಇತ್ಯಾದಿಗಳು ಸ್ವಾಭಾವಿಕಗುಣಗಳು. 
Harken to Brahmasütrabhasyam (2-4-12) of Sri Sankara : - 


AIDA ಮುಖ್ಯಸ್ಯ ಪ್ರಾಣಸ್ಯ ವೈಶೇಷಿಕಂ ಕಾರ್ಯಂ, ಯತ್ಕಾರಣಂ ಪಳ್ಲುವೃತ್ತಿರಯಂ ವ್ಯಪದಿಶ್ಯತೇ 


IAD "ಪ್ರಾಣೋ5ಪಾನೋ ವ್ಯಾನ ಉದಾನಃ ಸಮಾನ? (t0 ಉಂ 1-5-3) ಇತಿ | 
Demo ಹಾಣಃ ಹಾ o ಸಾ ಹಾನಃ 
ವೃತ್ತಿಭೇದಶ್ಲಾಯಂ ಕಾರ್ಯಭೇದಾಪೇಕ್ಷ: ಪ್ರಾಣಃ ಪ್ರಾಗ್ರೃತ್ತಿಃ ಉಚ್ಛ್ರಾಸಾದಿಕರ್ಮಾ | ಅಪಾನಃ 


ಅವಾಗ್ವ ಎತ್ತಿರ್ನಿಶ್ವಾಸಾದಿಕರ್ಮಾ | ವ್ಯಾನಃ ತಯೋಃ ಸಂಧೌ ವರ್ತಮಾನೋ ವೀರ್ಯವತ್ಕರ್ಮ- 
ಹೇತುಃ | ಉದಾನಃ ಊರ್ಧ್ವವೃತ್ತಿರುತ್ಯಾನ್ತಾದಿಹೇತುಃ | ಸಮಾನಃ ಸಮಂ ಸರ್ವೇಷ್ಟಜೇಷು 
ಯೋತನ್ನರಸಾನ್ನಯತಿ | ಇತ್ಯೇವಂ ಪೃವೃತ್ತಿ ಪ್ರಾಣಃ ಮನೋವತ್‌ | ಯಥಾ ಮನಸಃ 
२२१३२३०२०३, ಏವಂ ಪ್ರಾಣಸ್ಯಾಪೀತ್ಯರ್ಥಃ:  ಶ್ರೋತ್ರಾದಿನಿಮಿತ್ತಾ ಶಬ್ದಾದಿವಿಷಯಾ ಮನಸಃ 
DS ವೃತ್ತಯಃ DATS; ನತು "ಕಾಮಃ ಸಂಕಲ್ಪ! ಇತ್ಯಾದ್ಯಾಃ ಪರಿಪಠಿತಾಃ ಪರಿಗೃಹ್ಯೇರನ್‌ ; DÇ- 
ಸಂಖ್ಯಾತಿರೇಕಾತ್‌ | ನನ್ನಶ್ರಾಪಿ ಶ್ರೋತ್ರಾದಿನಿರಪೇಕ್ಷಾ ಭೂತಭವಿಷ್ಯದಾದಿವಿಷಯಾ ಅಪರಾ ಮನಸೋ 
ವೃತ್ತಿರಸ್ತೀತಿ ಸಮಾನಃ ಪಳ್ಗುಸಂಖ್ಯಾತಿರೇಕ; ಏವಂ ತರ್ಹಿ "ಪರಮತಮಪ್ರತಿಷಿದ್ದಮನುಮತಂ ಭವತಿ' 
ಇತಿ ನ್ಯಾಯಾತ್‌ ಇಹಾಪಿ ಯೋಗಶಾಸ್ತ್ರಾಪ್ರಸಿದ್ಧಾ ಮನಸಃ Bey, ವೃತ್ತಯಃ ಪರಿಗೃಹ್ಯನ್ನೇ -- 
"ಪ್ರಮಾಣವಿಪರ್ಯಯವಿಕಲ್ಲನಿದ್ರಾಸ್ಕೃತಯ' (ಪಾಂ ಯೋಂ ಸೂಂ 1-1-6) ನಾಮ; ಬಹುವೃತ್ತಿತ್ವ- 
ಮಾತ್ರೇಣ ವಾ ಮನಃ ಪ್ರಾಣಸ್ಯ ನಿದರ್ಶನಮಿತಿ ದ್ರಷ್ಠವ್ಯಮ್‌ | ಜೀವೋಪಕರಣತ್ವಮಪಿ ಪ್ರಾಣಸ್ಯ 
ಪಳ್ಳುಪೃತ್ತಿತ್ವಾನಾನೋವದಿತಿ ವಾ ಯೋಜಯಿತವ್ಯಮ್‌ ॥ 


It is designated as having five functions like mind. 
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The chief vital air has its specific effect for the reason also that in scripture 
as having five functions, prana, vyana, udana, samana. This distinction of 
functions is based on a distinction of effects. Prana is the forward-function 
whose work is aspiration, &c.; apana 15 the backward-function whose work 
is inspiration, &c.; vyana is that which, abiding in the junction of the two, is 
the cause of works of strength; udana is the ascending function and is the 
cause of the passing out (of the soul); samana is the function which conveys 
the juices of the food equally through all the limbs of the body. Thus the 
prana has five functions just as the mind (manas) has. The five functions of 
the mind are the five well-known ones caused by the ear, &c., and having 
sound and so on for their objects. By the functions of the mind we cannot 
here understand those enumerated (in Bri. Up. 1,5,3), ‘desire, representation,’ 
&c., because those are more than five . — But on the former explanation also 
there exists yet another function of the mind which does not depend on the 
ear, &c., but has for its object the past, the future, and so on; so that on that 
explanation also the number five is exceeded. — Well, let us then follow the 
principle that opinions of other (systems) if unobjectionable may be adopted, 
and let us assume that the five functions of the manas are those five which 
are known from the Yogasastra, viz. right knowledge, error, imagination, 
slumber, and remembrance. Or else let us assume that the Sūtra quotes the 
manas as an analogous instance merely with reference to the plurality (not 
the fivefoldness) of its functions. — In any case the Sütra must be construed 
to mean that the prana's subordinate position with regard to the soul follows 
form its having five functions like the manas. 


Harken to Brahmasütrabhasyam (2-4-13) of Sri Madhva : - 


ಸರ್ವೇ ವಾ ಏತೇ ಮುಖ್ಯದಾಸಾಃ ಪ್ರಾಣೋತಪಾನೋ ವ್ಯಾನ ಉದಾನಃ ಸಮಾನ ಇತಿ । ಅಥ 
ಪ್ರಾಣೋ ವಾವ ಸಮ್ರಾಟ್‌ ಇತಿ ಕೌಂಡಿನ್ಯಶ್ರುತಿಃ | 


ಪ್ರಾಣಾಪಾನಾದಯಃ ಸರ್ವೇ ಮುಖ್ಯದಾಸಾ ಯತೋತನಿಶಮ್‌ | 
ಅತಸ್ತದಾಜ್ಯಯಾ ನಿತ್ಯಂ ಸ್ವಾನಿ ಕರ್ಮಾಣಿ ಕುರ್ವತೇ ಇತಿ ಯುಕ್ತಿರ್ವಾಯುಪ್ರೋಕ್ಷೇ | 


> > ಹಾಣಿ ಹಾಣಾ om o 
ಮುಖ್ಯಸ್ಯೈವ ಸ್ಪರೂಪಾಣಿ ಪ್ರಾಣಾದ್ಯಾಃ ಪಂಚವಾಯವಃ। 
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A) ಏವ ಪ್ರಾಣಿನಾಂ ದೇಹೇ HSE SCS ATH ಇತಿ ಗೌಪವನಶ್ರುತಿಃ | 
ಅತೋ ವಕ್ತಿ-- 


ಅಥ ಪ್ರಂಚವೃತ್ತೈತತ್ವವರ್ತತೇ ಪ್ರಾಣೋ ವಾವ ಪಂಚವೃತ್ತಿಃ ಪ್ರಾಣೋತಪಾನೋ ವ್ಯಾನ ಉದಾನಃ 
— ಲ ಲವು > 3 

ಸಮಾನ ಇತಿ । ತೇಭ್ಯೋ ವಾ ಏತೇಭ್ಯಃ ಪಂಚದಾಸಾಃ ಪ್ರಜಾಯಂತೇ | ಪ್ರಾಣಾದ್ದಾವ 

ಪ್ರಾಣೋತಪಾನಾದಪಾನೋ ವ್ಯಾನಾದ್ವ್ಯಾನ ಉದಾನಾದುದಾನಃ ಸಮಾನಾದೇವ ಸಮಾನೋ ಯಥಾ 

ಹ ವೈ ಮನಃ ಪಂಚಧಾ ವ್ಯಪದಿಶ್ಯತೇ ಮನೋಬುದ್ಧಿರಹಂಕಾರಶ್ಲಿತ್ತಂ ಚೇತನೇತಿ | ತೇಭ್ಯೋ ವಾ ಏತೇಭ್ಯಃ 

ಪಂಚ ದಾಸಾಃ ಪ್ರಾಜಾಯಂತೇ | ಮನಸೋ ವಾವ ಮನೋ ಬುದ್ದೇರ್ಬುದ್ದಿರಹಂಕಾರಾದಹಂಕಾರ- 


ಶ್ಲಿತ್ತಾ 2830 ಚೇತನಾಯಾ ಏವ ಚೇತನೈವಮಿತಿ ಇತಿ Il 


(The Chief of breaths) not being an organ, there is no objection to his 
being superior to all the rest; for Scripture shows (him) to be such. The other 
breaths being instruments (organs) and the Chief not being an instrument 
(organ) (working at the pleasure of the limited soul), it is fit (to admit) that 
he is superior to all other breaths. The Mandavya Sruti also says this ; ‘All 
these now spoken of are indeed organs, but Prana is the one who is not an 
organ ; therefore he is the Chief, therefore he is the Chief; so (the seers) 
say.” “All these indeed are the servants of the Chief (Prana), Prana, Apana, 
Vyana, Udana, (and) Samana ; therefore Prana, the Chief, shines the sole 
ruler. "Thus the Kaudinya Sruti (declares the other breaths to be the servants 
of the Chief); and there is a reason shown in the Vayuprokta : “As all, viz., 
Prana, Apana, and 227 others, are perpetually the servants of the Chief, they 
are always under his command discharging their respective functions.” On 
the other hand the Gaupavana Sruti says : "The five airs, Prana and others, 
are but the identiscal forms of the Chief himself; and it is he that dwells 
day and night in five forms within the body of (all) creatures." Hence the 
Sutrakara says 


Harken to a great Madhva savant : - 


Sri Madhva believes that there are infinite hosts of Jivas. They are all 
eternal and are all subject in varying degrees to ignorance (ajfiana), fear 
(bhaya), pain (duahkha), delusion (moha), etc. They are called samsarins in 
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as much as they are bound by prakrti. Only Visnu, the Supreme Being, and 
Lakshmi, His consort, are eternally free from the bondage of prakrti. They 
are not Jivas. Brahma, the four faced, Mukhyaprana (Chief Vayu), Rudra, 
$esa, Indra, Varuna and all other devas, rishis, men, and all other living things 
are Jivas. They are all subject to the bondage of Prakriti till they obtain 
release. There are various classes of souls. The highest class is that of devas 
and among the devas, there are various classes. A soul which belongs to one 
class, cannot pass into another devas is known as Rujus. It is only souls of 
this class that can become Brahma and no soul of a lower class can ever 
reach this position. Souls can also be divided into three great groups, those 
fit for liberation, those fit for eternal darkness, and those fit for eternal 
samsara. In the first class are Devas, Rishis, pitrris, Emperors, like Raghu, 
AthbhariSa, Janaka, and the best among men. In the second class fall, Daityas, 
Rakshasas, 0158085 and the worst among mankind. In the last class fall the 
large majority of mankind, who are not good enough for eternal happiness, 
or bad enough for eternal punishment. They have mixed pain and pleasure. 
They move from this earth to heaven (swarga) or hell (naraka) where they 
experience pleasure or pain for a time according to the merits of their deeds. 
In this Sri Madhwa agrees with Sri Ramanuja. According to Sri Sarhkara, 
Jivas are all infinite in size, because they are all identical with one another 
and Brahman. He thus gets The Jivas are atomic in size. over the difficulty 
involved in a plurality of infiniteness. The Jains believe the soul to be of the 
size of the body which it tenants. Though the Jiva is atomic, it pervades the 
whole body, according to $ri Madhwa, as a light pervades the whole room in 
which it is placed, or as the fragrance of a flower pervades its surroundings. 
The Jiva is located in the heart. 71. The Jiva is not a material thing. It is 
described as Saccidananda. It is Sat, because it is unchanging, indestructible 
and eternal. It is chit because it knows itself as the knower and the rest as 
known. It is both knowledge and knower. Its essence is intelligence. We have 
to conceive of it as a substance having the inalienable property of knowing, 
feeling, thinking, and that this property is not different from the substance, 
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but is the substance itself. It is bliss because it is capable of feeling pleasure 
and pain. It is both enjoyer and enjoyment. There are two varieties of 
knowledge and bliss of the Jeeva. There is the Swaroopa jfiana (natural; 
innate knowledge) which is imperishable and always true. It is obscured 
during samsara and is fully revealed only after release. Then there is 
Vrittignana (acquired knowledge) obtained through the senses etc. be true or 
false. Similarly, there is Svarüpananda, innate bliss, which is obscured in 
samsara and of which we get glimpses in deep sleep, but which is fully 
manifested in release. Then there is temporary pain and pleasure obtained 
through our body. 


The Jiva has its own proper and natural organs through the organs of 
sense. Nor can mind perceive it or give it to us as a fact in memory. Mind is 
liable to doubt and illusions. No one has a doubt or an illusion about himself. 
No one asks, am I myself or somebody else? Nor is anyone ever under an 
illusion that he is somebody else when he is in a healthy condition. is 
somebody else, but that is a distortion causes by an unhealthy brain. As the 
knowledge of time and space is not obtained through the senses but is obtained 
directly through saksi, so also the knowledge of jiva's existence. A lunatic 
may have a delusion that he. The jiva is an image (pratibimba) of God. also 
called an amsa of God. These only mean that the jiva has He is the same 
characteristics, sat, chit, and ananda, in an infinitely small degree, as the 
Supreme Being". It is something like saying that a lighted candle is an image 
or a part ofthe sun. Both give heat and light, but they are neither identical nor 
is one a part of the other. But there is this difference. The candle light is 
independent of the sun, and in fact is useful only when the sun's rays are cut 
off. But the Jiva is eternally dependent on Sri Hari. It can never exist by 
itself, nor can't have any independent activity. It is always subject to the 
overlordship of the Supreme Being. What self-directed activity" possesses, 
is due to sufferance. It is called datta swatantrya (gifted independence). It 
may be likened to the activity of ar penter or a mason who works under the 
architeet, or to that a subordinate official working under a king, All jeevas a 
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Brahma downwards are dependent on Brahman, who is d only Independent 
Being. That the jeevas are eternal es not make them any the less dependent, 
for they owe this also to the Supreme Being. It is the eternal Divine will that 
gives eternity to the jeevas and not an immortality conferred at a particular 
point of time. How spirit could move matter if they were totally unlike each 
other, was what puzzled the western philosophers; how matter could move at 
all, unless there was a spirit to move it, was what puzzled the Indian 
philosophers. If it is inconceivable how a nominative case could be hit with 
a stick, it is no less inconceivable how a stick could raise itself unless 
something as intangible as the nominative case, came to its assistance. This 
question cannot be decided on a priori grounds. If we fall back on experience, 
the distinction between living and not living matter appears to be fundamental. 
The one guides, the other is guided; the one moves, the other is moved; the 
one uses, the other is used; the one thinks and the other is thought of. That 
the spirit requires the aid of matter for its full manifestation is obvious. The 
musician and the violin are both required to produce music. Alone both are 
powerless. In a country where musicians had never been seen the gramophone 
would be understood to originate music. But has any gramophone been 
known to put two notes together by itself? It only records the voice, the 
thought, the feeling to which utterance has been given by a living soul. It is 
easy to say “the soul does not exist", But let anyone try to think “I do not 
exist" and he will find it impossible. The very assertion presupposes existence 
and contradicts itself. Let us grant that we may not know much about the 
constitution of the soul, and even what we know may turn out, on further 
investigation to be crude and unsatisfying. There is still no reason to suppose 
that it is only a name, invented for a string of perceptions, which have 
somehow come together and which must necessarily disappear into 
nothingness. the existence of our souls on the very best evidence we can 
have about anything in this world, viz., our own intuition (saks1), and we 
believe our souls are eternal on the testimony quite as good, viz, scriptures 
which are proved to be infallible. 
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6) Muktirnaijasukhanubhutih 


Salvation consists in the realization of bliss, which constitutes 16 very 
essence of an individual self 1.e., the liberation is SELF- REALISATION 
consisting in the enjoyment of such bliss as remained latent in the soul. 
MUKTI is the highest PurusaRTHA i.e., desirable objective of the Soul. The 
real nature of the soul is his existence in his pure state of consciousness and 
bliss. This is not realized by him in SAMSARA, when he is enveloped in 
AVIDYA, SORROW and FEAR. AVIDYA, KAMA and KARMA are his 
empirical bondages. When these extraneous associations are got rid of 
through SADHANA, the soul gets complete unfoldment of its true nature of 
bliss and consciousness. In that state of MUKTI his false sense of separateness 
and independence from the Supreme Being Sri Visnu is shred and he realizes 
how closely he is related to the Supreme Being Sri Visnu. The whole Universe 
of plurality i.e, which continues to exist, will then be viewed by him in its 
correct perceptive. And so MUKTIis the two fold realization of one's own 
innate blissful nature and the relationship with the Supreme Being Sri Visnu. 
Harken to Bhàgavata (2-10-6) which is quoted by Sri Madhva in his 
Brahmasütrabhasya (1-1-17) : — ""ಮುಕ್ತಿರ್ಹಿತ್ವಾರ ನೃಥಾರೂಪಂ ಸ್ವರೂಪೇಣ ವ್ಯವಸ್ಥಿತಿಃ I” 
311, Moksha i.e. release consists in the shaking of all extraneous associations 
and regaining once own selfhood. 


Harken to Brahmasütrabhasyam (3-3-32) of Sri Sankara : - 


ವಿದುಷೋ ವರ್ತಮಾನದೇಹಪಾತಾನನ್ನರಂ ದೇಹಾನ್ಹರಮುತ್ತದ್ಯೃತೇ ನ ವೇತಿ ಚಿನ್ನತೇ | ನನು 
ವಿದ್ಯಾಯಾಃ ಸಾಧನಭೂತಾಯಾಃ ಸಂಪತ್ತೌ ಕೈವಲ್ಯನಿರ್ವೃತ್ತಿಃ ಸ್ಯಾನ್ನ ವೇತಿ ನೇಯಂ ಚಿಂತೋಪಪದ್ಯತೇ। 
ನಹಿ ಪಾಕಸಾಧನಸಂಪತ್ತಾವೋದನೋ ಭವೇನ್ನ ವೇತಿ ಚಿನ್ನಾ ಸಂಭವತಿ, ನಾಪಿ ಭುಂಜಾಸ್ಪಷ್ಯೇನ್ನ ವೇತಿ 
ಚಿನ್ನತೇ | ಉಪಪನ್ನಾ ತ್ವೀಯಂ ४3७३, ಬ್ರಹ್ಮವಿದಾಮಪಿ ಕೇಷಾಂಚಿದಿತಿಹಾಸಪುರಾಣಯೋರ್ದೇಹಾ- 
ನ್ಹರೋತ್ಪತ್ತಿದರ್ಶನಾತ್‌ | ತಥಾಹ್ಯಾಪಾನ್ತರತಮಾನಾಮ ವೇದಾಚಾರ್ಯಃ ಪುರಾಣರ್ಷಿರ್ವಿಷ್ಟುನಿ- 
ಯೋಗಾತೃಲಿದ್ದಾಪರಯೋಃ ಸಂಧೌ ಕೃಷ್ಣದ್ವೈಪಾಯನಃ ಸಂಬಭೂವೇತಿ ಸ್ಥರನ್ತಿ | DARI, ಬ್ರಹ್ಮಣೋ 
ಮಾನಸಃ ಪುತ್ರಃ ಸನ್ನಿಮಿಶಾಪಾದಪಗತಪೂರ್ವದೇಹಃ ಪುನರ್ಬ್ರಹ್ಮಾದೇಶಾನ್ಫಿತ್ರಾವರುಣಾಭ್ಯಾಂ 
ಸಂಬಭೂವೇತಿ । ಭ್ರಗ್ಹಾದೀನಾಮಪಿ ಬ್ರಹ್ಮಣ ಏವ ಮಾನಸಪುತ್ರಾಣಾಂ ವಾರುಣೇ ಯಜ್ಞೇ ಪುನರುತತ್ತಿಃ 
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ಶ್ರೂಯತೇ | ಸನತ್ಕುಮಾರೋತಪಿ ಬ್ರಹ್ಮಣ ಏವ ಮಾನಸಃ ಪುತ್ರಃ ಸ್ವಯಂ ರುದ್ರಾಯ ವರಪ್ರದಾ- 
ನಾತ್ಸ್ಯನತ್ರೇನ ಪ್ರಾದುರ್ಬಭೂವ | ಏವಮೇವ ದಕ್ಷನಾರದಪ್ರಭೃತೀನಾಂ ಭೂಯಸೀ ದೇಹಾನ್ಹರೋತ್ರತ್ರಿಃ 
ಕಥ್ಯತೇ ತೇನ ತೇನ ನಿಮಿತ್ತೇನ x 29 | ಶ್ರುತಾವಪಿ ಮನ್ರಾರ್ಥವಾದಯೊ« ಪ್ರಾಯೇಣೋ- 
ಪಲಕ್ಷ ,Se1 ತೇ ಚ ಕೇಚಿತ್ತತಿತೇ ಪೂರ್ವದೇಹೇ ದೇಹಾನ್ನರಮಾದದತೇ, ४९२३३१ ಸ್ಥಿತ ಏವ ತಸ್ಮಿನ್‌ ಯೋ 
ಗೈಶ್ಚರ್ಯವಶಾದನೇಕದೇಹಾದಾನನ್ಯಾಯೇನ | ಸರ್ವೇ ಚೈತೇ ಸಮಧಿಗತಸಕಲವೇದಾರ್ಥಾಃ 
ಸ್ಫರ್ಯನೇ | ತದೇತೇಷಾಂ ದೇಹಾನರೋತತಿದರ್ಶನಾತ್‌ ಪ್ರಾಪ್ತಂ ಬ್ರಹ್ಮವಿದ್ಯಾಯಾಃ ಹಾಕ್ಷಿಕಂ 
& -9 > wad ಎ & 3 eA 
ಮೋಕ್ಷಹೇತುತ್ತಮ್‌, ಅಹೇತುತ್ತಂ ವೇತಿ | 


ಅತ ಉತ್ತರಮುಚ್ಛತೇ -- ನ, ತೇಷಾಮ್‌ ಅಪಾನ್ತರತಮಃಪ್ರಭೃತೀನಾಂ ವೇದಪ್ರವರ್ತನಾದಿಷು 
ಲೋಕ್‌ಸ್ಥಿತಿಹೇತುಷ್ಟಧಿಕಾರೇಷು ನಿಯುಕ್ತಾನಾಮಾಧಿಕಾರತನ್ವತ್ಪಾತ್ಸ್ಮಿತೇಃ | ಯಥಾಸಾ ಭಗವಾನವಿತಾ 
ಸಹಸ್ರಯುಗಪರ್ಯನ್ತಂ ಜಗತೋಧಿsಕಾರಂ ಚರಿತ್ಲಾತದವಸಾನ ಉದಯಾಸ್ತಮಯವರ್ಜಿತಂ 
ಕೈವಲ್ಯಮನುಭವತಿ "ಅಥ ತತ ಊರ್ಧ್ವ ಉದೇತ್ಯ ನೈವೋದೇತಾ ನಾಸ್ತಮೇತೈಕಲ ಏವ ಮಧ್ಯೇ ಸ್ಥಾತಾ' 
ಇತಿ (ಛಾಂ 3-11-1) ಇತಿ ಶ್ರುತೇಃ | ಯಥಾ ಚ ವರ್ತಮಾನಾ ಬ್ರಹ್ಮವಿದಃ ಆರಬ್ದಭೋಗಕ್ಷಯೇ 
ಕೈವಲ್ಕಮನುಭವನ್ನಿ, "ತಸ್ಯ ತಾವದೇವ ಚಿರಂ ಯಾವನ್ನ ವಿಮೋಕ್ಲೇಥ ಸಂಪತ್ಸ್ಯೇ' (ಛಾಂ 6-14-2) 
ಇತಿ ಶ್ರುತ, ಏವಮ್‌ ಅಪಾನ್ತರತಮಃಪ್ರಭೃತಯೋಪೀಶ್ಚರಾಃ ಪರಮೇಶ್ವರೇಣ ತೇಷು ತೇಷ್ಠಧಿ- 
ಕಾರೇಷು ನಿಯುಕ್ತಾಃ ATI ಸತ್ಯಪಿ ಸಮ್ಯಗ್ಗರ್ಶನೇ ಕೈವಲ್ಕಹೇತೌ ಅಕ್ಷೀಣಕರ್ಮಾಣೋ ಯಾವದಧಿ- 
ಕಾರಮವತಿಷ್ಠನ್ನೇ | ತದವಸಾನೇ ಚ ಅಪವೃಜ್ಯನ್ತ ಇತ್ಯವಿರುದ್ದಮ್‌ | ಸಕೃತ್ನವೃತ್ತಮೇವ ಹಿ ತೇ ಫಲಾದಾ- 
ನಾಯ ಕರ್ಮಾಶಯಮತಿವಾಹಯನ್ತಃ ಸ್ಥಾತನ್ರ್ಯೇಣೈವ ಗೃಹಾದಿವ ಗೃಹಾನ್ನರಮ್‌ ಅನ್ಯಮನ್ಯಂ 
ದೇಹಂ ಸಂಚರನ್ನಃ ಸ್ನಾಧಿ ಕಾರನಿರ್ವರ್ತನಾಯ, ಅಪರಿಮುಷಿತಸ್ಥೃತಯ ಏವ ದೇಹೇನ್ವಿಯಪ್ರಕೃತಿ- 
ವಶಿತ್ಯಾತ್‌ ನಿರ್ಮಾಯ ದೇಹಾನ್‌ ಯುಗಪತ್‌ ಕ್ರಮೇಣ ವಾ ಅಧಿತಿಷ್ಯನ್ತಿ । ನ ಚ ಏತೇ १४२४०२ 
ಇತ್ಯುಚ್ಛನ್ನೇ -- "ತ ಏವೈತೇ' ಇತಿ ಸ್ಕೃತಿಪ್ರಸಿದ್ದೇ — ಯಥಾ ಹಿ ಸುಲಭಾ ನಾಮ ಬ್ರಹ್ಮವಾದಿನೀ 
ಜನಕೇನ ವಿವದಿತುಕಾಮಾರವ್ರುದಸ್ಯ Ap ದೇಹಮ್‌, ಜಾನಕಂ ದೇಹಮಾವಿಶ್ಯ, ವ್ರುದ್ಯ ತೇನ, ಪಶ್ಚಾತ್‌ 
APCD ದೇಹಮಾವಿವೇಶ ಅತಿ Rode se | ಯದಿ ಹಿ ಉಪಯುಕ್ತೇ ಸಕೃತ್ರವೃತ್ತೇ ಕರ್ಮಣಿ 
ಕರ್ಮಾನ್ನರಂ ದೇಹಾನ್ತರಾರಮೃಕಾರಣಮಾವಿರ್ಭವೇತ್‌, ತತಃ ಅನ್ಯದಪ್ಯದಗ್ಗಬೀಜಂ ಕರ್ಮಾನ್ನರಂ 
ತದ್ದದೇವ ಪ್ರಸಜ್ಯೇತೇತಿ ಬ್ರಹ್ಮವಿದ್ಯಾಯಾಃ ಪಾಕ್ಷಿಕಂ ಮೋಕ್ಷಹೇತುತ್ವಮ್‌ ಅಹೇತುತ್ತು ವಾ Gow CS; 
ನ ತು ಇಯಮಾಶಜಕ್ಕಾ ಯುಕ್ತಾ ಜ್ಞಾನಾತ್ಕರ್ಮಬೀಜದಾಹಸ್ಯ ಶ್ರುತಿಸ್ಟೃತಿಪ್ರಸಿದ್ಧತ್ವಾತ್‌ | ತಥಾ ಹಿ 
ಶ್ರುತಿಃ - "ಭಿದ್ಯತೇ ಹೃದಯಗ್ರನ್ನಿಶ್ಚಿದ್ಯನ್ನೇ ಸರ್ವಸಂಶಯಾಃ | ಕ್ಷೀಯನ್ನೇ ಚಾಸ್ಯ ಕರ್ಮಾಣಿ JA we 
ಪರಾವರೇ' ಇತಿ । "ಸ್ಮೃತಿಲಮ್ಛೇ ಸರ್ವಗ್ರನ್ನೀನಾಂ ವಿಪ್ರಮೋಕ್ಷ? (ಛಾಂ 7-26-2) ಇತಿ ಚೈವಮಾದ್ಯಾ! 


ಸ BOY — "ಯಥೆಧಾಂಸಿ ಸಮಿದೋಗಿರ್ಭಸಸಾತುರುತೇರರ್ಜುನ | ಜಾನಾಗಿಃ ಸರ್ವಕರ್ಮಾಣಿ 
ಅಲ ^o Qa & 3 > q 
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ಭಸ್ಮಹಾತ್ಕುರುತೇ ತಥಾ' (ಗೀಂ 4-37) ७, “८७९८ ००७१ ,8One8 ನ ರೋಹನ್ನಿ ಯಥಾ ಪುನಃ | 
ಜ್ಞಾನದಗ್ಗೆ JA ಕ್ಲೇಶೈರ್ನಾತ್ಮಾ ಸಂಪದ್ಯತೇ ಪುನ? ಇತಿ ಚೈವಮಾದ್ಯಾ | ನ ಚ ಅವಿದ್ಯಾದಿಕ್ಷೇಶದಾಹೇ ಸತಿ 
ಕ್ಲೇಶಬೀಜಸ್ಯ ಕರ್ಮಾಶಯಸ್ಯ ಏಕದೇಶದಾಹಃ ಏಕದೇಶಪ್ರರೋಹಶ್ಚ ಇತ್ಯುಪಪದ್ಯತೇ । ನ ಹಿ ಅಗ್ನಿದಗ್ಗಸ್ಕ 
ಶಾಲಿಬೀಜಸ್ಯ ಏಕದೇಶಪ್ರರೋಹೋ ದೃಶ್ಯತೇ | ಪ್ರವೃತ್ತಫಲಸ್ಯ ತು ಕರ್ಮಾಶಯಸ್ಯ ಮುಕ್ತೇಷೋರಿವ 
ವೇಗಕ್ಷಯಾತ್‌ ನಿವೃತ್ತಿಃ "ತಸ್ಯ ತಾವದೇವ ಚಿರಮ್‌' (ಛಾಂ 6-14-2) ಇತಿ ಶರೀರಪಾತಾವಧಿ 
ಕ್ಲೇಪಕರಣಾತ್‌. ತಸ್ಮಾದುಪಪನ್ನಾ ಯಾವದಧಿ ಕಾರಮ್‌ ಆಧಿ ಕಾರಿಕಾಣಾಮವಸ್ತಿತಿಃ | ನ ಚ ಜ್ಞಾನಫಲಸ್ಯ 
ಅನೈಕಾನ್ನಿಕತಾ; ತಥಾ ಚ ಶ್ರುತಿಃ ಅವಿಶೇಷೇಣೈವ ಸರ್ವೇಷಾಂ ಜ್ಞಾನಾನ್ಮೋಕ್ಷಂ ದರ್ಶಯತಿ  "ತದ್ಯೋ 
ಯೋ ದೇವಾನಾಂ ಪ್ರತ್ಯಬುಧ್ಯತ ಸ ಏವ ತದಭವತ್ತಥರ್ಷೀಣಾಂ ತಥಾ ಮನುಷ್ಯಾಣಾಮ್‌' (Uo 
1-4-10) ಇತಿ | ಜ್ಞಾನಾನ್ನರೇಷು ಚ ಐಶ್ಚರ್ಯಾದಿಫಲೇಷ್ವಾಸಕ್ತಾಃ ಸ್ಕುರ್ಮಹರ್ಷಯಃ ತೇ 
ಪಶ್ಚಾದೈಶ್ವರ್ಯಕ್ಷಯದರ್ಶನೇನ ನಿರ್ವಿಣ್ಣಾಃ ಪರಮಾತ್ಮಜ್ಞಾನೇ ಪರಿನಿಷ್ಠಾಯ ಕೈವಲ್ಯಂ ಪ್ರಾಪುರಿತ್ಯು- 
ಪಪದ್ಯತೇ -- “ಬ್ರಹ್ಮಣಾ ಸಹ ತೇ ಸರ್ವೇ ಸಂಪ್ರಾಪ್ತೇ ಪ್ರತಿಸಂಚರೇ | DOANE ಕೃತಾತ್ಗಾನಃ BATA, 
ಪರಂ ಪದಮ್‌' ಇತಿ FOS | ಪ್ರತ್ಯಕ್ಷಫಲತ್ವಾಚ್ಚ ಜ್ಞಾನಸ್ಯ ಫಲವಿರಹಾಶಜಕ್ಕಾನುಪಪತ್ತಿ; ಕರ್ಮಫಲೇ 
ಹಿ ಸರ್ಗಾದಾವನುಭವಾನಾರೂಢೇ ಸ್ಯಾದಾಶಜ್ವಾ — ಭವೇದ್ವಾ ನ ವೇತಿ; ಅನುಭವಾರೂಢಂ ತು 
ಜ್ಞಾನಫಲಮ್‌ — "ಯತ್ಹಾಂಕ್ಷಾದಪರೋಕ್ಷಾದೃಹ್ಟ (ಬೃಂ 3-4-1) ७३ ಶ್ರುತೇಃ, "ತತ್ತ್ವಮಸಿ' ಅತಿ 


ಸಿದ್ದವದುಪದೇಶಾತ್‌; "ನಹಿತತ್ತ GN OSA, ವಾಕೃಸ್ಯ ಅರ್ಥಃ — ತತ್‌ 39 ಮೃತೋ 
ಭವಿಷ್ಯಸೀತಿ — ಏವಂ ಪರಿಣೇತುಂ ಶಕ್ಯಃ. "ತದ್ದೆ J9SES ०६ BCH: ಪ್ರತಿಪೇದೇ5ಹಂ 


ಮನುರಭವಂ ಸೂರ್ಯಶ್ಚ್‌ (ಬೃಂ 1-4-10) ಇತಿ ಚ ಸಮೃಗ್ಗರ್ಶನಕಾಲಮೇವ ತತ್ಫಲಂ ಸರ್ವಾತ್ಮತ್ತಂ 
ದರ್ಶಯತಿ। ತಸ್ಮಾತ್‌ ಐಕಾನ್ತಿಕೀ ವಿದುಷಃ BROAD | 


Of those who have a certain office there is subsistence (of the body) as 
long as the office lasts. 


The question here is whether for him who has reached true knowledge a 
new body originates after he has parted with the old one or not.-But, an 
objection is here raised at the outset there is really no occasion for inquiring 
whether knowledge when reaching its perfection brings about its due effect, 
viz. complete isolation of the Self from all bodies or not ; not any more than 
there is room for an inquiry whether there is cooked rice or not, after the 
process of cooking has reached its due termination; or, for an inquiry whether 
a man is satisfied by eating or not. — Not so, we reply. There is indeed room 
for the inquiry proposed, as we know from itihasa and purana that some 
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persons although knowing Brahman yet obtained new bodies. Tradition 
informs us, e.g. that Apantaratamas, an ancient Risi and teacher of the Vedas, 
was, by the order of Visnu, born on this earth as Krsna Dvaipayana at the 
time when the Dvaparayuga was succeeded by the Kaliyuga. Similarly 
Vasistha, the son of Brahman's mind, having parted from his former body in 
consequence of the curse of Nimi, was, on the order of Brahman, again 
procreated by Mitra and Varuna. Smrti further relates that Bhrgu and other 
sons of Brahman's mind were again born at the sacrifice of Varuna. 
Sanatkumara also, who likewise was a son of Brahman's mind, was, 
consequence of a boon being granted to Rudra, born again as Skanda. And 
there are similar tales about Daksha, Narada, and others having, for various 
reasons, assumed new bodies. Stories of the same kind are met with in the 
mantras and arthavadas of Sruti. Of some of the persons mentioned it is said 
that they assumed a new body after the old body had perished; of others 
that they assumed, through their supernatural powers, various new bodies, 
while the old body remained intact all the while. And all of them are known 
to have completely mastered the contents of the Vedas. 


On the ground of all this the Pürvapaksin maintains that the knowledge of 
Brahman may, indifferently, either be or not be the cause of final release. 


This we deny, for the reason that the continuance of the bodily existence 
of Aparantamas and others-who are entrusted with offices conducive to the 
subsistence of the worlds, such as the promulgation of the Vedas and the like 
— depends on those their offices. As Savitar (the sun), who after having for 
thousands of yugas performed the office of watching over these worlds, at 
the end of that period enjoys the condition of release in which he neither rises 
nor sets, according to (Kh. Up. III, H, 1), ‘When from He thence he has risen 
upwards, he neither rises nor sets. He alone, standing in the centre;' and as 
the present knowers of Brahman reach the state of isolation after the enjoy- 
ment of those results of action, which have begun to operate, has come to an 
end, according to ( Kh. Up. VI, 14, 2), *For him there is only delay so long 
as he is not delivered from the body;' so Aparantamas and other Lords to 
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whom the highest Lord has entrusted certain offices, last — although they 
possess complete knowledge, the cause of release as long as their office lasts, 
their works not yet being exhausted, and obtain release only when their office 
comes to an end. For gradually exhausting the aggregate of works the 
consequences of which have once begun, so as to enable them to discharge 
their offices; passing according to their free will from one body into another, 
as if from one house into another, in order to accomplish the duties of their 
offices ; preserving all the time the memory of their identity ; they create for 
themselves through their power over the material of the body and the sense 
organs new bodies, and occupy them either all at once or in succession. 
Nor can it be said that when passing into new bodies they remember only the 
fact of their former existence (not their individuality); for it is known that 
they preserve the sense of their individuality. Smrti tells us, e.g. that Sulabha, 
a woman conversant with Brahman, wishing to dispute with Janaka, left 
her own body, entered into that of Janaka, carried on a discussion with him, 
and again returned into her own body. If in addition to the works the 
consequences of which are already in operation, other works manifested 
themselves, constituting the cause of further embodiments, the result would 
be that in the same way further works also, whose potentiality would in 
that case not be destroyed, would take place, and then it might be suspected 
that the knowledge of Brahman may, indifferently, either be or not be the 
cause of final release. But such a suspicion is inadmissible since it is known 
from Sruti and Smrti that knowledge For Sruti completely destroys the 
potentiality of action. For Smrti says, The fetter of the heart is broken, all 
doubts are solved, all his works perish when He has been beheld who is high 
and low (Mu. Up. II, 2, 8); and, When the memory remains firm, then all the 
ties are loosened' (Kh. Up. VII, 26, 2). And Smrti similarly says, As a fire 
well kindled, O Arjuna, reduces fuel to ashes, so the fire of knowledge 
reduces all actions to ashes;' and, ‘As seeds burned by fire do not sprout 
again, so the Self is not again touched by the afflictions which knowledge 
has burned.’ Nor is it possible that when the afflictions such as ignorance and 
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the like are burned, the aggregate of works which is the seed of affliction 
should be partly burned, but partly keep the power of again springing up; not 
any more than the seed of the Sali, when burned, preserves the power of 
sprouting again with some part. The aggregate of works, however, whose 
fruits have once begun to develop themselves comes to rest through effecting 
a delay which terminates with the death of the body, just as an arrow 
discharged stops in the end owing to the gradual cessation of its impetus; this 
in agreement with (Kh. Up. VI, 14, 2), ‘For him there is only delay,’ &c. We 
have thus shown that persons to whom an office is entrusted last as long as 
their office lasts, and that nevertheless there is absolutely only one result of 
true knowledge. In accordance with this, scripture declares that the result of 
knowledge on the part of all beings is equally final release, cp. "5೦ whatever 
Deva was awakened he indeed became that, and the same with Rsis and 
men’ (Bri. Up. I, 4, 10). Moreover it may be the case that (some) great Rsis 
had attached their minds to other cognitions whose result is lordly power and 
the like, and that later on only when they became aware of the transitory 
nature of those results they turned from them and fixed their minds on the 
highest Self, whereby they As Smrti says, 'When the Mahapralaya has 
arrived and the highest (i. e. Hiranyagarbha) himself comes to an end, then 
they all, with well-prepared her with Brahman the highest place. — Another 
reason precluding the suspicion that true knowledge may be destitute of its 
result is that that result is the object of immediate intuition. In the case of 
such results of action as the heavenly world and the like which are not present 
to intuitional knowledge, there may be a doubt ; but not so in the case of the 
fruit of true knowledge, with regard to which scripture says, ‘The Brahman 
which is present to intuition, not hidden ’ (Bri. Up. III, 4, 1), and which in the 
passage, "That art thou,’ is referred to as something already accomplished. 
This latter passage cannot be interpreted to mean, "Thou wilt be that after 
thou hast died; for another Vedic passage declares that the fruit of 
complete knowledge, viz. union with the universal Self, springs up at the 
moment when complete knowledge is attained, The Rsi Vamadeva saw and 
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under-stood it, singing, ‘I was Manu, I was the sun.’ 


For all these reasons we maintain that those who possess obtained final 
release. minds, reach true knowledge reach in all cases final release. 


Harken to Brahmasütrabhasyam of Sri Sankara (4-4-17) : - 


ಯೇ ಸಗುಣಬ್ರಹ್ಮೋಪಾಸನಾತ್‌ ಸಹೈವ ಮನಸಾ ಈಶ್ವರಸಾಯುಜ್ಯಂ Bw, ಕಿಂ ತೇಷಾಂ 
ನಿರವಗ್ರಹಮೈಶ್ಚರ್ಯಂ ಭವತಿ, ಆಹೋಸ್ಟಿತ್ಸಾವಗ್ರಹಮಿತಿ ಸಂಶಯಃ | ಕಿಂ ತಾವತ್ವಾಸ್ತಮ್‌? 
ನಿರಜ್ಕುತಮೇವ ಏಷಾಮೈಶ್ಚರ್ಯಂ ಭವಿತುಮರ್ಹತಿ, "ಆಪ್ಲೋತಿ ಸ್ಟಾರಾಜ್ಯಮ್‌' (ತೈಂ 1-6-2) 
"ಸರ್ವೇಸ್ಥೈ ದೇವಾ ಬಲಿಮಾವಹನ್ನಿ' (Jo 1-5-3) "ತೇಷಾಂ ಸರ್ವೇಷು ಲೋಕೇಷು ಕಾಮಚಾರೋ 
ಭವತಿ' (ಛಾಂ 7-25-2; 8-1-6) ಇತ್ಯಾದಿಶ್ರುತಿಭ್ಯ ಇತಿ | ಏವಂ ಪ್ರಾಪ್ಟೇ ಪಠತಿ — 
ಜಗದ್ವಾ ಃಪಾರವರ್ಜನಮಿತಿ; ಜಗದುತ್ತತ್ತಾ ದಿವ್ಯಾಪಾರಂ ವರ್ಜಯಿತ್ವಾ ಅನ್ಯತ್‌ ಅಣಿಮಾದ್ಯಾತ್ಮಕ- 
ಮೈಶ್ಟರ್ಯಂ ಮುಕ್ತಾನಾಂ ಭವಿತುಮರ್ಹತಿ, ಜಗದ್ವಾ ಪಾರಸ್ತು ನಿತೃಸಿದ್ದಸ್ಯೆ = ಈಶ್ವರಸ್ಯ | ಕುತಃ) ತಸ್ಯ 
ತತ್ರ BESTS; ಅಸಂನಿಹಿತತ್ವಾಚ್ಚೇತರೇಷಾಮ್‌ | ಪರ ಏವ ಹಿ ಈಶ್ವರೋ ಜಗದ್ವಾ Rovio ಧಿಕೃತಃ, 
ತಮೇವ ಪ್ರಕೃತ್ಯ ಉತ್ಪತ್ತಾ ದ್ಯುಷದೇಶಾತ್‌, ನಿತ್ಯಶಬ್ದನಿಬನ್ನನತ್ವಾಚ್ಚ ತದನ್ಹೇಷಣವಿಜಿಚ್ಛಾಸನಪೂರ್ವಕಂ ತು 
ಇತರೇಷಾಮಣಿಮಾದ್ಕೈಶ್ಚರ್ಯಂ ಶ್ರೂಯತೇ | ತೇನಾಸಂನಿಹಿತಾಸ್ತೇ ಜಗದ್ವ್ಯಾಪಾರೇ | ಸಮನ- 
ಸೃತ್ನಾದೇವ ಚ ಏತೇಷಾಮನೈಕಮತ್ಯೇ, ಕಸ್ಯಚಿತ್ಲಿತ್ಯಭಿಪ್ರಾಯಃ ಕಸ್ಯಚಿತ್ತಂಹಾರಾಭಿಪ್ರಾಯ ಇತ್ಯೇವಂ 
ವಿರೋಧೋಅಪಿ BOUTS, ತ್‌ 1 ಅಥ ಕಸ್ಯಚಿತ್‌ ಸಂಕಲ್ಪಮನು CHA, ಸಂಕಲ್ಪ ಇತ್ಯವಿರೋಧಃ 
ಸಮರ್ಥ್ಯೇತ, ತತಃ ಪರಮೇಶ್ವರಾಕೂತತನ್ರತ್ತಮೇವೇತರೇಷಾಮಿತಿ ವ್ಯವತಿಷ್ಠತೇ॥ 

With the exception of world-business (the released possess all lordly 
power), (the Parabrahman) being the topic (where world-business is referred 
to), and (the souls) not being near (to such business). 

The following doubt here presents itself. Do those who through meditations 
on the qualified Brahman enter, together with their manas, into a condition 
of equality with the Parabrahman, possess unlimited Parabrahmanly power, 
or power limited to some extent ? — The pürvapaksin maintains that their 
power must be unlimited, because we meet with texts such as ‘He obtains 
Self-lordship’ (Taitt. Samh. 1, 6, 2); “All the gods bring an offering for him’ 
(Taitt. Samh. 1, 5, 3); ‘For them there is freedom in all worlds’ (K h. Up. 8, 
1, 6). — To this the Sūtra replies, ‘Excepting the world- business’ With the 
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exception of the origination and so on of the world all other lordly powers, 
as e.g., rendering one's self of atomic size, must belong to the released. The 
world-business, on the other hand, can belong to the everlastingly perfect 
Parabrahman only.—Why so ? — Because there (where the origination and 
so on of the world are referred to) the Parabrahman forms the general topic, 
and because the other (souls) do not stand near (to the world-business). The 
highest Parabrahman only is appointed to do all work referring to the entire 
world ; for the world's origination and so on are taught only where he 
constitutes the general subject-matter, and moreover he (only) is eternal, and 
described in scripture (as the creator, &c. ofthe world). The lordly power of 
the other souls, on the contrary, scripture shows to have a beginning, because 
it depends on their searching for and striving to know the Parabrahman. They 
are therefore remote from all world-business. And just because they have 
minds, they might be of different minds, and one might have the intention of 
preserving the world while another might wish to destroy it. Such conflicts 
can only be avoided by assuming that the wishes of one should conform to 
those of another, and from this it follows that all other souls (but the 
Parabrahman) depend on the highest Parabrahman. 


Harken to Brahmasütrabhasyam (4-4-18) Sri Madhva establishes 
as follows : — 

ಸರ್ವಾನ್ಯಾಮಾನಾಪ್ನ್ವಾನ ಮೃತಃ ಸಮಭವತ್‌ (ಐ.ಆ. 2-5-4) ಇತ್ಯುಚ್ಛತೇ । ತತ್ರ ಸೃಷ್ಠಾ 
ದಿಭ್ಯೋತ ನ್ಯಾನ್ಹ್ಯಾಪಾರಾ ನಾಪ್ನೋತಿ I 


uS 


The released obtains all wishes except the power of (creating) the world, 
etc. The text says : He has become immortal and attained all his wishes (A.A 
2-5-4); still the text should be understood to mean that the release obtains all 
wishes other than those regarding the creation of the world, etc." 


Harken to Brahmasütrabhasyam (4-4-22) of Sri Sankara :- 


ನಾಡೀರಶ್ಚಿಸಮನ್ನಿತೇನ ಅರ್ಚಿರಾದಿಪರ್ವಣಾ ದೇವಯಾನೇನ ಪಥಾ ಯೇ ಬ್ರಹ್ಮಲೋಕಂ 
ಶಾಸೋಕವಿಶೇಷಣಂ ಗಚ್ಛನ್ತಿ ಯಸಿನರಶ ಹವೆ ಣಶಾರ್ಣವ್‌ೌ ಬಹಲೋಕೇ ತತೀಯಸಾಮಿತೋ ದಿವಿ, 
ಅ J- SA 3 ७ JJ ४४ ® 9 5 
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ಯಸ್ಮಿನ್ಸೈರಂಮದೀಯಂ ಸರಃ, DRT: ಸೋಮಸವನಃ ಯಸ್ಸಿನ್ನಪರಾಜಿತಾ ಪೂರ್ಬ್ರಹ್ಮಣಃ ಯಸ್ಮಿಂಶ್ಚ 
ಪ್ರಭುವಿಮಿತಂ ಹಿರಣ್ಣಯಂ ee, ಯಶ್ಚಾನೇಕಧಾ ಮನ್ರಾರ್ಥವಾದಾದಿಪ್ರದೇಶೇಷು 
deep de ತೇ ತಂ ಪ್ರಾಪ್ಯ ನ ಚನ್ಹಲೋಕಾದಿವ ಭುಕ್ತಭೋಗಾ ಆವರ್ತನ್ನೇ | ಕುತಃ) 
"ತಯೋರ್ಧ್ವಮಾಯನ್ನಮೃತತ್ವಮೇತಿ' (ಛಾಂ 8-6-6 ಕಾಠಂ 6-16) “ತೇಷಾಂ ನ ಪುನರಾವೃತ್ತಿ? 
(ಬೃಂ6-2-15) "ಏತೇನ ಪ್ರತಿಪದ್ಯಮಾನಾ ಇಮಂ ಮಾನವಮಾವರ್ತಂ ನಾವರ್ತನ್ತೇ' (ಛಾಂ4-15-6) 
"ಬ್ರಹ್ಮಲೋಕಮಭಿಸಂಪದ್ಯನ್ನೇ' (ಛಾಂ 8-15-1) "ನ ಚ ಪುನರಾವರ್ತತೇ' (ಛಾಂ 8-15-1) 
ಇತ್ಯಾದಿಶಬ್ದೇಭ್ಯಃ | ಅನ್ನವತ್ತೆ ळे ತು ಐಶ್ಚರ್ಯಸ್ಯ ಯಥಾ ಅನಾವೃತ್ತಿಃ ತಥಾ ವರ್ಣಿತಮ್‌ — 
"ಕಾರ್ಯಾತ್ಯಯೇ ತದಧ್ಯಕ್ಷೇಣ ಸಹಾತಃ ಪರಮ್‌' (Wo ಸ್ರೂಂ 4-3-10) ಇತೃತ್ರ I 
ಸಮ್ಯಗ್ಗರ್ಶನವಿಧ್ವಸ್ತತಮಸಾಂ ತು ನಿತೃಸಿದ್ದನಿರ್ವಾಣಪರಾಯಣಾನಾಂ ಸಿದ್ದೈವ ಅನಾವೃತ್ತಿಃ 
ತದಾಶ್ರಯಣೇನೈವ ಹಿ ಸಗುಣಶರಣಾನಾಮಪ್ಯೃನಾವೃತ್ತಿಸಿದ್ದಿರಿತಿ | ಅನಾವೃತ್ತೀ ಶಬ್ದಾದನಾವೃತ್ತೀ ಶಬ್ದಾತ್‌ 
ಇತಿ ಸೂತ್ರಾಭ್ಯಾಸಃ ಶಾಸ್ತ್ರಪರಿಸಮಾಷ್ತಿಂ ದ್ಯೋತಯತಿ II 

(Ofthem) there is non-return, according to scripture; non-return, according 
to scripture. 


Those who, in following the road of the gods, to which the vein and the 
ray are leading, and on which light is the first stage, reach the world of 
Brahman as described by scripture — where ‘there are the two lakes Ara and 
Nya in the world of Brahman, in the third heaven from hence,’ and where 
‘there is the lake Airammadiya and the A$vatha tree showering down Soma, 
and the city of Brahman Aparagita and the golden hall built by Prabhu’ 
(K h. Up. 8, 5, 3) — and set forth at length in mantras, arthavadas, and so on 
; those, we say, who reach that world do not return from there after having 
finished the enjoyment of their deeds; as those do who have gone to the 
world of the moon and other places. — Why so ? — Because scriptural 
passages teach that they do not so return. Compare ‘Moving upwards by it he 
reaches the immortal’ (K h. Up. VIII, 6, 6); ‘For them there is no return’ (Bri. 
Up. VI, 2, 15); ' Those who proceed on that path do not return to the life of 
man' (K h. Up. I V, 15, 6);'He reaches the world of Brahman and does not 
return '(Kh. Up. VIII, 15, I). That the finality of their lordly power does not 
imply their return to the life of man, we have shown under 4, 3, 10. It is a 
settled matter that those who through perfect knowledge have dispelled all 
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mental darkness and are devoted to the eternally perfect Nirvana do not 
return. And as those also who rely on the knowledge ofthe qualified Brahman 
in the end have recourse to that (Nirvana), it follows that they also do not 
return. — The repetition of the words, *Non-return, according to scripture," 
indicates the conclusion of this body of doctrine. 


Harken to Brahmasütrabhasyam (4-4-23) of Sri Madhva : — 
"ನಚ ಪುನರಾವರ್ತತೇ ನ ಚ ಪುನರಾವರ್ತತೇ', 
ಸರ್ವಾನ್ಯಾಮಾನಾಪ್ತಾ S ಮೃತಃ ಸಮಭವತ್ತಮಭವತ್‌ ಇತ್ಯಾದಿಶ್ರುತಿತಭ್ಯಃ I 


(Ofthe released there is) no returning, according to the Word, no returning, 
according to the Word. 


"(He who thus spends the whole of his life time attains to the world of 
Brahman) and he does not return, does not return.” (Ch. VIII. 15.1). ‘(In the 
world of Visnu he attains to immortality and having obtained all the blessings 
wished for enjoys them for ever, enjoys them for ever, enjoys them for ever 
(AA, 2- 5-1-15)." From these and other $rutis, (non-return of the released to 
the corporeal existence becomes established). 


Reverence be to visnu who is perfect in all excellences, wisdom, bliss, 
etc., who is my preceptor, who is always and in every way most beloved of 
me. 


Of (the god) Vayu (the Lord of breaths) whose three blessed forms are 
distinctly spoken of in the words of the Vedas, whose essence is pure strength 
and wisdom, is the support and activity of the world, is highly worshipful, 
and is ordained to manifest itself only thus (i.e, without any diminution of 
power, etc., in his avataras),—of such Vayu the first manifestation is that 
which bore the words of Rama (to Sita) ; the second, that which proved the 
ruin of (the Kuru) forces; and the third is Madhva by whom indeed this 
bhasya is produced showing the Supremacy of sri Hari. 


But there is one Great Vedic teacher, however, who regards mukti to be a 
transitory state. Maharsi Dayananda Saraswati, the founder of the Arya 
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Samaj, denies that mukti is eternal. Even he computes its duration at 
3,11,040,000,000,000 years - a period sufficient to satisfy most appetites ! 
His reasons for differing from the rest of mankind are the following — He 
says 1) that the limited human soul with its limited capacities earn infinite 
bliss . In his view eternal bliss is the equivalent of infinite bliss. 2) if there 
was no return from mukti, the other world would become too overcrowded 
and this earth depopulated. So there must be a regular interchange of the 
inhabitants of the two worlds. 3) even happiness if prolonged too much 
would produce satiety and a longing for a change . 4) there is no man who 
would prefer life-imprisonment to imprisonment for a shorter time. (Satyartha 
Prakasa) 


Harken to a great savant : - 


The soul may continue the bodily existence so long as its prarabdhakarma 
is operative, but when it departs from the body, it is freed absolutely. Absolute 
liberation and embodied life are not compatible. The author Nyayamrta 
argues that he who has the vision of the truth but not the grace of parabrahman 
necessary to effect freedom, continues to live in the flesh. This is jivanmukti. 
Complete freedom can be achieved only through the immense grace of 
Parabrahman. 


जब तक आत्मा का प्रारब्ध कर्म क्रियाशील है, उसका शारीरिक जीवन रहता है; किन्तु 
जब यह शरीर से वियुक्त होती है तो सर्वथा मुक्त हो जाती है । नितान्त मोक्ष तथा 
सांसारिक जीवन परस्पर अनुकूल नहीं हैं । न्यायमृत के ग्रन्थकार का तर्क है कि ऐसा 
मनुष्य, जिसे सत्य का प्रकाश तो मिल गया किन्तु ईश्वर की कृपा प्राप्त नहीं हुई जो कि 
मोक्ष प्राप्ति के आवश्यक है, उसे हमेशा के लिए मर्त्यलोक में जीवन बिताना होता है । यह 
जीवन्मुक्ति है । नितान्त मोक्ष केवल ईश्वर की कृपा के द्वारा ही प्राप्त हो सकता है । 
7T) Amalaa Bhaktischa Tatsadhanam 


Singular, pure, sublime and unalloyed DEVOTION to the Supreme Being 
Šrī Visnu, is the radical-means to secure salvation. MUKTI is attained only 
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through sublime BHAKTI i.e., devotion towards the Supreme Being Sri 
Visnu. In $ri Madhwasiddhanta, there is no place for MOODHA-BHAKTI 
(Blind Bhakti), i.e., Bhakti without Jnana as an instrument of liberation. 
Infact BHAKTI and JNANA go hand in hand. BHAKTI has been defined as 
continuous unending flow of love towards Supreme Being Sri Visnu, mingled 
with a deep knowledge and conviction of Supreme Being Sri Visnu, being 
the the abode of endless and defectless auspicious attributes, a love 
exceeding many folds the love for one's own self and one's earthly 
belongings, a love that remains undaunted in the face of a thousand opposing 
forces trying to subdue it. Such sublime love towards the Supreme Being 
Sri Visnu, is capable of invoking HIS Grace which is ultimately responsible 
for the Liberation of the Soul. Hence the State of MUKTI is attained through 
unalloyed BHAKTI. 


Harken to Mahabharatatatparyanirnaya(1-85): — -- 


""ಮಹಾತ್ಮ್ಯಜ್ಞಾನಪೂರ್ವಸ್ತು ಸುದೃಢಃ ಸರ್ವತೋಧಧಿಕಃ | 
ಸ್ನೇಹೋ ಭಕ್ತಿರಿತಿ ಪ್ರೋಕ್ತ ಸ್ವಯಾ ಮುಕ್ತಿರ್ನಚಾನ್ಯಥಾ II ಇತಿ UI 


The firm and unshakable love of Supreme Being Sri Visnu, which rises 
above all other ties of love and affection, based upon an adequate perfect 
knowledge and conviction of Sti Visnu's great Majesty, is called BHAKTI. 
That alone is the means of Moksha). And also harken to Nyayasudha of Sri 
Jayathirtha as follows (1-1-1): — ""ಪರಮೇಶ್ವರಭಕ್ತಿರ್ನಾಮ ನಿರವಧಿಕಾನಂತಾನವದ್ಯ- 
ಕಲ್ಯಾಣಗುಣತ್ಪಚ್ಛಾನಪೂರ್ವಕಃ ಸ್ವಾತ್ಮಾಶ್ಮೀಯಸಮಸ್ತವಸ್ತುಭ್ಯೋತ ಪ್ಯನಂತಗುಣಾಧಿಕೋ5ಂತರಾಯಸಹ 
ಸ್ರೇಣಾಪ್ಯಪ್ರತಿಬದ್ದೋ ನಿರಂತರಪ್ರೇಮಪ್ರವಾಹಃ I" ಇತಿ ॥ (Devotion to the Supreme Being 
sri Visnuis that ceaseless flow of love of Supreme Being Sri Visnu, unimpeded 
by athousand obstacles, exceedingly beyond measure the love and attachment 
which one usually cherishes for one's own self and for one's earthly 
belongings and fortified by a deep knowledge and conviction ofthe Supreme 
Being Sri Visnu’s being the abode of infinite and illimitable auspicious 
attributes of spotless nature .) This definition can be accepted as a classical 
definition of BHAKTT" 
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Harken to Rgveda (1-164-50): — 


ಯಜ್ಞೇನ ಯಜ್ಜಮಯಜಂತ ದೇವಾಸ್ತಾನಿ ಧರ್ಮಾಣಿ ಪ್ರಥಮಾನ್ಯಾಸನ್‌ | 
ತೇ ಹ ನಾಕಂ ಮಹಿಮಾನಃ ಸಚಂತ ಯತ್ರ ಪೂರ್ವೇ ಸಾಧ್ಯಾಃ ಸಂತಿ ದೇವಾಃ ॥ 


The enlightened have paid, do and will always pay homage to Parabrahman 
the Worshipful (“ಯಜ್ಞೋ ವೈ ವಿಷ್ಣುಃ” ), with praise, prayer and worship. All 
wise people ought to begin all actions with these and no one ought to do 
anything which is not preceded by them. Verily do the worshippers of 
Parabrahman, exalted in glory attain to Him and emancipation in which there 
is no pain or suffering. The enlightened who qualified themselves in the past 
and those who are qualifying themselves now and those who will qualify 
themselves in the future, obtained and will obtain this highest state of bliss to 
be enjoyed for a hundred years of Brahma during which period there is no 
return to the cycle of births and deaths. On this verse Mahrshi Yaskacharya, 
the author of the Nirukta, observes: The learned worshipped Parabrahman 
with the soul and internal organs or they performed the universally beneficial 
Yajnas (sacrifices) from the agnihotra up to the ashwamedha, with the help 
of the terrestrial fire. Those who adopted the prescribed means and qualified 
themselves in former times are enjoying the bliss of emancipation-the highest 
state. The followers of the etymological school call this band of the learned 
(devas) the dwellers of the regions of LIGHT i.e. Parabrahman, Who is self- 
effulgent or because the devas live in the rays of knowledge by perfect 
regulation of breath. Oh people! The enlightened will certainly always pay 
homage to Parabrahman, the worshipful with praise, prayer and worship, for, 
these are the most important duties which one should attend to before 
everything else. Those who thus worship Parabrahman, exalted in glory, 
attain to Him and emancipation in which there is no suffering, which is the 
highest state of bliss, the learned who qualified themselves in the past 
obtained (and those who do now and will do so in the future will obtain). 
You also should endeavour to attain it. 


If the Soul and Supreme-being be identical, the germination of Bhakti 
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would be an immpossiblity. The deeper the consciousness of subjection 
and keener the realisation of the greatness of Supreme-being, the ranker 
and more luxuriant will be the growth of Bhakti. This identical Bhakti 
is the singular means of salvation. The whole thing is well put in a 
famous sloka. ""ಮಾಹಾತ್ಮ್ಯಜ್ಞಾನಪೂರ್ವಸ್ತುಸುದ್ಧಢಃ Drees Hs | ಸ್ನೇಹೋ ಭಕ್ತಿರಿತಿ 
ಪ್ರೋಕ್ಟಸ್ತಯಾ ಮುಕ್ತಿರ್ನಚಾನ್ಯಥಾ.'' This loving devotion purifies the heart, 
strengthens and ennobles the character, gives a higher motive and a 
nobler aim to every action of life and makes us strong, noble and 
courageous. A true Bhakta is an embodiment of Bhakti too transcendent 
for words. The merest idea of Supreme-being, a trifling allusion to His 
greatness, a flashing recollection of His bounties sends Him into a 
trance. 


How to foster and cultivate Bhakti : — Of all the sentiments the sentiment 
of love fixed in a right place is most sublime and salubrious. It is the Heaven's 
last best gift to man. The sentiment of love is nobler than scholarship. We 
admire a scholar, but we love a true Bhakta and follow him. A true devotee 
Is a warm gurgling fountain of love, while a scholar is a block of ice frozen 
by intellectuality. A spiritual aspirant will ill-afford to neglect such a precious 
sentiment as is given to him by Providence, In the first place, it needs to be 
remarked that steadfast devotion is not a simple sentiment. A great savant 
puts the same thing very vividly. "It (the Bhakti towards Visnu) is an organic 
growth, the product of careful rearing. No human can dream himself into a 
noble character by a simple effort of the will, and rise one morning to find 
himself bloomed into a Bhakta". So many Seers have shown a correct path. 
Steadfast devotion can be gained through the sublimation of our natural and 
instinctive impulses and tendencies. The starvation or extinction of feelings 
and emotions as advised by some to be conducive to the enhancement of 
Bhakti is denounced by Sri Madhvacarya both to the mind and the body. A 
man must undergo the preliminary course of discipline prescribed by the 
Vedas, i.e., he must perform the Karmas which are enjoined upon him in 
strict accordance with the Varna and Ashrama, Desa and Kala to which he 
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happens to belong. The performance of Karma should conducted all through 
life disinterestedly and in the spirit of service to Supreme-being. The aspirant 
after initiation ceremony should resort to a Guru, fall prostrate at his feet and 
study all the Vedas and the Brahmamimamsa under his direction. He should 
prosecute the studies with the observance of all the rules that are enjoined 
upon the student. By this, the aspirant will secure the Shastric knowledge of 
the greatness of Supreme-being and attain the mental purity and exalted 
excellence of character. Thus a constant study of Scriptures conducted with 
exemplary single-mindedness alone is calculated to impress God on our 
hearts. In course of time, the spiritual candidate will realise the evanescence 
of worldly objects and shrink from clinging to them. He achieves a perfect 
spontaneity of love reaching such an intensity and pitch that the devotee 
completely forgets himself. A spiritual candidate is warned not to devote his 
attention to the corrupt writings which deprave the heart, debauch the 
imagination and poison the principles. For, worthless books debase the taste, 
slacken the intellectual nerve, let down the understanding, set the fancy loose 
and send it gadding among low and mean objects. As far as the Bhakti cult is 
concerned, all high or low, rich or poor, young or old, weak or strong, man 
or woman are competent to cultivate it. A devotee is at liberty to choose one 
or many or all of the all of the nine modes of Bhakti. If the spiritual candidate 
is not a Traivaryika, he shall not undergo the course of Vedic study. But he 
should hear the stories related in the Mahabharata and Bhagavata, etc., learn 
the principles underlying them and cultivate his love in Bhagavan and the 
Bhagavatas. Evenan outcaste can cultivate this loving devotion by Namajfiana. 
It is said in the Bhagavata that even a devoted out-caste is superior to a 
Brahmin-however learned, however devoted to the performance of his duties- 
if the Brahmin is not attached to the feet of the Lord. The universal popularity 
of the cult of Bhakti depends upon this inherent merit of its suitability to men 
of all stations and equipments. It is said that Madhvacarya originated little 
but reformed much. The remark has an amount of truth in it. Inasmuch as the 
Acharya is the first and the foremost of Vaidics, he can preach only what is 
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in the Vedas. The Acharya never claims any originality or it is against the 
spirit of Vaidic Philosophy to have a claim for any originality. Even Lord 
Krsna says that his incarnation 15 only for the preservation of the Eternal 
Religion and not for any innovation. 


Harken to Chàndogyabhasyam of Sri Madhva : — 
ಸರ್ವವರ್ಣಾಶ್ರಮಾಣಾಂ ಚ ಜ್ಞಾನಾನ್ಲ್ನೋಕೋ ವಿನಿಶ್ಚಿತಃ | 
e & eA ಚ 
ಅಂತ್ಯಾನಾಂ ಸ್ಥಾವರಾಣಾಂ ವಾತಥಾಠಪಿ ಯತಿರುತ್ತಮಃ | 


Means : - Mukti is not confined to one caste or to one ashrama. All the 
four varnas (caste), persons in all stages of life, Nay outcastes and untouchables 
and the lowest class of souls will attain Mukti, provided they seek and obtain 
knowledge. 


Harken to Bhagavatatatparyanirnaya of Sri Madhva : — 
ಸನಕಾದ್ಯಾ ಜ್ಞಾನಯೋಗಾ, ಭಕ್ತಿಯೋಗಾಸ್ತು ದೇವತಾಃ | 
ಮನುಷಾಃ ಕರರ್ಮಯೋಗಾಸ್ತು ತ್ರಿದ್ಯತೇ ಯೋಗಿನಃ ಸ್ಕೃತಾಃ | 


Means : Sanaka etc are Jnana Yogins, Devtas are Bhakti Yogins, and 
humans are Karamayogins. Such are three kinds of Yogins. 


Harken to Brahmasiitrabhagyam of Sri Madhva : — 
ಜೀವಸ್ಯ ಕರ್ತೃತ್ವಾಭಾವೇ ಶಾಸ್ತ್ರಸ್ಯ ಅಪ್ರಯೋಚಜಕತ್ಸಪ್ರಾಪ್ಟೇಃ ಜೀವೋತಪಿ ಕರ್ತಾ 


Means : — If jeeva is an actor (karta), then Vedasastras becomes useless, 
-- for their prescribed certain actions and prohibitions (others). Therefore 
Jeeva 1s an actor (karta) and not an Automation. 


Harken to Brahmasiitrabhagyam of Sri Madhva : — 
ಶ್ರುತ್ವಾಮತ್ವಾತಥಾ ಧ್ಯಾತ್ವಾತದಚ್ಞಾನವಿಷರ್ಯಯಯ್‌ೌ | 
ಸಂಶಯಂ ಚ ಪರಾಣುದ್ಯ ಲಭತೇ ಬ್ರಹ್ಮದರ್ಶನಮ್‌ ॥ 


Means : - The Adhikari obtain a vision of Brahman after the removal of 
ignorance, wrong knowledge and doubt by means of the study - listening and 
discussion and contemplation. So do your appointed duty with devotion. 
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Harken to Sri Sankara's pure Krsna Bhakti : - 
After a few days in Kaladi, the plane of Consciousness was seen to make 
a shift , and she said , “Sri Sankara , I am blessed by your grace ! The waves 
of Shivabhava in me have now subsided . Ha ! Now arises a mystic blue 
cloud bearing the sacred waters of compassion , showering the nectar of 
Visnubhava! Krsna! Krsna! "Sri Sankaracarya said, "Mother , these sankalpas 
are arising due to divine grace . These are not desires , but satyasankalpas , 
the fulfillment of your upasana." Saying this , Acharya spontaneously 
composed a beautiful hymn on Lord Visnu - 'krsnastaka' - invoking the Lord 
to grant His vision . 
ಶ್ರಿಯಾಶ್ಚಿಷ್ಟೋ ವಿಷ್ಣುಃ ಸ್ಥಿರಚರಗುರುರ್ವೇದವಿಷಯೋ 
ಧಿಯಾಂ ಸಾಕ್ಷೀ ಶುದ್ಧೋ ಹರಿರಸುರಹಂತಾರಬ್ದನಯನಃ | 
ಗದೀ ಶಂಖೀ ಚಕ್ರೀ ವಿಮಲವನಮಾಲೀ ಸ್ಥಿರರುಚಿಃ 
ಶರಣ್ಯೋ ಲೋಕೇಶೋ ಮಮ ಭವತು ಕೃಷ್ಣೋರಕ್ಷಿವಿಷಯಃ II 
“May the one who is embraced by Goddess Laksmi ; the Visnu ; the inner 
Self of all moving and unmoving , the import of the Vedas ; the illuminer of 
the intellect ; the ever - pure ; the annihilator of evil ; the lotus - eyed one who 
holds the gada , the shankha and the chakra ; the vanamali ; the immaculate 
one, ever effulgent ; the Lord of the world , Krsna , appear before me ." 


ಯತಃ ಸರ್ವಂ ಜಾತಂ ವಿಯದನಿಲಮುಖ್ಯಂ ಜದದಿದಂ 

ಸ್ಥಿತೌ ನಿಶ್ಶೇಷಂ ಯೋತವತಿ ನಿಜಸುಖಾಂಶೇನ ಮಧುಹಾ | 

ಲಯೇ ಸರ್ವಂ ಸ್ಪಸ್ಟಿನ್ನರತಿ ಕಲಯಾ ಯಸ್ತು ಸ ವಿಭುಃ 

ಶರಣ್ಯೋ ಲೋಕೇಶೋ ಮಮ ಭವತು ಕೃಷ್ಣೋತಕ್ಷಿವಿಷಯಃ Il 

“May the one having the form of the Bliss of the Self , who is fond of 
those who surrender to Him ; in whom the world made of all the five elements 
beginning from space emerges , remains , and subsides ; appear before me ." 

ಅಸೂನಾಯಮ್ಯಾದೌ ಯಮನಿಯಮಮುಖ್ಯೈಃ ಸುಕರಣ್ಯೆಃ 

ನಿರುದ್ಧೇದಂ ಚಿತ್ತಂ ಹೃದಿ ವಿಲಯಮಾನೀಯ ಸಕಲಮ್‌ | 
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ಯಮೀಡ್ಕಂ ಪಶ್ಯಂತಿ ಪ್ರವರಮತಯೋ ಮಾಯಿನಮಸ್‌ 

ಶರಣ್ಯೋ ಲೋಕೇಶೋ ಮಮ ಭವತು ಕೃಷ್ಣೋತಕ್ಷಿವಿಷಯಃ Il 

“May Krsna, the Lord who is beyond Maya, whom jfianis experience by 
making the introverted mind subside within the heart through pranayama , 
accompanied by yama , niyama and so on , appear before me !” 


ಪೃಥಿವ್ಯಾಂ ತಿಷ್ಠನ್ಯೋ ಯಮಯತಿ ಮಹೀಂ ವೇದ ನ ಧರಾ 

ಯಮಿತ್ಯಾದೌ ವೇದೋ ವದತಿ ಜಗತಾಮೀಶಮಮಲಮ್‌ | 

ನಿಯಂತಾರಂ ಧ್ಯೇಯಂ ಮುನಿಸುರನೃಣಾಂ ಮೋಕ್ಷದಮಸ್‌ 

ಶರಣ್ಯೋ ಲೋಕೇಶೋ ಮಮ ಭವತು ಕೃಷ್ಣೋತಕ್ಷಿವಿಷಯಃ Il 

“May He whom $ruti declares as ‘the One who remains unknown by the 

earth in spite of being the inner Self within the earth’; the ordainer of devas, 
sages, human beings and all other creatures; the Lord who is the one to be 
meditated upon by the sages, gods and men; the giver of liberation; and the 
Universal Master who is fond of those who surrender, appear before me." 


The perfect meaning of Brihadaranyaka sentence 


ಅಥ ಯ ಇಚ್ಛೇತುತ್ರೋ ಮೇ ಪಂಡಿತೋ ವಿಗೀತಃ ಸಮಿತಿಜ್ಞಮಃ ಶುಶ್ರೂಷಿತಾಂ ವಾಚಂ ಭಾಷಿತಾ 
ಜಾಯೇತ ಸರ್ವಾನ್ಹ್ವೇದಾನನುಬ್ರುವೀತ ಸರ್ವಮಾಯುರಿಯಾದಿತಿ ಮಾಂಸೌದನಂ ಪಾಚಯಿತ್ವಾ 
ಸರ್ಪಿಷ್ಠಂತಮಶ್ನೀಯಾತಾಮೀಶ್ಚರೌ ಜನಯಿತವಾ ६३६९६१ ವಾರ್ಷಭೇಣವಾ॥181(ಬೃ.ಉ6-4-18) 


""ವಿವಿಧಂ ಗೀತೋ ವಿಗೀತಃ ಪ್ರಖ್ಯಾತ ಇತ್ಯರ್ಥಃ ಸಮಿತಿಜ್ಞಮಃ ಸಭಾಂ ಗಚ್ಛತೀತಿ ಪ್ರಗಲ್ಪ ಇತ್ಯರ್ಥಃ, 
ಪಾಂಡಿತ್ಯಸ್ಯ ಪೃಥಗ್ಗ; ಹಣಾತ್‌, ಶುಶ್ರೂಷಿತಾಂ ಶ್ರೋತುಮಿಷ್ಟಾಂ ರಮಣೀಯಾಂ ವಾಚಂ ಭಾಷಿತಾ 
ಸಂಸ್ಕೃತಾಯಾ ಅರ್ಥವತ್ಯಾ ವಾಚೋ ಭಾಷಿಶೇತ್ಯರ್ಥಃ | ಮಾಂಸಮಿಶ್ರಮೋದನಂ ಮಾಂಸೌದನಮ್‌ | 
ತನ್ಮಾಂಸನಿಯಮಾರ್ಥಮಾಹ - १३६९६१ ವಾ ಮಾಂಸೇನ ಉಕ್ಷಾ ಸೇಚನಸಮರ್ಥಃ ಪುಂಗವಃ ತದೀಯಮ್‌ 
ಯಷಭಃತತೋತಪ್ಯಧಿಕವಯಾ;, ತದೀಯಮ್‌ ಆರ್ಷಭಂಮಾಂಸಮ್‌॥/'' ಇತಿ ಬೃಹದಾರಣ್ಯಕೋಪನಿಷತ್‌ 
ಶ್ರೀಶಾಂಕರಭಾಷ್ಯಮ್‌(6-4-18) 

The prescription of beef etc.. in Bhaktisadhana is impossible, particularly 
because the bovine species is declared as inviolable in Vedas. There is no 
mention of meat in this section from its very first kandika among the items 
which ultimately result in the best, purest satvika semen. And only the purest 
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satvika semen is required for begetting progeny proficient in the Vedas. 
Therefore, in the present passage uksha and Rishabha can never signify the 
meat of animals, but they can only mean the fleshy part of pulp of pure 
medicinal fruits. 


In none of the dictionaries do we find that the word uksha means ‘a stud- 
bull of younger age, potent in impregnation' or that the word Rishabha means 
*an older stud-bull potent in impregnation'. If we take that according to 
Jagadguru Adi-Sri Sankaracarya, both the words uksha and Rishabha mean 
stud bulls potent in impregnation, and one of them be younger while the 
other be older, then the words uksha and Rishabha taken collectively, will 
mean, a bull of any age potent in impregnation. 


If, in the mamsaudana, the meat of a bull ofany age, potent in impregnation 
had been intended then in the original Upanisad the wording would have 
been govamsha aukshena (bovine uksha) or govamsha Arshbhena (bovine 
Rishabha) and Jagdguru Adi-Sri Sankaracarya, to make it clear beyond doubt 
that the meat of the stud-bull is intended, would also have written, 
‘sechanasamarthah govamshaapungavah tadiyam mamsam’. 


Stud-bulls potent in impregnation are of a very high breed and also 
very rare. Their slaughter will never be desirable. Moreover, the original 
words in the text are aukshena va arshabhena va, that is, either of an 
uksha or of a Rishabha. The use of the conjunctions ‘va ....... va’ i.e., 
“either ......... or’ itself indicates that uksha and Rishabha are not the 
same, but distinctly different. Therefore, it is impossible that a highly 
learned personality like the Jagadguru Adi-XrX MaXkarXcXrya would 
interpret sas a tautology the words uksha and Rishabha signifying ‘a 
stud-bull as long as it is potent in impregnation’, when the 
contradistinctive conjunction ‘va .......... ya 1.6., ‘either .......... or’ is used 
to contrast the words uksha and Rishabha. It is certain that ‘uksha 
secana-samarthah pungavah? as used in the commentary of Jagadguru 
Adi-Sri Sankaracarya means an aphrodisiac drug, i.e., soma juice, and 
‘tatah api adhika-vayah’ means ‘the drug Rishabha of the asthavarga, 
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which is supposed to be more invigorating even than uksha i.e, soma 
Juice. 
ಪರಮಾತ್ಮನ ಏಕಾಂತ ಭಕ್ತರು ಸುತರಾಂ ಯಾಗೀಯಪಶುಹಿಂಸೆಯನ್ನು 
ಆಚರಿಸಬಾರದು ""ಖುತೇ ಹ್ಯೇಕಾಂತಿಕಾನ್‌ ಹರೇಳ' 
ಪುನಃ, ವೇದಗಳಲ್ಲಿ ವಿಹಿತವಾದ ""ಹಿಂಸಾ''(ಪ್ರಾಣವಿಯೋಜನವ್ಯಾಪಾರ) ಹಿಂಸವೇ ಅಲ್ಲವೆಂದು 

ಹೇಳಿ, "ಗೋಮೇಧ'', ""ಅಶ್ಚಮೇಧಾ' 9 ಯಜ್ಞಗಳಲ್ಲಿಅವಶಿಷ್ಟಗಳಾದ ಮಾ ೦ಸಗಳನ್ನು ಮಹಾಪತ್ವಾಲದಲ್ಲಿ 
ಭಕ್ಷಿಸಿದರು ಎಂದು ಹೇಳುವುದು ವೈದಿಕಧರ್ಮ ವಿರುದ್ಧವು. ಆದರೆ ಸಾತ್ವಿಕರಾದ ಶ್ರೀಹರಿಯ "“ಏಕಾಂತಿ''ಗಳು 
ಅರ್ಥಾತ್‌ ಶ್ರೀಹರಿಯ ಏಕಾಂತಭಕ್ತರು ಇಂತಹ ವೇದವಿರುದ್ದಗಳಾದ ಪಶುಹಿಂಸಾಯಜ್ಞಗ್ಗಳನ್ನು ಸದಾ 
(ಯಾವ ಯುಗಗಳಲ್ಲಿಯೂ) ಆಚರಿಸಲಿಲ್ಲ ಮತ್ತು ಆಚರಿಸುವುದಿಲ್ಲ. ಈ ರೀತಿಯಾಗಿ ಆಧ್ವರಯಜ್ಞಗಳ 
ವಿಷಯದಲ್ಲಿ (“ಯಜ್ಞೇಷು = ಯಜ್ಞವಿಷಯೇಷು'' - ವಿಷಯ ಸಪ್ತಮೀ) ನಿರ್ಣಾಯಕವಾದ 
ಶ್ರೀವೇದವ್ಯಾಸರ-ಹೃದಯವನ್ನು ಜಗತ್ತಿಗೆ ತಿಳಿಸಿಕೊಡುತ್ತಿರುವ ""ಸ್ಕ್ಯಾಂದಪುರಾಣ''ದ ದ್ವಿತೀಯಖಂಡದ 
ವಾಸುದೇವಮಾಹಾತ್ಮ್ಯದಲ್ಲಿ "ಯಜ್ಞೇಷು ಪಶುಹಿಂಸಾ ಪ್ರವೃತ್ತಿರ್ನಾಮ ಅಧ್ಯಾಯಃ'' ಎಂಬುವ 
ಅಧ್ಯಾಯದಲ್ಲಿನ ವಾಕ್ಯಗಳು ಈ ಕೆಳಗಿನಂತಿವೆ - 

""ಪರೋಕ್ಷವಾದವೇದಾರ್ಥಾನ್‌ ವಿಪರೀತಾನ್‌ ಪ್ರಪೇದಿರೇ। 

ಅರ್ಥಂ ಚಾಜಾದಿಶಬ್ದಾನಾಂ ಮುಖ್ಯಂ ಛಾಗಾದಿಮೇವ Se II 

ಬುಬುಧುಶ್ಚಾಥ ತೇಸರ್ವೇ ಯಜ್ಞಾನ್‌ ಕುರುತ ಭೋ! ದ್ವಿಜಾಃ! I 

ಯಾ ವೇದವಿಹಿತಾ ಹಿಂಸಾ ನ ಸಾ ಹಿಂಸಾಸ್ತಿ ದೋಷಜಾ Il 

ಉದ್ದಿಶ್ಯ ದೇವಾನ್‌ Sos ತತೋ qs ಪಶೂನ್‌ ಶುಭಾನ್‌ । 

ಪ್ರೋಕ್ಷಿತಂ ದೇವತಾಭ್ಯಶ್ವಪಿತೃಭ್ಯಶ್ವನಿವೇದಿತಮ್‌ ॥ 

ಭುಂಜತ 2९९३० ಮಾಂಸಂ ಸ್ವಾರ್ಥಂ ತು ಫುತ ಮಾ ಪಶೂನ್‌ III 

ಇತ್ನಂ ಹಿಂಸಾಮಯಾ ಯಜ್ಞಾ ಸಂಪ್ರವೃತ್ತಾ ಮಹಾಪದಿ। 

ಧರ್ಮಸ್ಟಾಭಾಸಮಾತ್ರೋತಸ್ಥಾತ್‌ ಸ್ವಯಂ ತು ಶ್ರಿಯಮನ್ನಗಾತ್‌ ॥ 

ತತಃ ಪ್ರಭೃತಿ ಲೋಕೇಷು ಯಜ್ಞಾದೌ ಪಶುಹಿಂಸನಮ್‌ | 

ಚಕ್ರುಃ ಸೈರ್ಬೋಧಿತಾ ಯಜ್ಞಾನ್‌ "“ಯತೇ ಹ್ಯೇಕಾಂತಿಕಾನ್‌ ८८९३? ॥ 

ಇತಿ ಸ್ವಾಂದಪುರಾಣೇ ದ್ವಿತೀಯೇ ವೈಷ್ಣವಖಂಡೇ ಶ್ರೀವಾಸುದೇವಮಾಹಾತ್ಮೆ ४९ (ಅಧ್ಯಾಯ 9/13- 

35) Il ಪುನಃ, 


""ಪರೋಕ್ಷವಾದವೇದಾರ್ಥಾನ್‌ ವಿಪರೀತಾನ್‌ ಪ್ರಪೇದಿರೇ। 
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ಅರ್ಥಂ ಚಾಜಾದಿಶಬ್ದಾನಾಂ ಮುಖ್ಯಂ ಛಾಗಾದಿಮೇವ ತೇ॥ 

ತಸ್ಮಾದ್‌ ವ್ರೀಹಿಭಿರೇವಾಸೌ ಯಜ್ಞ ९९८९६० ಸರ್ಪಿಷಾ | 

ಮೇಧೈೈಶ್ವಾನ್ನರಸೈಶ್ಟಾನ್ಕೈಃ ಕಾರ್ಯೋ ನ ಪಶುಹಿಂಸಯಾ Il 

ತತ್ರಾಪಿ ಬೀಜೈರ್ಯಷ್ಠವ್ಯಮ್‌ ಅಜಸಂಜ್ಞಾಮುಪಾಗತ್ಛೈಃ | 

ತ್ರಿವರ್ಷಮುಷಿತೈರ್ಬೀಜೈಃ ನ ಯೇಷಾಂ ಪುನರುದ್ಧಮಃ ॥'' 

ಇತಿ ಸ್ವಾಂದಪುರಾಣೇ ದ್ವಿತೀಯೇ ವೈಷ್ಣವಖಂಡೇ ಶ್ರೀವಾಸುದೇವಮಾಹಾತ್ಮೆ ४९ (ಅಧ್ಯಾಯ6/28- 

29) ॥ ಅತ ಏವ ವ್ರೀಹಿಗಳಿಂದ (ಧಾನ್ಯದಿಂದ), ಕ್ಷೀರದಿಂದ, ತುಪದಿಂದ, ಮತ್ತು ಪವಿತ್ರಗಳಾದ ಅನ್ನರಸಗಳೇ 
ಮೊದಲಾದ ಹೋಮದ್ರವ್ಯಗಳಿಂದ ಯಜ್ಞಗಳನ್ನು ವೈದಿಕರು ಆಚರಿಸಬೇಕೇ ಹೊರತು ಯಜ್ಞಗಳಲ್ಲಿ 
ಪಶುಹಿಂಸೆಯು ತ್ರಿಕಾಲಗಳಲ್ಲಿ ಅರ್ಥಾತ್‌ ಯಾವ ಯುಗಗಳಲ್ಲಿಯೂ ಮಾಡಲೇ ಬಾರದು ಎಂದು 
ಶ್ರೀವೇದವ್ಯಾಸರ ಪರಮಾಜ್ಞೆ. 


ಅಥ ನವಮೋರ5 ಧ್ಯಾಯಃ 
ಹಿಂಸ್ರಯಜ್ಞಪ್ರವೃತ್ತಿಹೇತುನಿರೂಪಣಂ 
ಸ್ಕಂದ ಉವಾಸಃ- 


ಭಾವಿಧರ್ಮವಿಪರ್ಯಾಸಕಾಲವೇಗವಶೋತಥ 851 
ನಾಹಂ ಕ್ಷಮಿಷ್ಯ ಇತ್ಯುಕ್ವ್ವಾಕೈಲಾಸಂ ಪ್ರಯಯೌ ಮುನಿಃ ॥ 1 ॥1 
ಸ್ವಂದನು ಹೇಳುತ್ತಾನೆ - ಮುಂದೆ ಸಂಭವಿಸುವುದಾದ ಧರ್ಮ ವಿಪರ್ಯಾಸಕಾಲದ ವೇಗದ 
ಸೆಳವಿಗೆ ಸಿಕ್ಕಿದವನಾಗಿ ಆ ಮುನಿಯು ನಾನು ನಿನ್ನನ್ನು ಕ್ಷಮಿಸುವುದಿಲ್ಲ ಎಂದು ನುಡಿದು ಕೈಲಾಸಕ್ಕೆ 
ಹೊರಟು ಹೋದನು. 
ತ್ರೆ ೈಲೋಕ್ಯಾಚ್ಛೀರಪಿ ತದಾ 23०८९०३९६ ८५२०००३5१ I 
ಇಂದ್ರಂ ವಿಹಾಯಾಪುರಸಃ ಸರ್ವಶಃ ಶ್ರಿಯಮನ್ನಯುಃ ॥ 2 ॥ 
ತೈಲೋಕ್ಯದ ಶ್ರೀಯು ಕೂಡ ಆ ಕೂಡಲೆ ಸುಮುದ್ರದಲ್ಲಿ ಅಂತರ್ಧಾನವನ್ನು ಹೊಂದಿದಳು. 
ಅಪ್ಪರೆಯರೆಲ್ಲರೂ ಇಂದ್ರನನ್ನು ತೊರೆದು ಶ್ರೀಯನ್ನೆ ಅನುಸರಿಸಿ ಹೊರಟು ಹೋದರು. 
ತಪಃ ಶೌಚಂ ದಯಾ ಸತ್ಯಂ ಪಾದಃ ಸದ್ವರ್ಧಖುದ್ಧಯಃ। 
ಸಿದ್ದಯಶ್ಚಬಲಂ ಸತ್ತ್ವಂ ಸರ್ವತಃ ಶ್ರಿಯಮನ್ವಯುಃ॥ 3 ॥ 
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ತಪಸ್ಸು, ಶೌಚ, ದಯೆ, ಸತ್ಯ, ದಾನ, ಸದ್ಧರ್ಮ ಮತ್ತು WDA ಸಿದ್ದಿಗಳು, ಬಲ, ಸತ್ತ್ವ - 
ಎಲ್ಲವೂ ಲಕ್ಷಿ £ಯನ್ನೇ ಬೆಂಬತ್ತಿ] ದವು. 
ಗಜಾದೀನಿ ಚ ಯಾನಾನಿ ಸರ್ಣಾದ್ಯಾ ಭೂಷಣಾನಿ ಚ। 
ಚಿಕ್ಚಿಯುರ್ಮಣಿರತ್ನಾನಿ ಧಾತೂಪಕರಣಾನಿ ಚ॥ 4 Il 
ಆನೆ ಮೊದಲಾದ ಯಾನಗಳೂ, ಸ್ವರ್ಣ ಮೊದಲಾದ ಭೂಷಣಗಳೂ, ಮಣಿರತ್ನಗಳೂ, ಬಗೆ 
ಬಗೆಯ ಉಪಕರಣಗಳೂ ಕ್ಷೀಣವಾಗಿ ಹೋದವು. 


ಅನಾನ್ನಾಷಧಯಃ ಸೇಹಾ ಕಾಲೇನಾಲೇನ ಚಿಕಿಯುಃ। 
a ४ a eJ ಬ 


ನ ९९०० ಧೇನುಮಹಿಷೀ ಪ್ರಮುಖಾನಾಂ ARAS ಭೂತ್‌ ॥ 5 II 
ಅನ್ನಗಳು, ಓಷಧಿಗಳು, ಸ್ನೇಹ (ಎಂದರೆ ಜಿಡ್ಡು )ಗಳು, ಎಲ್ಲವೂ ಅತ್ಯಲ್ಪಕಾಲದಲ್ಲಿಯೆ ठ ಯಿಸಿದವು. 
ಹಸು ಎಮ್ಮೆ ಮೊದಲಾದವುಗಳ ಕೆಚ್ಚಲುಗಳೂ ಬತ್ತಿ ಹಾಲಿಲ್ಲವಾಯಿತು. 
ನವಾಪಿ ನಿಧಯೋ ನಷ್ಠಾಃ ಕುಬೇರಸ್ಯಾಪಿ ಮಂದಿರಾತ್‌ | 
ಇಂದ್ರಃ ಸಹಾಮರಗಣೈೆರಾಸೀತ್ತಾಪಸಸನ್ನಿಭಃ ॥ 6 ॥ 


-9 


ಕುಬೇರನ ಮಂದಿರದಿಂದ ನವನಿಧಿಗಳೂ ಕೂಡ BSN ಹೋದವು. ಇಂದ್ರನು ಅಮರ 
ಸಮೂಹದಿಂದದೊಡಗೂಡಿ ರಿಕ್ತತಾಪಸನಿಗೆ ಸಮಾನನಾದನು 
ಸರ್ವಾಣಿ ಭೋಗದ್ರವ್ಯಾಣಿ ನಾಶಮೀಯುಸ್ತಿಲೋಕತಃ। 
ದೇವಾ ದೈತ್ಯಾ ಮನುಷ್ಯಾಶ್ಚಸರ್ವೇ ದಾರಿದ್ರೃಪೀಡಿತಾಃ॥ 7 ॥ 
ಮೂರುಲೋಕದ ಭೋಗದ್ರವ್ಯಗಳೆಲ್ಲನಾಶವನ್ನೆ 989. ದೇವತೆಗಳು, ದೈತ್ಯರು, ಮನುಷ್ಯುರು 
ಎಲ್ಲರೂ ದಾರಿದ್ರಪೀಡಿತರಾದರು. 
ಕಾಂತ್ಯಾ ಹೀನಸ್ತತಶ್ನಂದ್ರಃ ಪ್ರಾಪಾಂಬುತ್ತು ಮಹೋದಧ್‌ | 
ಅನಾವೃಷ್ಠಿರ್ಮಹತ್ಯಾಸೀತ್‌ ಧಾನ್ಯಭೀಜಕ್ಷಯಂಕರೀ ॥ 8 II 
ಚಂದ್ರನು ಕಾಂತಿಹೀನನಾಗಿ ಮಹೋದಧಿಯನ್ನು ಸೇರಿ ನೀರಾಗಿ ಮಾರ್ಪಟ್ಟನು. ಧಾನ್ಯಬೀಜ 
ಗಳನ್ನೆಲ್ಲ ಕ್ಷಯಗೂಳಿಸುವ ಮಹತ್ತರವಾದ ಅನಾವೃಷ್ಟಿಯುಂಟಾಯಿತು. 


o =o 
BORO TONS ಜಲ್ಬಂತಃ 8292, Ds, ನಿರೋಜಸಃ। 
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ತ್ಯಕ್ತ್ಯಾಗ್ರಾಮಾನ್‌ ಪುರಶ್ಟೋಷುರ್ವನೇಷು ಚ ನಗೇಷು ಚ॥ 9 ॥ 
ಎಲ್ಲರೂ, ಅನ್ನ ಅನ್ನ ಎಲ್ಲಿ ಎಲ್ಲಿ ಎಂದು ಕೂಗಿಕೊಳ್ಳುತ್ತ ಹಸಿವಿನಿಂದ ಕೃಶಿಸಿ ಕಳೆಯಿಲ್ಲದವರಾಗಿ 
ಗ್ರಾಮಗಳನ್ನೂ ನಗರಗಳನ್ನೂ ತೊರೆದು, ಕಾಡುಗಳಲ್ಲಿಯೂ ಬೆಟ್ಟಗಳಲ್ಲಿಯೂ 
ವಾಸಮಾಡತೊಡಗಿದರು. 
ಕುಧಾರ್ತಾಸೇ ಪಶೂನ್‌ ಹತ್ತಾಗ್ರಾಮ್ಸಾನಾರಣಕಾಂಸಥಾ I 
ಬ ಇ ಸ ಶೆ ಶೆ ಎ 
WTO, SWB, H ವಾ ಕೇಚಿತ್‌ ತೇಷಾಂ ಮಾಂಸಾನ್ಯಭುಂಜತ॥ 10 I 
ಹಸಿವಿನಿಂದ ಕಂಗೆಟ್ಟ ಅವರಲ್ಲಿ ಕೆಲವರು ಗ್ರಾಮದ ಮತ್ತು ಅರಣ್ಯದ ಪಶುಗಳನ್ನು ಕೊಂದು 
ಅವುಗಳ ಮಾಂಸವನ್ನು ಹಸಿಬಿಸಿಯೆನ್ನದೆ ತಿಂದರು. 
ವಿದ್ಧಾಂಸೋ ಮುನಯಶ್ಚಾಂಥ ಯೇ ವೈ ಸದರ್ಮಚಾರಿಣಃ | 
ಮ್ರಿಯಮಾಣಃ BMS ಥಾಪಿ ನಾಶ್ನಂತ ಪಲಲಾನಿ 33 ॥ 11 Il 
ವಿದ್ವಾಂಸರೂ, ಮುನಿಗಳೂ, ಯಾರು ಯಾರು ಸದ್ದರ್ಮಚಾರಿಗಳಾಗಿದ್ದರೋ ಅವರು ಮಾತ್ರ 
ಹಸಿವಿನಿಂದ ಸಾಯುತ್ತಿಃ ದ್ದರೂ ಮಾಂಸಗಳನ್ನು ತಿನ್ನಲಿಲ್ಲ. 
ತದಾತು ವೃದ್ಧಾ ಯಷಯಸ್ತಾನ್‌ ದೃಷ್ಟ್ಯಾ ನಶನಾದೃತಾನ್‌ | 
ಮನುಭಿಃ ಸಹವೇದೋಕ್ತಮಾಪದರ್ಮಮಬೋಧಯನ್‌ ॥ 12 I 
ಆಗ ಮಾಂಸಾಶನದಲ್ಲಿ ಆದರವಿಲ್ಲದವರಾದ ಅವರನ್ನು ಕಂಡು ವೃದ್ದರಾದ WAND 
ಮನುಗಳೊಡಗೂಡಿ ವೇದೋಕ್ತವಾದ ಅಪದ್ದರ್ಮವನ್ನು ಬೋಧಿಸಿದರು. 
ಮುನಯಃ ಪ್ರಾಯಶಸ್ತತ್ರ ಕ್ಷುಧಾ ವ್ಯಾಕುಲಿತೇಂದ್ರಿಯಾಃ I 
ಪರೋಕ್ಷವಾದವೇದಾರ್ಥಾನ್‌ ವಿಪರೀತಾನ್‌ ಪ್ರಪೇದಿರೇ॥ 13 II 
ಮುನಿಗಳು ಪ್ರಾಯಶಃ ಹಸಿವಿನಿಂದ ವ್ಯಾಕುಲಗೊಂಡು ಇಂದ್ರಿಯಗಳುಳ್ಳವರಾಗಿ, ಪರೋಕ್ಷ 
ವಿಷಯಗಳನ್ನು ಕುರಿತ ವೇದಾರ್ಥಗಳನ್ನು ವಿಪರೀತವಾಗಿ ತಿಳಿದುಕೊಂಡರು (ಎಂದರೆ 
ವೇದದ ನಿಜವಾದ ಅಭಿಪ್ರಾಯವೊಂದಾದರೆ ಅದಕ್ಕೆ ವಿರುದ್ಧವಾದ ಅಭಿಪ್ರಾಯವನ್ನು ಅವರು 
ಭಾವಿಸಿಕೊಂಡರು.) 
ಅರ್ಥಂ ಚಾಜಾದಿ ಶಬ್ದನಾಂ ಮುಖ್ಯಂ ಛಾಗಾದಿಮೇವ ತೇ। 
ಬುಬುಧುಶ್ಚಾಂಥ ತೇ ಪ್ರಾಹುರ್ಯಜ್ಞಾನ್‌ ಕುರುತ ಭೋ ದ್ವಿಜಾಃ ॥ 
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ಯಾ ವೇದವಿಹಿತಾ ಹಿಂಸಾ ನಸಾ ಹಿಂಸಾಸ್ತಿ ದೋಷದಾ | 
ಉದ್ದಿಶ್ಯ ದೇವಾನ್ಹಿತೂಂಶ್ಚ ತತೋಪುತ ಪಶೂನ್‌ ಶುಭಾನ್‌ ॥ 15 II 
ಅಜ ಮೂದಲಾದ ಶಬ್ದಗಳಿಗೆ ಆಡು ಮೊದಲಾದವೇ ಮುಖ್ಯಾರ್ಥಗಳಂದು ತಿಳಿದುಕೊಂಡು 
ಅವರು ಎಲ್ಲೆ ದಿಜರೇ ಯಜಗಳನು ಮಾಡಿರಿ. ವೇದದಲ್ಲಿ ದೇವತೆಗಳನೂ, ಪಿತಗಳನೂ ಉದೇಶಿಸಿ 
ಯಾವ ಹಿಂಸಾಯಜವು ವಿಧಿಸಲಟಿದೆಯೋ ಅದನು ಮಾಡಿದರೆ ದೋಷವುಂಟಾಗುವುದಿಲ 
ಆದುದರಿಂದ ಶುಭಕರಗಳಾದ ಪಶುಗಳನ್ನು ಕೊಲ್ಲಿರಿ 
ಪ್ರೋಕ್ಟಿತಂ ದೇವತಾಭ್ಯಶ್ಚಪಿತೃಭೃಶ್ಚನಿವೇದಿತಂ | 
ಭುಂಜತ ಸ್ಟೇಪಿತಂ ಮಾಂಸಂ ಸ್ವಾರ್ಥಂ ತು qs ಮಾ ಪಶೂನ್‌ ॥ 16 Il 
ಪ್ರೋಕಣೆಮಾಡಿದೂ,, ದೇವತೆಗಳಿಗೂ, ಪಿತಗಳಿಗೂ ನಿವೇದನ ಮಾಡಿದೂ ಆದಿ ನಿಮಗಿಷವಾದ 
ಮಾಂಸವನು ಭೋಜನಮಾಡಿರಿ. ಸಾರ್ಥಕಾಗಿ ಮಾತ್ರ ಪಶುಗಳನು ಕೊಲಬೇಡಿರಿ ಎಂದರು 
ತತೋ ದೇವರ್ಷಿಭೂಪಾಲಾ ನರಾಶ್ನ ಸ್ಪನ್ನಫಕ್ತಿತಃ | 
ಚಕ್ಕಸ್ತೈರ್ಬೋಧಿತಾ ०००७७७१ ""ಖುತೇ ಹ್ಯೇಕಾಂತಿಕಾನ್‌ ಹರೇಃ' ॥ 17 I 
ಆಮೇಲೆ, ಅವರಿಂದ ಬೋಧನೆ ಹೊಂದಿದವರಾದ ದೇವ 9७% ಭೂಪಾಲರೂ, ಇತರ 
ಮಾನವರೂ ತಮ್ಮ ತಮ್ಮ ಶಕಿಗನುಸಾರವಾಗಿ ಯಜಗಳನು ಮಾಡತೊಡಗಿದರು ಹರಿಯಲ್ಲಿ 
ಏಕಾಂತಭಕ್ತರಾದವರು ಮಾತ್ರ ಆದಕ್ಕೆ ಹೊರತಾದರು 
ಗೋಮೇಧಮಶ್ಚಮೇಧಂ ಚ ನರಮೇಧಮುಖಾನ್ಮಖಾನ್‌ | 
ಚಕ್ಕರ್ಯಜ್ಞಾವಶಿಷ್ಟಾನಿ ಮಾಂಸಾನಿ ಬುಭುಜುಶ್ವತೇ ॥ 18 II 
ಗೋಮೇಧ, ಆಶ್ಚಮೇಧ, ನರಮೇಧ, ಮೊದಲಾದ ಯಜ್ಞಗಳನ್ನು ಅವರು ಮಾಡಿದರು. 
ಯಜ್ಞದಲ್ಲಿ ಅರ್ಪಿಸಿ ಉಳಿದ ಮಾಂಸಗಳನ್ನು ಭುಜಿಸಿದರು. 
ವಿನಷ್ಟಾಯಾಃ ಶ್ರಿಯಃ ಪ್ರಾಪ್ತೆ T ಕೇಜಿದ್ಯಜ್ಞಾಂಶ್ಚಚಕ್ರಿರೇ | 
ಸ್ಲೀಪುತ್ರಮಂದಿರಾದರ್ಥಂ ಕೇಚಿಚ ಸೀಯವತಯೇ॥ 19 ॥ 
ನಷವಾದ ಸಂಪತಿನ ಪಾಪಿಗಾಗಿ ಕೆಲವರು ಯಜಗಳನು ಮಾಡಿದರು. ಸೀ, ಪುತ್ರ, ಮಂದಿರ 
ಮೊದಲಾದವುಗಳಿಗಾಗಿ ಕೆಲವರೂ,ವತೆ, FOND ತಮ್ಮ ವತಿಗಾಗಿಯೂ ಯಜ್ಞ ಮಾಡಿದರು 


ಮಹಾಯಜ್ಞೇಷ್ಟಶಕ್ವಾಸ್ತು ಪಿತೃಮದ್ಧಿಶಶ್ಯ ಭೂರಿಶಃ | 
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ನಿಹತ್ಯ ಶ್ರಾದ್ದೇಷು ಪಶೂನ್‌ ಮಾಂಸಾನ್ಯಾದೀಂಸ್ತಥಾ5 5ದಯನ್‌ ॥20॥ 


ಕೇಚಿತರಿತಮುದ್ರಾಣಾಂ ತೀರೇಷ್ಟೇವಾವಸನ್‌ ಜನಾಃ | 

ಮತ್ತಾ S ಜಾಲೈರುಪಾದಾಯ ತದಾಹಾರಾ ಬಭೂವಿರೇ II21II 
ಮಹಾಯಜ್ಞ ಗಳನ್ನು ಮಾಡಲು ಅಶಕ್ತರಾದನರು ಪಿತೃಗಳನ್ನು ಉದ್ದೇಶಿಸಿ ಶ್ರಾದ್ದಗಳಲ್ಲಿ 
ಅನೇಕವಾಗಿ ಪಶುಗಳನ್ನು ಕೊಂದು ಮಾಂಸಗಳನ್ನು ತಿಂದರು. ಕೆಲವು ಜನರು ಹೊಳೆ ಮತ್ತು 
ಕಡಲುಗಳ ದಡದಲ್ಲಿಯೇ ವಾಸ ಮಾಡುವವರಾಗಿ ಬಲೆಗಳಿಂದ ಮೀನುಗಳನ್ನು ಹಿಡಿದುತಿಂದು 
DD, ಹಾ ರಿಗಳಾದರು. 


ಸ್ವಗೃಹಾಗತಶಿಷ್ಟೇಭ್ಯಃ ಪಶೂನೇವ ನಿಹತ್ಯ ಚ। 
ನಿನೇದಯಾಮಾಸುರೇತೇ ಗೋಛಾಗಪ್ರಮುಖಾನ್ನುನೇ 112211 
ag, ಮುನಿಯೇ! ಅವರು ತಮ್ಮ ಮನೆಗೆ ಬಂದ BROT ಹಸು, ಆಡು ಮೊದಲಾದ 
ಪಶುಗಳನ್ನೇ ಕೊಂದು ಅರ್ಪಿಸುತ್ತಿಃ ದ್ದರು. 
ಸಜಾತೀಯವಿವಾಹಾನಾಂ ನಿಯಮಶ್ಚ ತಥಾ ಕ್ವಚಿತ್‌ | 
ನಾಭನದ್ದರ್ಮಸಾಂಕರ್ಯಾದ್ದಿತ್ತವೇಶ್ನಾದ್ಯ ಭಾವತಃ 1123 II 
ಆಗ ಹಣ್ಣ ಮನೆ ಮೊದಲಾದವುಗಳಿಲದುದರಿಂದಲೂ ಧರ್ಮಸಾಂಕರ್ಯದಿಂದಲೂ 
ಸಜಾತೀಯ ವಿವಾಹಗಳ ನಿಯಮವು ಕೂಡ ಇರಲಿಲ್ಲ; ಎಲ್ಲಿಯೋ ಒಮ್ಮೊಮ್ಮೆ ಮಾತ್ರ ಅದು 
ಕಂಡುಬರುತ್ತಿ QS. 
ಬ್ರಾಹ್ಮಣಾಃ ಕೃತ್ರಿಯಾದೀನಾಂ ಕೃತ್ರಾದ್ಯಾ ಬ್ರಾಹ್ಮಣೇ ಸುತಾಃ | 
ಉಸಯೇಮಿರೇ ಕಾಲಗತಾ ಸ್ಪಸ್ತವಂಶಾದಿ ವದಯೇ II 24 II 
ಕಾಲಗತಿಯಿಂದ ತಮ ತಮ ನಂಶಗಳ ಅಭಿವದಿಗಾಗಿ ಬಾಹಣರು ಕತಿಯರೇ ಮೊದಲಾದವರ 
ಹೆಣುಗಳನ್ನೂ ಕತಿಯರೇ ಮೊದಲಾದವರು ಬಾಹಣರ ಮಕಳನೂ ಮದುವೆ ಮಾಡಿಕೊಂಡರು 
azo ಹಿಂಸಾಮಯಾ ಯಜ್ಞಾ ಸಂಪವತಾ WDD | 
ಧರ್ಮಸಾ ಸನಾಸಮಾತೊ ९५३२३ ಯಂತು ಶ್ರಿಯಮನ್ನಗಾತ್‌ ॥ 25 II 


ಈ ರೀತಿಯಾಗಿ ಆ ಮಹಾ ಆಪತಿನಲಿ ಹಿಿಸಾಮಯವಾದ ಯಜ್ಞಗಳು ತಲೆದೋರಿದವು 
ಧರ್ಮವು ಆಭಾಸವಾಗಿಮಾತ್ರ ಉಳಿದಿದ್ದಿತು. ನಿಜನಾದ ಧರ್ಮವಾದರೊ ಶ್ರೀಯನ್ನೆ ಅನುಸರಿಸಿ 
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ಹೊರಟುಹೋಯಿತು. 
ಅಧರ್ಮಃ ಸಾನ್ವಯೋ ಲೋಕಾನ್‌ ಶ್ರೀನಪಿ ವ್ಯಾಪ್ಯ ಸರ್ವತಃ॥ 
ಅವರ್ಧತಾಲಕಾಲೇನ ದುರ್ನಿವಾರ್ಯೋ WATS ॥ 26 II 
26, ಅಧರ್ಮವು ತನ್ನ ಕುಲಪರಂಸರೆಯೊಡನೆ ಸ್ವಲ್ಪ ಕಾಲದಲ್ಲಿಯೇ ಮೂರು ಲೋಕಗಳನ್ನೂ 
ಎಲ್ಲ ಕಡೆಯೂ ವ್ಯಾಪಿಸಿ ಬೆಳೆಯಿತು DAD )೦ಸರು ಕೂಡ ಅದರ ಹಬ್ಬುಗೆಯನ್ನು 
ತಡೆಯಲಾರದವರಾದರು. 
ದರಿದ್ರಾಣಾಮಥೈತೇಷಾಮಸತ್ಯಾನಿ ತು ಭೂರಿಶಃ। 
ತೇಷಾಂ ಚ ವಂಶವಿಸ್ತಾರೋ ಮಹಾಂಲ್ಲೋಕೇಷ್ಟವರ್ಧತ ॥ 27 Il 
ಆ ತರುವಾಯ ಆ ದರಿದ್ರರಿಗೆ ಹೆಚ್ಚುಹೆಚ್ಚಾಗಿ ಮಕ್ಕಳು ಹುಟ್ಟಿದರು. ಲೋಕಗಳಲ್ಲಿ ಅವರ 
ವಂಶವಿಸ್ತಾರವೂ MBP ಬೆಳೆಯಿತು. 
ವಿದ್ಧಾಂಸಸ್ತತ್ರ ಯೇ ಜಾತಾಸ್ಟೇ ತು ಧರ್ಮಂ ತಮೇವ & | 
ಮೇನಿರೇ ಮುಖ್ಯಮೇವಾsಥ ಗ್ರಂಥಾಂತ್ಚಕೃಶ್ಚ ತಾದೃಶಾನ್‌ II 28 II 
ಅವರಲ್ಲಿ ಯಾರು ವಿದ್ವಾಂಸರಾಗಿ ಹುಟ್ಟದರೋ ಅವರು ಪಶುಯಜ್ಞವನ್ನೇ ಮುಖ್ಯವಾದ 
ಧರ್ಮವೆಂದು ತಿಳಿದುಕೊಂಡರು. ಅದೇ ಬಗೆಯಾದ ಗ್ರಂಥಗಳನ್ನೇ ರಚಿಸಿದರು. 
ತೇ ಪರಂಪರಯಾ ಗ್ರಂಥಾಃ ಪ್ರಾಮಾಣ್ಯಂ ಪ್ರತಿಪೇದಿರೇ | 
ಆದ್ಯೇ ತ್ರೇತಾಯುಗೇ ಹೀತ್ತಮಾಸೀದರ್ಮಸ್ಯ ವಿಷ್ಣವಃ॥ 29 I 
ಆ ಗ್ರಂಥಗಳು ಪರಂಪರೆಯಿಂದ ಪ್ರಾಮಾಣ್ಯವನ್ನು ಹೊಂದಿದವು. ಮೊದಲನೆಯ 
ತ್ರೇತಾಯುಗದಲ್ಲಿ ಈ ರೀತಿಯಾಗಿ ಧರ್ಮವಿಪ್ಸವವಾಯಿತು. 
ತತ ಪ್ರಭೃತಿ ಲೋಕೇಷು ಯಜ್ಞಾದೌ ಪಶುಹಿಂಸನಂ | 
ಬಭೂವ ಸತ್ಯೇ ತು ಯುಗೇ ಧರ್ಮ ಆಸೀತ್ತನಾತನಃ II 30 ॥ 
ಅಲ್ಲಿಂದೀಚೆಗೆ ಲೋಕಗಳಲ್ಲಿ ಯಜ್ಞವೇ ಮೊದಲಾದುವುಗಳಲ್ಲಿ ಪಶುಹಿಂಸೆಯು ನಡೆಯತೊಡ- 
ಗಿತು. ಸತ್ಯಯುಗದಲ್ಲಾದರೋ ಸನಾತನಧರ್ಮವೇ ನೆಲೆಗೊಂಡಿದ್ದಿತು' 


ಕಾಲೇನ ಮಹತಾ ಸೋಪಿ ಸಹದೇವೈಃ DDE: II 
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ಆರಾಧ್ಯ ಸೆಂಸದಂ ಪ್ರಾಪ ವಾಸುದೇವಂ ಪ್ರಭುಂ ಮುನೇ॥ 31 II 
ಸುರಾಧಿನತಿಯಾದ ಇಂದ್ರನೂ ಕೂಡ ಜೀವತೆಗಳೊಡನೆ ಪ್ರಭುವಾದ ವಾಸುದೇವನನ್ನು 
ಆರಾಧಿಸಿ, ಬಹಳಕಾಲ ಕಳೆದಮೇಲೆ ಸಂಪತ್ತನ್ನು ಮತ್ತೆ ಪಡೆದನು 
ತತೋ ಧರ್ಮನಿಕೇತಸ್ಯ ಶ್ರೀಪತೇಃ ಕೃಪಯಾ ಹರೇಃ | 
ಯಥಾಪೂರ್ವಂ ಚ ಸದ್ದರ್ಮಸ್ತ ಲೋಕ್ಕಾಂ ಸಂಪ್ರವರ್ತತ 113211 
ಬಳಿಕ ಧರ್ಮಕ್ಕೆ ನೆಲೆಯೂ, ಶ್ರೀಪತಿಯೂ ಆದ ಶ್ರೀಹರಿಯ ಕೃಪೆಯಿಂದ ಉತ್ತಮ ಧರ್ಮವು 
ಮೊದಲಿನಂತೆಯೇ ಮೂರುಲೋಕಗಳಲ್ಲಿಯೂ ಹರಡಿತು. 
ತತ್ರಾಪಿ ಕೇಚಿನ್ನುನಯೋ ನೃಪಾ ದೇವಾಶ್ಚಮಾನುಷಾಃ | 
ಕಾನುಕ್ರೋಧ ರಸಾಸ್ವಾದ ಲೋಭೋಹಪಹತಸಿದ್ದಿಯಃ | 
ತಮಾಪದ್ಧರ್ಮಮದ್ಯಾಜಿ ಪ್ರಾಧಾನ್ಯೇನೈವ ಮನ್ನತೇ ॥ 3311 
ಅದರಲ್ಲಿಯೊ ಕಾಮಕ್ರೋಧಗಳ ರಸವನ್ನಾಸ್ಟಾದಿಸಿ ಆ ರುಚಿಯಲ್ಲಿ ಅತ್ಯಾಸೆ ಹುಟ್ಟಿ ಅದರಿಂದ 
ಸದ್ದುದ್ದಿಯು ಕೆಟ್ಟುಹೋಗಿರುವ ಕೆಲವರು ಮುನಿಗಳೂ, ನೃಪರೂ, ದೇವತೆಗಳೂ, ಮನುಷ್ಯರೂ 
ಆ ಅಪದ್ದರ್ಮವನ್ನು ಈಗಲೂ ಕೂಡ ಪ್ರಧಾನಧರ್ಮವೆಂದೇ ಭಾವಿಸುತ್ತಾರೆ. 
""ಏಕಾಂತಿನೋ ಭಾಗನತಾ ಜಿತಕಾಮಾದಯಸ್ತು ಯೇ I 
ಆಪದ್ಯಪಿ ನತೇಶಗೃಹ್ಣನ್‌ ತಂ ತಥಾ ಕಿಮುತಾ5 ನ್ಯದಾ Il" 34 11 
ಯಾರು ಏಕಾಂತಿಗಳೊ, ಭಾಗವತರೋ, ಕಾಮಾದಿಗಳನ್ನು ಜಯಿಸಿರುವರೋ ಅವರು 
ಮಾತ್ರ ಅಂತಹ ಆಪತ್ತಿನಲ್ಲಿ ಕೂಡ ಆ ಅಧರ್ಮವನ್ನು (ಪಶುಯಜ್ಞರೂಪವಾದ ಧರ್ಮವನ್ನು) 
ಗ್ರಹಿಸಲಿಲ್ಲ. : ಹಾಗಿರುವಲ್ಲಿ ಬೇರೆ ಕಾಲಗಳಲ್ಲಿ ಹೇಳಬೇಕಾದುದೇನು? 
२३० ಬ್ರಹ್ಗನ್ನಾದಿಕಲ್ಲೇ ಹಿಂಪ್ರಯಜ್ಞಪ್ರವರ್ತನಂ I 
ಯಥಾಸೀತ್ತನ್ನಯಾಖ್ಯಾತಮಾಪತ್ಕಾಲವಶಾದ್ದುವಿ ॥ 3511 
ಅಯ್ಯಾ ಬ್ರಾಹ್ಮಣನೇ! ಮೊದಲನೆಯ ಕಲ್ಪದಲ್ಲಿ ಹಿಂಸಾಯಜ್ಜವು ಆಪತ್ಕಾಲವಶದಿಂದ 
ಭೂಮಿಯಲ್ಲಿ ಯಾವ ರೀತಿ ಮೊದಲಾಯಿತೆಂಬುದನ್ನು ಹೀಗೆ ವಿವರಿಸಿದ್ದೇನೆ. 


ಇತಿ ಶ್ರೀ ಸ್ಕಾಂದೇ ಮಹಾಪುರಾಣೇ ಏಕಾಶೀತಿಸುಹಸ್ರ್ಯಾಂ ಸಂಹಿತಾಯಾಂ 
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ದ್ವಿತೀಯೇ ವೈಷ್ಣವಖಂಡೇ ಶ್ರೀವಾಸುದೇವಮಾಹಾತ್ಮ್ಯೇ ७००७०००८०३ 


2 


ಹೇತುನಿರೂಪಣಂ ನಾಮ ನವಮೋ5 ಧ್ಯಾಯಃ 
-ಆನಂದತೀರ್ಥಶರ್ಮಾ 
ಪುನಃ ಇನ್ನೊಂದು (ಸ್ಕಾಂದೇ) ಪುರಾಣದಲ್ಲಿ ಅನ್ನದ ಮೂಲಕ ಯಜ್ಞ ಮಾಡುವ ವಿಧಾನವಿದೆ. 
ತದ್ಯಥಾ - 
ಅನ್ನೆ ಪವೀಹ್ಯಾದಿಭಿರ್ಯಜ್ಞಃ ಪಯೋದಧಿಘೃತಾದಿಭಿಃ | 
CAD ५०४०३२० ತೇನ ತೃಪ್ತಿಂ ಯಾಸ್ಯಂತಿ ದೇವತಾಃ Il 
ಚ 9 = 2 

ಸಾತ್ವಿಕಾ ದೇವತಾ ಪ್ರೋತ್ವಾಸ್ತಾಮಸಾ ಅಸುರಾಸ್ತಥಾ | 

ರಾಜಸಾ ಮನುಜಾಃ ಶಾಸ್ತ್ರ CS ಪ್ಯೂರ್ಧ್ವಾಧೋಮಧ್ಯವಾಸಿನಃ II 

ಮಧುಮಾಂಸಪ್ರಿಯಾ ದೈತ್ಯಾಸ್ತಾಮಸತ್ವಾದ್ಧವಂತಿ ಚ। 

ದೇವಾಸ್ತು ಸಾತಿಕಾ ಬ್ರಹ್ಮನ್ನಾಜ್ಯಾದಿರಸಪ್ರಿಯಾಃ II 
ಅರ್ಥಾತ್‌ - ತಂಡುಲದ ಅನ್ನ ; DN, , ದಧಿ, ಘುತಾದಿ ಮತ್ತು ರಸಗಳು ಇವುಗಳಿಂದಲ್ಲೆ je ಯಜ್ಞಗಳನ್ನು 


ಗೆ 


ಮಾಡಬೇಕು. ಇಂತಹ ಸಾತ್ವೀಕ ಯಜ್ಯಗಳಿಂದಲೇ ದೇವತೆಗಳು ತೃಪ್ತರಾಗುವರು. ದೇವತೆಗಳು ಸಾತ್ವಿಕರು 
ಅಸುರರು ತಾಮಸರು ಮತ್ತು ರಾಜಸರು. ದೈತ್ಯರು ತಮೋಗುಣದವರಾದ ಕಾರಣ ಸುರಾಮಾಂಸಗಳ 
ಸೇವೆಯಲ್ಲಿ ರತರಾಗಿರುವರು. ದೇವತೆಗಳು ಸತ್ವ ಗುಣ ಸಂಪನ್ನರು ಅತಃ ಅನ್ನಾದಿ ರಸಗಳಲ್ಲಿ ರುಚಿ 
ಉಳ್ಳವರಾಗಿರುವರು. ಇದರಿಂದ ಸ್ಪಷ್ಟವಾದ ವಿಷಯವೇನೆಂದರೇ ಸಕಲ ಯಜ್ಞಗಳಲ್ಲಿ ಅನ್ನ , ಹಾಲು, 
ಮೊಸರು, OCHS ಮತ್ತು ಅನ್ನರಸಗಳ ಪ್ರಯೋಗವೇ ಶಾಸ್ತ್ರವಿಹಿತವು. ಸುರಾಮಾಂಸವು ಕದಾಪಿ ಅಲ್ಲ. 
ಯಜ್ಞಗಳಲ್ಲಿ ಪಶುವಧದ ವಿಧಾನವು ವೇದಗಳಲ್ಲಿ ಎಲ್ಲಿಯೂ ಇಲ್ಲ ಎಂದು ಶ್ರೀಪಾರ್ವತಿದೇವಿಯ 

ವಿಜ್ಞಾಪನೆಯನ್ನು ಮಾಡುತ್ತಾಳೆ. ತದ್ಯಥಾ - 

ಯೇ ಮಮಾರ್ಚನಮಿತ್ಯುಕ್ತ್ವಾಪ್ರಾಣಿಹಿಂಸನತತ್ಪರಾಃ। 

ತತ್ಪೂಜನಂ ಮಮಾಮೇಧ್ಯಂ ಯದ್ದೋಷಾತ್ತದಧೋಸತತಿಃ II 

ಮದರ್ಥೇ ಶಿವ ಕುರ್ವಂತಿ ತಾಮಸಾ ಜೀವಘಾತನಮ್‌ । 

ಆಕಲ್ಪಕೋಟಿ ನಿರಯೇ ತೇಷಾ ವಾಸೋ ನ ಸಂಶಯಃ II 

ಯಸ್ತು ಯಜ್ಞೇ ಪಶೂನ್‌ ಹತ್ವಾಕುರ್ಯಾಚ್ಚೋಣಿತ ಕರ್ದಮಾನ್‌ | 

ಸ ಪಚೇನ್ನರಕೇ ತಾವದ್ಯಾವಲ್ಲೋಮಾನಿ ತಸ್ಯ ವೈ Il 
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ಜಾನಾತಿ ಕೋ ವೇದಪುರಾಣತತ್ತ್ವೇ ಯೇ ಕರ್ಮಠಾಃ ಪಂಡಿತಮಾನಯುಕ್ತಾಃ। 
ಲೋಕಾಧಮಾಸ್ತೇ ನರಕಂ ಪತಂತಿ ಕುರ್ವಂತಿ ಮೂರ್ಹ್ಪಾಃ ಪಶುಘಾತನಂ ಚೇತ್‌ ॥ 
ಅರ್ಥಃ - ನನ್ನ ಪೂಜೆಯ ನೆಪದಿಂದ ಯಾರು ಪಶುಹಿಂಸೆಯನ್ನು ಮಾಡುತ್ತಾರೆ, ಅಂತಹವರ ಮಾಡಿದ 
ಪೂಜೆಯ ಅಪವಿತ್ರವಾಗಿರುತ್ತದೆ. ಈ ಹಿಂಸಾಯುಕಕ್ರಿಯೆಯಿಂದ ಖಂಡಿತವಾಗಿಯೂ ಅವರಿಗೆ ಅಧೋಗತಿ 
ಉಂಟಾಗುತ್ತದೆ. ಓಶಿವಾ! ತಮೋಗುಣಗಳುಳ್ಳವರು ಮಾತ್ರ ಪ್ರಾಣಿಗಳನ್ನು ಕೊಲ್ಲುತ್ತಾರೆ. ಅವರು 
ಖಂಡಿತವಾಗಿ ಕೋಟಿ ಕಲಗಳವರೆಗು, ಅವರ ನರಕದಲ್ಲಿ ವಾಸಿಸುತ್ತಾರೆ. ಯಾವ ಮನುಷ್ಯ ಯಜ್ಞಗಳಲ್ಲಿ 
ಪ್ರಾಣಿಗಳನ್ನು ಹಿಂಸಿಸತ್ತಾನೆ, ಅಂತಹವನು ನರಕದಲ್ಲಿ ಅಸಹನೀಯ ಯಾತನೆಯನ್ನು ಅನುಭವಿಸುತ್ತಾನೆ. 
ವಾಸ್ತವವಾಗಿ ದುರಹಂಕಾರಿ ಕರ್ಮಕಾಂಡಿಗಳಿಗೆ ವೇದ ಮತ್ತು ಪುರಾಣಗಳ ಸಾರ ತಿಳಿದಿದುವುದಿಲ್ಲ. 
ಪ್ರಾಣಿಗಳನ್ನು ಯಜ್ಞಗಳಲ್ಲಿ ಕೊಲ್ಲುವವರು ಮೂರ್ಪರು ಮತ್ತು ಅವರು ನರಕಕ್ಕೆ ಬೀಳಬೇಕು. 
ತಥಾ ಚ ಪುನಃ ಶ್ರೀಸ್ಕಾಂದೇ ವೈಷ್ಣವಖಂಡೇ ಅಯೋಧ್ಯಾಕಾಂಡೇ (41ಅಧ್ಯಾಯೇ 69 -73) : - 
ಬ್ರಹ್ಮಾಣಾ ಊಚುಃ - 
ಅಹಿಂಸಾ ಪರಮೋ ಧರ್ಮಃ ಸತ್ಯಮೇತತ್‌ ತ್ಹಯೋದಿತಮ್‌ | 
ಪರಂ ತಥಾಪಿ ಧರ್ಮೋಸ್ತಿ ಶೃಣುಷ್ಟೇಕಾಗ್ರಮಾನಸಃ ॥ 
ಯಾ ವೇದವಿಹಿತಾ ಹಿಂಸಾ ನಸಾ ಹಿಂಸೇತಿ ನಿರ್ಣಯಃ। 
ಶಸ್ತ್ರ ೇಣಾಹನ್ಯತೇ ಯಚ್ಚ ಪೀಡಾ ಜಂತುಷು ಜಾಯತೇ II 
ಸ ಏವಾಧರ್ಮ ಏವಾಸ್ತಿ ಲೋಕೇಧರ್ಮವಿದಾಂ ವರ। 
ವೇದಮಂತ್ರೆ OF BASE ವಿನಾ ಶಸ್ತ್ರ ೇೀಣ ಜಂತವಃ II 
ಜಂತುಪೀಡಾಕರಾ ನೈವ ಸಾ ಹಿಂಸಾ ಸುಖದಾಯಿನೀ I 
ಪರೋಪಕಾರಃ ಪುಣ್ಯಾಯ ಪಾಪಾಯ ಪರಪೀಡನಮ್‌ ॥ 
ವೇದೋದಿತಾಂ ವಿಧಾಯಾಪಿ ಹಿಂಸಾಂ ಪಾಪೈರ್ನ ಲಿಪ್ಯತೇ ॥ ಇತಿ ॥ 
ವೇದಮಂತ್ರೈರ್ಮಿಹನ್ಯಂತೇ ಪಶವಃ (ಯಜ್ಞೇಷು) = ""ಅಗ್ನೀಷೋಮೀಯಂ ಪಶುಮಾಲಭೇತ'', “ನ 
ವಾಉ ಏತನ್ಮಿ! ಯಸೇ'' ಇತ್ಯಾದಿಕಾನ್‌ ಮಂತ್ರಾನ್‌ ಸಮುಚ್ಛರಂತಃ ಪಶುಬಂಧನಾರ್ಥಂ ಪ್ರೇರಣಾಂ 
ಕುರ್ಮಃ । ನತು ಶಸ್ತ್ರ ೇಣ ಪೀಡಾಂ ಕುರ್ಮಃ | ಯಥಾ ""ಅಘಾಸು ಹನ್ಯಂತೇ ಗಾವಳ', ಇತ್ಯಸ್ಯವಾಕ್ಯಸ್ಯ 
ಭಾಷ್ಯೇ ಶ್ರೀಸಾಯಣಾಚಾರ್ಯ ಏವಮಾಹ - ""ಹನ್ಯಂತೇ = ದಂಡೈಸ್ತಾಡ್ಯಂತೇ ಪ್ರೇರಣಾರ್ಥಮ್‌'' 
ಇತಿ। ವಿಹನ್ಯಂತೇ ಪಶವಃ = ಪ್ರೇರ್ಯಂತೇ ಪಶವಃ ಇತ್ಯರ್ಥಃ। ನತು ಶಸ್ತ್ರೈಃ ಛಿದ್ಯಂತೇ ಇತ್ಯವಗಂತವ್ಯಃ। ಅತ 
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ಏವ ಆಲಭನಶಬ್ಲೋ ಬಂಧನಾರ್ಥಃ। ಯಥಾ - ಪಶುಬಂಧೇನ ಯಜೇತ, ಗೌರನುಬಂಧ್ಯೋ5 woes - 
ಗ್ಲೀಷೋಮೀಯಃ | ""ವೇದಮಂತ್ರೈರ್ವಿಹನ್ಯಂತೇ'', ಇತ್ಯತ್ರ ವಿಹನ್ಯಂತೇ = ಪ್ರಾಪ್ಯಂತೇ ಇತ್ಯರ್ಥಃ 
| ಯಥಾ ರಾಮಾಯಣೇ (2-73-2) ""ಹತಸ್ಯ = ಪ್ರಾಪಿತಸ್ಯ'' ಇತ್ಯರ್ಥೋರ5ವಗಮ್ಯತೇ | ಪುನಃ 
ಮಹಾಭಾರತೇ (5-42-35) ""ಬ್ರಾಹ್ಮಣೋ ಹಂತುಮರ್ಹತಿ'', BBS, ""ಹಂತುಮ್‌ = ಗಂತುಮ್‌'' 
ಇತ್ಯರ್ಥೋತವಗಮೃತೇ ॥ ಪುನಃ ಮೃಧಾತುಃ ಆಭಾರಣಾರ್ಥೇತಪಿ ಧಾತುಪಾಠೇ ಪಠಿತಃ II 
""ಸಮಾಲಂಭೋ ವಿಲೇಪನಮ್‌'', ಇತ್ಯಮರಕೋಷಃ ""ಕುಂಕುಮಾದಿನಾ ಗಾತ್ರವಿಲೇಪನಮ್‌'' 
ಇತ್ಯರ್ಥಃ ॥ 


तथा च पुनः स्कान्दपुराणे वासुदेवमाहात्म्ये - (अ. ೩ छोकाः१-४९ ) 
। । सावर्णिरुवाच || 

स हि भक्तो भगवत आसीद्राजा महान्‌ वसुः || 

किं मिथ्याऽभ्यवदद्येन दिवो भूविवरं गतः ।। १ || 
केनोद्धृतः पुनभूमेः शप्तो$सौ पितृभिः कुतः || 
कथं मुक्तस्ततो भूप इत्येतत्स्कन्द मे वद ।। २ || 
स्कन्द उवाच || 

श्रृणु ब्रह्मन्‌ कथामेतां वसोर्वास वरोचिषः ।। 

यस्याः श्रवणतः सद्यः सर्वपापक्षयो भवेत्‌ ।। ३ || 
स्वायम्भुवान्तरे पूर्वमिन्द्रो विश्वजिदाहृयः । । 

आररम्भे महायज्ञमश्चमेधामिधं मुने || ४ || 
निबद्धाः पशवोऽजाद्याः ्रोशन्तस्तत्र भूरिशः || 
सवे देवगणाश्चापि रसलुब्धास्तदासत ।। ५ || 
क्षेमाय सर्वलोकानां विचरन्तो यदृच्छया || 

महर्षय उपाजग्सुस्तत्र भास्करवच्चसः ।। ६।। 


संमानिता सुरगणैः पाद्यार्घ्यस्वागतादिभिः E 
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ते बृहन्मुनयो5पश्यन्‌ मेध्यांस्तान्क्रोशतः पशून्‌ ।। ७ || 
सात्तिकानामपि च तं देवानां यज्ञविस्तरम्‌ || 
हिंसामयं समालोक्य तेऽत्याश्चर्यं हि लेभिरे 11 ८ || 
धर्मव्यतिक्रमं इष्टा कृपया ते द्विजोत्तमाः || 
महेन्द्रप्रमुखानूचुर्दवान्‌ धर्मधियस्ततः ।। ९ ।। 

महर्षय ऊचुः || 

देवैश्च ऋषिभिः साकं महेन्द्राऽस्मद्वचः श्रृणु । । 
यथास्थितं धर्मतत्त्वं वदामो हि सनातनम्‌ | | 2.9.6.१० || 
यूयं जगत्सर्गकाले ब्रह्मणा परमेष्ठिना || 

सत्त्वेन निर्मिताः स्थो वै चतुष्पाद्धर्मधारकाः ।। ११ || 
रजसा तमसा चासौ मनुश्चैव नराधिपान्‌ । । 

असुराणां चाधिपतीनसूजद्धमंधारिण: ।। १२ || 
सवेषामथ युष्माकं यज्ञादिविधिबोधकम्‌ || 

ससर्ज श्रेयसे वेदं सर्वाभीष्टफलप्रदम्‌ || १३ || 
अहिंसैव परो धर्मस्तत्र वेदेऽस्ति कीर्त्तितः || 
साक्षात्पशुवधो यज्ञे नहि वेदस्य संमतः || १४ || 
चतुष्पादस्य धर्मस्य स्थापने ह्येव सर्वथा || 

तात्पर्यमस्ति वेदस्य न तु नाशे$स्य हिंसया ।। १५ || 
रजस्तमोदोषवशात्‌ तथाप्यसुरपा नृपाः || 

मेध्येनाजेन यष्टव्यमित्यादौ मतिजाड्यतः || 
छागादिमर्थ बुबुधुत्रीह्यादि तु न ते विदुः || १६ || 


सात्त्विकानां तु युष्माकं वेदस्यार्थो यथा स्थितः || 


277 


278 The Spiritual view of life 


ग्रहीतव्योऽन्यथा नेव ताइशी च क्रियोचिता || १७ || 
यादृशो हि गुणो यस्य स्वभावस्तस्य TET: ।। 
स्वस्वभावानुसारेण प्रवृत्ति: स्याच्च कर्मणि ।। १८ || 
सात्तिकानां हि वो देवः साक्षाद्विष्णू रमापतिः || 
अहिंसयज्ञेऽस्ति ततोऽधिकारस्तस्य तुष्टये ।। १९ || 
प्रत्यक्षपशुमालभ्य यज्ञस्याचरणं तु यत्‌ || 

धर्मः स विपरीतो वै युष्माकं सुरसत्तमाः ।। 2.9.6.२० || 
रजस्तमोगुणवशादासुरीं सम्पदं श्रिताः । । 

युष्माकं याजका ह्येते सन्त्यवेदविदो यथा 11 २१।। 
तत्सङ्गादेव युष्माकं साम्प्रतं व्यत्ययो मतेः || 
जातस्तेनेरृशं कर्म प्रारब्धमिति निश्चितम्‌ ।। २२ || 
राजसानां तामसानामासुराणां तथा नृणाम्‌ || 

यथागुणं भैरवाद्या उपास्याः सन्ति देवताः ।। २३ || 
स्वगुणानुगुणात्मीयदेवतातुष्टये भुवि ।। 

हिंखयज्ञविधानं यत्तेषामेवोचितं हि तत्‌ ।। २४ || 
तत्रापि विष्णुभक्ता ये दैत्यरक्षोनरादयः । । 
तेषामप्युचितो नास्ति हिंसयज्ञ: कुतस्तु वः ।। २५ || 
यज्ञशेषो हि सर्वेषां यज्ञकर्मानुतिष्ठताम्‌ || 

अनुज्ञातो भक्षणार्थं निगमेनेव वर्तेते ।। २६ (| 
सात्त्विकानां देवतानां सुरामांसाशानं क्कचित्‌ || 


C. ೧ 


अस्माभिस्त्वीक्षितं नेव न श्रुतं च सतां मुखात्‌ || || 


೧೧೧, 


तस्माद्गाहाभरवासा 1 यज्ञः क्षीरेण afi । । 
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मेध्येरन्नरसैश्वाउन्ये: कायो न पशुहिंसया ।। २८ || 
तत्रापि बीजैयष्टव्यमजसंज्ञामुपागतैः || 
त्रिवषकाल्मुषितैन्ने येषां पुनरुद्मः ।। २९ || 
अद्रोहश्चाप्यलोभश्च TA भूतदया तपः || 

ब्रह्मचर्यं तथा सत्यमदम्भश्च क्षमा ೪೫: । । 2.9.6.३० || 
सनातनस्य धर्मस्य रूपमेतदुदीरितम्‌ dd 

तदतिक्रम्य यो वर्तेत्‌ TA: स पतत्यधः || ३१ || 
। । स्कन्द उवाच || 

इत्थं वेदरहस्यज्ञै्महासुनिभिरादरात्‌ || 

बोधिता अपि सन्नीत्या स्वप्रतिज्ञाविघाततः || 
तद्वाक्यं जगृहुनैव तत्म्रामाण्यविदोपि ते ।। ३२ || 
महद्व्यतिक्रमात्तर्हि मानक्रोधमदादयः || 
विविशुस्तेष्वधर्मस्य वंश्याश्िद्रगवेषिणः ।। ३३ || 
अजश्छागो न बीजानीत्यादि वादिषु तेष्वथ || 
विमनस्स्वृषिवर्यषु पुनस्तान्बोधयत्सु च ।। ३४ || 
राजोपरिचरः श्रीमांस्तत्रैवागाद्यहच्छया || 

तेजसा द्योतयन्नाशा इन्द्रस्य परमः सखा ।। ३५ || 
तं दृष्टा सहसायान्तं वसुं ते त्वन्तरिक्षगम्‌ । । 
ऊचुद्विजातयो देवानेष च्छेत्स्यति संशयम्‌ || ३६ || 
एष भूमिपतिः पूर्वं महायज्ञान्‌ सहस्रशः || 

चक्रे सात्वततन्त्रोक्तविधिनारण्यकेन च ।। ३७ || 


येषु साक्षात्पशुवधः कस्मिंश्चिदपि नाऽभवत्‌ || 
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न दक्षिणानुकल्पश्च नाप्रत्यक्षसुराचेनम्‌ । । ३८ || 
अहिंसाधर्मरक्षाभ्यां ख्यातोसो सर्वतो नृपः || 
अग्रणीर्विष्णुभक्तानामेकपत्नीमहाब्रतः ।। ३९ || 

ईदृशो धार्मिकवरः सत्यसन्धश्च वेदवित्‌ । | 

कथंचिन्नान्यथा ब्रूयाद्वाक्यमेष महान्वसुः 11 2.9.6.80 || 
एवं ते संविदं कृत्वा विबुधा ऋषयस्तथा || 

अपृच्छन्‌ सहसाऽभ्येत्य वसुं राजानमुत्सुकाः । । ४१ || 
देवमहर्षयश्च ऊचुः ।। 

भो राजन्‌ केन यष्टव्यं पशुनाऽहोस्विदौषयैः || 

एतं नः संशयं छिन्धि प्रमाणं नो भवान्मतः || ४२ || 
स्कन्द उवाच || 

स तान्‌ कृताज्ञलिभूत्वा परिपप्रच्छ वै वसुः || 

कस्य वः को मतः पक्षो ब्रूत सत्यं समाहिताः ।। ४३ || 
महर्षय ऊचुः || 

धान्यैर्यष्टव्यमित्येव पक्षोऽस्माकं नराधिप || 

देवानां तु पशुः पक्षो मतं राजन्वदात्मनः ।। ४४ || 
स्कन्द उवाच || 

देवानां तु मतं ज्ञात्वा वसुस्तत्पक्षसंश्रयात्‌ । । 


> 


छागादिपशुनेवेज्यमित्युवाच वचस्तदा ।। ४५ || 
एवं हि मानिनां पक्षमसन्तं स उपाश्रितः || 
धर्मज्ञोप्यवदन्मिथ्या वेदं हिंसापरं नृपः ।।४६।। 


तस्मिन्नैव क्षणे राजा वाग्दोषादन्तरिक्षतः । । 
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अधः पपात सहसा भूमिं च प्रविवेश सः । | 

महतीं विपदं प्राप भूमिमध्यगतो नृपः । । 

स्मृतिस्त्वेनं न प्रजहौ तदा नारायणाश्रयात्‌। ।४८ । | 
be on S 


मोचयित्वा पशून्‌ सर्वांस्ततस्ते त्रिदिवौकसः || 


हिंसाभीता दिवं जग्मुः स्वाश्रमांश्च महषयः । les । । 


~ aN 


इति श्रीस्कान्दे महापुराण एकाशीतिसाहस्यां संहितायां द्वितीये वेष्णवखण्डे 
उपरिचरवसोरधःपातवर्णनं नाम षष्टोऽध्यायः ।।६।। 


तथाहि पुनः स्कान्दपुराणे श्रीवासुदेवमाहात्म्ये नवमोऽध्यायः - 


स्कन्द उवाच || 

भाविधर्मविपयासकालवेगवशोऽथ सः ।। 

नाहं क्षमिष्य इत्युक्तवा कैलासं प्रययो मुने ।। १ || 
त्रैलोक्याच्छ्रीरपि तदा समुद्रेन्तद्धिमाययौ । | 

इन्द्रं विहायाप्सरसः सर्वशः श्रियमन्वयुः || २ || 
तपः शौचं दया सत्यं पादः सद्धर्मक्रद्धयः || 
सिद्भयश्च बलं सत्त्वं aaa: श्रियमन्वयुः 112 || 
गजादीनि च यानानि स्वर्णाद्याभूषणानि च ।। 
चिक्षिपुर्मणिरत्नानि धातूपकरणानि च ।। ४ || 
अन्नान्योषधयः Sel: कालेनाल्पेन चिक्षियुः || 

न क्षीरं धेनुमहिषीप्रमुखानां स्तनेष्वऽभूत्‌ ।। ५ || 
नवापि निधयो नष्टाः कुबेरस्यापि मन्दिरात्‌ । । 
इन्द्रः सहामरगणेरासीत्तापससन्निभः ।। ६ ।। 


EN 


सर्वाणि भोगद्रव्याणि नाशमीयुखिलोकतः || 
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देवा दैत्या मनुष्याश्च सर्वे दारिद्यपीडिता: ।। ७ || 
कान्त्या हीनस्ततश्चनद्रः प्रापाम्बुत्वं महोदधौ | | 
अनावृष्टिर्महत्यासीद्वान्यबीजक्षयङ्करी 11 ८ || 
ard क्कान्नेति जल्पन्तः क्षुतक्षामाश्च निरोजसः || 
त्यक्तवा TARAS च नगेषु च ।।९।। 
क्षुधार्तास्ते पशून्हत्वा ग्राम्यानारण्यकांस्तथा || 


EN 


पत्तवा5पत्तवापि वा केचित्तेषां मांसान्यभुञ्जत । । 29.9.0 || 
विद्वांसो मुनयश्चाऽथ ये वै सद्धमंचारिण: ।। 

म्रियमाणाः क्षुधाऽथापि नाश्नन्त पललानि तु ।। ११ || 
तदा तु वृद्धा ऋषयस्तान्दष्राऽनशनादृतान्‌ || 

मनुभिः सह वेदोक्तमापद्धर्ममबोधयन्‌ || १२ || 

मुनयः प्रायशस्तत्र क्षुधा व्याकुलितेन्द्रियाः || 
परोक्षवादवेदार्थान्विपरीतान्म्रपेदिरे । । १३ || 

अर्थ चाजादिशन्दानां ಶಶ್‌ छागादिमेव ते || 
बुबुधुश्चाऽथ ते माहुर्यज्ञान्‌ कुरुत भो द्विजाः 11 १४ 11 
या वेदविहिता हिंसा न सा हिंसास्ति दोषदा ।। 
उद्दिश्य देवान्पितृंश्च ततो घत पशूञ्छुभान्‌। । १५ || 
प्रोक्षितं देवताभ्यश्च पितृभ्यश्च निवेदितम्‌ || 

भुञ्जत स्वेप्सितं मांसं स्वार्थं तु घत मा पशून्‌ ।।१६।। 
ततो देवर्षिभूपाला नराश्च स्वस्वशक्तितः || 
चक्रुस्तैबीधिता यज्ञाऱते ह्ेकान्तिकान्हरेः 11१७ । । 


गोमेधमश्वमेधं च नरमेधमुखान्मखान्‌ || 
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चकुर्यज्ञावशिष्टानि मांसानि PGA ते । ।१८।। 
विनष्टायाः श्रियः प्रास्यै केचिदचज्ञांश्च चक्रिरे did 
ख्ीपुत्रमंदिराद्यर्थं केचिच्च स्वीयव्ृत्तये ।। १९।। 
महायज्ञेष्वशक्तास्तु पितूनुदिश्य भूरिशः । । 

निहत्य श्राद्धेषु पशून्मांसान्यादंस्तथाऽऽदयन्‌ || 2.9.9.२० || 
केचित्सरित्समुद्राणां तीरेष्वेवावसन्‌ जनाः || 

मत्स्यान्‌ जालैरुपादाय तदाहारा बभूविरे । ।२१।। 
स्वगृहागतशिष्टेभ्य: पशूनेव निहत्य च || 
निवेदयामासुरेते गोछागप्रमुखान्सुने || २२ || 
सजातीयविवाहानां नियमश्च तदा क्कचित्‌ || 
नाभवद्धर्मसाङ्कया द्वित्तवेशमाद्धभावतः ।।२३।।।। 
ब्राह्मणाः क्षत्रियादीनां sara ब्रह्मणां सुताः । । 
उपयेमिरे कालगत्या स्वस्ववंशविवृद्धये । । २४ || 
इत्थं हिंसामया यज्ञाः संप्रवृत्ता महापदि || 
धर्मस्त्वाभासमात्रोऽस्थात्स्वयं तु श्रियमन्वगात्‌ ।। २५ ll 
अधर्मः सान्वयो लोकांस्रीनपि व्याप्य सर्वतः ।। 
अवद्धंताऽल्पकालेन दुर्निवार्यो FAT ।। २६ (| 
दरिद्राणामथैतेषामपत्यानि तु भूरिशः । । 

तेषां च वंशविस्तारो महॉँल्लोकेष्ववद्धत ।। २७ || 
विद्वांसस्तत्र ये जातास्ते तु धर्म तमेव हि || 

मेनिरे मुख्यमेवाऽथ ग्रन्थांश्चक्रुश्च ताइशान्‌ ।। २८ ।। 


C. 


ते परम्परया ग्रन्थाः प्रामाण्यं प्रतिपेदिरे । । 


284 The Spiritual view of life 


आदे त्रेतायुगे हीत्थमासीद्वर्मस्य fms ।। २९ || 
ततःमश्चुति लोकेषु यज्ञादौ पशुहिंसनम्‌ || 

बभूव सत्ये तु युगे धर्म आसीत्सनातनः ।। 2.9.9.३० ।। 
कालेन महता सोपि सह देवैः सुराधिपः ।। 

आराध्य संपदं प्राप वासुदेवं प्रभुं मुने । । ३१ || 

ततो धर्मनिकेतस्य श्रीपतेः कृपया हरेः || 

यथापूर्वं च सद्धम॑खिलोक्यां संप्रवत्तत || ३२ || 
तत्रापि केचिन्मुनयो नृपा देवाश्च मानुषाः । | 
कामक्रोधरसास्वादलोभोपहतसद्भियः । । 
तमापद्धर्ममद्यापि प्राधान्येनैव मन्वते । । ३३ || 
एकान्तिनो भागवता जितकामादयस्तु ये ।। 

आपद्यपि न ASTE तदा किमुताऽन्यदा ।। ३४ || 
इत्थं बह्मन्नादिकल्पे हिंसयज्ञप्रवर्तनम्‌ || 


यथासीत्तन्मयाख्यातमापत्काळवशाड्भूवि ।। ३५ ।। || 


eA 


इति श्रीस्कान्दे महापुराण एकाशीतिसाहस्यां संहितायां द्वितीये वैष्णवखण्डे श्रीवासुदेवमाहात्म्ये 
हिंसयज्ञप्रवृत्तिहेतुनिरूपणं नाम नवमोऽध्यायः ।। ९ || 


तथाहि - महाभारते आश्वमेधिकपर्वणि - ९३ अध्याये - 
पुरा शक्रस्य यजतः सर्व ऊचुर्महर्षयः | 

ऋत्विक्षु कर्मव्यग्रेषु वितते यज्ञकर्मणि | | 

हूयमाने तथा वह होत्रा गुणसमन्विते | 

देवष्वाहूयमानेषु स्थितेषु परमर्षिषु । | 


सुप्रतीतैस्तथा विप्रैः स्वागमैः Gas | 
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अश्रान्तैश्चापि लघुभिरध्वयुवृषभेस्तथा । | 
आलम्भसमये तस्मिन्गृहीतेषु पशुष्वथ | 

महषयो महाराज बभूवुः कृपयाऽन्विताः । | 

ततो दीनान्पशून्दट्ठा ऋषयस्ते तपोधनाः | 

ऊचुः शक्रं समागम्य नायं यज्ञविधिः शुभः || 
अपरिज्ञानमेतत्ते महान्तं धर्ममिच्छतः | 

न हि यज्ञे पशुगणाः विधिदृष्ट पुरन्दर ॥ 

तथा हि महाभारते मोक्षधर्मे २६४ अध्याये, विचिक्षुगीता - 
यदि यज्ञांश्च वृक्षांश्च यूपांश्चोद्दिश्य मानवाः | 

वृथा मांसानि खादन्ति नैष धर्मः प्रशस्यते ॥ ८॥ 
मांसं मधु सुरा मत्स्या आसवं कृसरौदनम्‌ | 

qd: म्रवतितं ह्येतच्ैतद्वेदेषु कल्पितम्‌ ॥ ९॥ 

(धूर्तैः प्रवतितं यज्ञे नैतद्वेदेषु कल्पितम्‌) 
कामान्मोहाच्च लोभाच्च लौल्यमेतत्प्रवर्तितम्‌ | 
विष्णुमेवाभिजानन्ति सर्वयज्ञेषु ब्राह्मणाः । 

पायसैः सुमनोभिश्च तस्यापि यजनं स्मृतम्‌ ॥ १०॥ 
यज्ञियाश्चैव ये वृक्षा वेदेषु परिकल्पिताः | 

तथा हि महाभारते मोक्षधर्मे २६६ अध्याये - 
लुब्यैवित्तपरैः ब्रह्मन्नास्तिकैः सम्प्रवर्तितम्‌ | 


वेदवादानविज्ञाय सत्यभासमिवानृतम्‌ ॥ 
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सतां वर्त्मानुवर्तन्ते यजन्ते त्वविहिंसया | 

वनस्पतीनोषधीश्च फलं मूलं च ते विदुः ॥ 

अव्यवस्थितमर्यादैविमूरैर्नास्तिकैर्नरेः | 

संशयात्मभिरव्यक्तेहिसा समनुवर्णिता ॥ 
सर्वकर्मस्वहिंसा ~N e A c 

सर्वकर्मस्वहिंसां हि धर्मात्मा मनुख्रवीत्‌ | 

कामाचाराद्विहिंसन्ति बहिर्वद्यां पशून्‌ नराः ॥ 


- बहिर्वेद्यामिव सर्वकर्मसु ज्योतिष्टोमादिष्वपि नराः कामकारादेव पशून्‌ हिंसन्ति, न तु 
शास्रात्‌ (नीलकण्ठीये) 


पुनः महाभारते - 

राष्ट्रे धर्मोत्तरे श्रेष्ठे विदर्भष्वभवद्‌ द्विजः | 
उञ्छवृत्तिरक्रषिः कश्चिद्यज्ञं aE समादधे ॥ 
उपगम्य वने सिद्धिं सर्वभूताविहिंसया । 

अपि मूलफलैरिष्टो यज्ञः ST: परन्तप ॥ 
तस्मिन्‌ वने समीपस्थो मृगोऽभूत्सहवासिकः । 
वचोभिरब्रवीत्सत्यं त्वयेदं दुष्कृतं कृतम्‌ ॥ 
यदि मन्त्राङ्गहीनोऽयं यज्ञो भवति वै कृतः | 
मां भो ! प्रक्षिप होत्रे त्वं गच्छ स्वर्गमनिन्दितः ॥ 
स तु वध्वाज्ञलिं सत्यमयावद्धरिणः पुनः | 
सत्येन स परिष्वज्य सन्दिष्टो गम्यतामिति ॥ 


ततः स हरिणो गत्वा पदान्यष्टौ न्यवर्तत | 
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साधु हिंसय मां सत्य हतो यात्स्यामि सदृतिम्‌ ॥ 
स तु धर्मो मृगो भूत्वा बहुवर्षोषितो वने । 
तस्य निष्कृतिनाधत्त नह्यसौ यज्ञसंविधिः ॥ 
तस्य तेनानुभावेन नृगहिंसात्मनस्तदा | 

तपो महत्समुच्छिन्नं तस्माद्विंसा न यज्ञिया ॥ 
धुवं प्राणिवधो यज्ञे नास्ति यज्ञस्त्वहिंसकः | 
ततो5हिंसात्मकः कार्यः सदा यज्ञे युधिष्ठिर ॥ 
यूपं छित्वा पशून्‌ हत्वा कृत्वा रुधिरकर्दमम्‌ | 
यद्येवं गम्यते स्वर्ग नरकं केन गम्यते ॥ 

श्रूयते हि युराकल्पे नृणां ब्रीहिमयः पशुः | 
तेनायजन्त यज्वानः पुण्यलोकपरायणाः ॥ 
ऋषिभिः संशायं पृष्टो वसुश्चेदिपतिः पुरा | 
अभक्ष्यमिति मांसं यः प्राह भक्ष्यमिति प्रभो ॥ 
आकाशादवनिं प्राप्तः ततः ಇ पृथिवीपतिः | 
एतदेव पुनश्चोत्तवा विवेश धरणीतलम्‌ ॥ 

तस्य यज्ञो महानासीत्‌ अश्वमेधो महात्मनः । 
ब्रृहस्पतिरुपाध्यायस्तत्र होता बभूव ह ॥ 
प्रजापतिसुताश्चात्र सदस्या अभवंस्रयः | 
एकतश्च द्वितश्चैव त्रितश्चैव महर्षयः ॥ 


धनुषाख्योऽथ रेभ्यश्च अर्वावसुपरावसू | 
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क्रषिर्मधातिथिश्वेव ताण्ड्यश्वैव महानृषिः ॥ 
क्रषिः शान्तिर्महाभागस्तथा वेदशिराश्व यः । 
ऋषिश्रेष्ठश्च कपिलः शालिहोत्रपिता स्मृतः ॥ 
आद्यः कठस्तैत्तिरिश्च वैशम्पायनपूर्वजः | 
कण्वोऽथ देवहोत्रश्च एते षोडश कीर्तिताः ॥ 
सम्भूताः सर्वसम्भारास्तस्मिन्‌ राजन्‌ महाक्रतौ | 
न तत्र पशुघातोऽभूद्‌ राजैववावस्थितोऽभवत्‌ ॥ 
aa: शुचिरक्षुद्रो निराशी सर्वसंस्तुतः | 
आरण्यकपदोद्धूता भागास्तत्रोपकल्पिताः ॥ 
तथा हि श्रीभागवतम्‌ - 

भो भो ग्रजापते राजन्‌ पशून्‌ पर्य त्वयाध्वरे । 
सज्ज्ञापितान्‌ जीवसङ्घाचिर्घृणेन सहस्रशः ॥ 
एते त्वां सम्पतीक्षन्ते स्मरन्तो वैशसं तव | 
सम्परेतमयः कूटैम्छिन्दन्त्युत्थितमन्यवः ॥ 
तथा हि श्रीभागवतम्‌ - 

हिंसाविहारा sort: पशुभिः स्वसुखेच्छया | 
यजन्ते देवता यज्ञेः पितृभूतपतीन्‌ खलाः ॥ 
तथा हि पराशरस्मृतिः - 

यस्तु प्राणिवधं कृत्वा देवान्‌ पितुश्च तर्पयेत्‌ | 


सोऽविद्वाश्चन्दनं दग्ध्वा कुर्यादङ्गारलेपनम्‌ ॥ 
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तथा हि श्रुतिः - 
इमं साहस्रं शतधारमुत्सं व्यच्यमानं सरिरस्य मध्ये । 
घृतं दुहानामदितिं जनायाग्ने मा हिंसीः परमे व्योमन्‌ | यज्ञु.अ.१३ मं ४६ 


xk अथ गौः | इमं साहसं शतधारमुत्समिति | साहस्रो वा एष शतधार उत्सो AGT: | व्यच्यमानं सरिरस्य 
मध्य इति | इमे वै लोकाः सरिरमुपोजीव्यमानेषु लोकेष्वित्येतद्‌ | ಇತ दुहानामदितिं जनायेति | घृतं वा 
एषादितिर्जनाय दुहे | अग्ने मा हिँसीः परमे व्योमन्निति । इमे वै लोकाः परमं व्योम, एषो लोकेष्वेनं मा 
हिंसीरिति ॥ - इति शतपथब्राह्मणम्‌ || 


तथाहि श्रीस्कान्दे द्वितीये वैष्णवखण्डेऽयोध्याकाण्डे - (४१ अध्याये ६९-७३) - 
ब्राह्मणा ऊचुः - 
अहिंसा परमो धर्मः सत्यमेतत्‌ त्वयोदितम्‌ | 
परं तथापि धर्माऽस्ति श्रृणुष्वैकाग्रमानसः ॥ 
या वेदविहिता हिंसा सा न हिंसेति निर्णयः | 
श्रेणाहन्यते यच्च पीडा जन्तुषु जायते ॥ 
स एवाधर्म एवास्ति लोके धर्मविदां वर । 
वेदमन्त्रैविहन्यन्ते विना TAT जन्तवः ॥ 
जन्तुपीडाकरा नैव सा हिंसा सुखदायिनी | 
परोपकारः पुण्याय पापाय परपीडनम्‌ ॥ 


वेदोदितां विधायापि हिंसां पापैन लिप्यते । 
Harken to Karmanirnaya of Sri Madhva : - 


ನದಂ ವ ಓದತೀನಾಂ ನದಂ ಯೋಯುವತೀನಾಮ್‌ I 
ಪತಿಂವೋ ಅಘ್ಯ್ಯಾನಾಂ ಧೇನೂನಾಮಿಷುಧ್ಯಸಿ॥ ಇತಿ ಯಗ್ಗೇದ (8-69-2) 
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pod ಪಯಸಾ ಸೇಚಕಾನಾಂ ದೇಶಾದ್ದೇಶಶಾಂತರಗಮನಶೀಲಾನಾಮಘ್ಪ್ಯಾನಾಂ 
ಹಂತುಮಯೋಗ್ಯಾನಾಂ ಧೇನೂನಾಂ ಗವಾಂ ಪತಿ ವಾಯುಂ ಪ್ರತಿ ಇಷುಧ್ಯಸೀತಿ ವು | ವಾಯುರ್ವಾ ವ 
ಗವಾಂ ಪತಿರಿತಿ ಶ್ರುತೇಃ | ಧೇನುಶಬ್ದಾಚ್ಚ। (4) ಓದತೀನಾಂ ಭಕ್ತ್ಯಾ ಸೇಚಕಾನಾಂ ।ಯೋಯುವತೀನಾಮತಿ 
ಶಯೇನಾತೃತತ್ವಾವಗಮಕಾನಾಮಘ್ಶ್ಯಾನಾಂ ನಿತ್ಯಾನಾಂ ಧೇನೂನಾಂ ಧರ್ಮಾಥ ಕಾಮ ಮೋಕ್ಷ 
ಪೋಷಕಾಣಾಂ ವಾಚಾಂ ಪತಿಂ ವಾಯುಂ ಪ್ರತಿ ಪತಿರ್ಭವಸೀತಿ ವೀ । (5) ವಾಚಂ ಧೇನುಮುಪಾಸೀತ 
ತಸ್ಯಾಶ್ಚತ್ವಾರಃ ಸ್ತನಾಃ ಸ್ವಾಹಾಕಾರೋ ವಷಟ್ಛಾರೋ ಹಂತಕಾರಃ ಸ್ವಧಾಕಾರ ಇತಿ | ತಸ್ಯಾ ದ್ವಾ AN? ದೇವಾ 
ಉಪಜೀವಂತಿ ಸ್ವಾಹಾಕಾರಂ ಚ ವ ವಷಟ್ಯಾರಂ ಚ ಹಂತಕಾರಂ ಮನುಷ್ಯಾಃ ಸ್ವಧಾಕಾರಂ ಪಿತರಸ್ತಸ್ಯಾಃ 
ಪ್ರಾಣ ಯಷಭೋ ८.०९३३ ॥ ಇತ್ಯಾದಿ ಶ್ರುತಿಭ್ಯಃ II 


ಅರ್ಥಾತ್‌ — ಓದತೀನಾಮ್‌ = ४९५२०८ ಸೇಚನ ಮಾಡತಕ್ಕ, ಯೋಯುವತೀನಾಮ : ದೇಶದಿಂದ 
ದೇಶಾಂತರಕ್ಕೆ ಹೋಗುವ ಸ್ವಭಾವವುಳ್ಳ ENDE ಅಂದರೆ ಕೊಲ್ಲಲಿಕ್ಕೆ ಅಯೋಗ್ಯಗಳಾದ (शक्‌, 
= ಅಹಂತವ್ಯಾ ಭವಂತಿ ಇತಿ oder: exosassd को [० ವಾಯುಂ ವೃಷಭರೂಪಿಣಿಮ್‌ - ಇತಿ 
ಶ್ರೀಮಾಧ್ವ ಯಗ್ಗಾಹ್ಯಮ್‌ ) ಧೇನುನಾಮ್‌ = ಅಂದರೆ ಗೋವುಗಳಿಗೆ ಪತಿಂ = ಅಂದರೆ ಸ್ವಾಮಿ ಯಾದ 
ವಾಯುವನ್ನು ಕುರಿತು ನಿಯಾಮಕನಾಗಿ ಇರುತ್ತಿ. ಅತಏವ ""ದ್ಯಾವಾಪೃಥಿವ್ಯಾಂ ಧೇನುಮಾಲಭೇತ'' 
ಎಂದು ಶ್ರುತಿ ಸಾರುತ್ತದೆ. ಅರ್ಥಾತ್‌ — ದ್ಯುಲೋಕದಲ್ಲಿ ಮತ್ತು ಪೃಥಿವೀಲೋಕದಲ್ಲಿ ಭಕ್ತರು ಧೇನುಗಳ 
ಪತಿಯಾದ ಅಂದರೆ ಪಾಲಕನಾದ ಶ್ರೀಮುಖ್ಯಪ್ರಾಣನನ್ನು ಮತ್ತು ಪವಿತ್ರವಾದ ಧೇನುವನ್ನು ಪ್ರಾಪ್ತಿ 
ಮಾಡಿಕೊಂಡು ಉಪಾಸೆಯನ್ನು ಮಾಡಬೇಕು. ....... 


ಶ್ರೀಶಂಕರಾಚಾರ್ಯರ ಅಭಿಪ್ರಾಯವನ್ನು ಅನುಸರಿಸುತ್ತಾ ಆಲಭೇತ ಎಂಬ ಶಬ್ದಕ್ಕೆ ಶ್ರೀಭಟ್ಟಭಾಸ್ಕರರ 
ಮತ್ತು ಶ್ರೀಸಾಯಣಾಚಾರ್ಯರ ವ್ಯಾಖ್ಯಾನವು ಈ ರೀತಿಯಾಗಿದೆ - ""ವಾಯವ್ಯಂ ವಾಯುದೇವತ್ಯಂ 
Beso ಶ್ಲೇತವರ್ಣಂ ಪಶುಮಾಲಭೇತ ಭೂತಿಕಾಮಃ ಆಲಂಭನಂ ನಿಯೋಜನಂ'' . ಭೂತಿಃ ವಿಭೂತಿಃ 
ಧನವತ್ತಾ. ಎಂದು ಸಷ್ಟೀಕರಿಸಿರುವರು. ಇಲ್ಲಿ ಅಲಭೇತ ಶಬ್ದಕ್ಕೆ ಆಲಂಭನಾರ್ಥವನ್ನು ಕೊಟ್ಟು, ಆ ಅಲಂಭನ 
ಶಬ್ದಕ್ಕೆ ನಿಯೋಜನಂ ಎಂದು ಅರ್ಥಮಾಡಿರುವರು. ನಿಯೋಜನಂ ಎಂದರೆ ಬಂಧವನ್ನು ಮಾಡಿ 


ಉತ್ತರ್ಜನಮಾಡುವದು ಎಂದರ್ಥವೇ ಹೊರತು ಪ್ರಾಣಿವಿಯೋಜನವ್ಯಾಪಾರವು ಸುತರಾಂ ಇಲ್ಲ. 
In Mahabhashya Pashpashanika we can find one mantra 
ಸ್ಥೂಲಪೃಷತೀಮಾಗ್ನಿವಾರುಣೀಮನಡ್ಡಾಹೀಮಾಲಭೇತ ಇತಿ 


The Yajfiikas read this mantra during yajna, in this mantra we can find 
७७४० २७०९ means barren cow. In this process of Yajfia, the yajnika should 
ಆಲಭೇತ (Herer word ಆಲಭೇತ means to receive and present not at all to kill) 
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means should receive for the presentation (ಭೇಂಟ್‌ ದೇನಾ) to Brahma means 
to chief Yajnika after that process one should start the yajnas like Agnistoma, 
A$vamedha, Dar$apaurnamasa etc and even in $ruti — ಅಗ್ನಿಷೋಮೀಯಂ 
ಪಶುಮಾಲಭೇತ the word alabheta gives the meaning to receive and to do 
upasana.. to know the swaraprakriya, the Yajfiika should read Paninian 
Vyakarana thus says Pantanjali in his Mahabhashya. We can observe 
Brahmanical sentence ದ್ಯಾವಾಪೃಥಿವ್ಯಾಮ್‌ ಧೇನುಮಾಲಭೇತ means in ದ್ಯುಲೋಕ and 
in the earth the cow should be received and adored by the Yajüikas. We 
should not misrepresent the word ಆಲಭೇತ means 10 kill. The Alabheta cannot 
the give the meaning of killing the root is dulabash praptau means to receive 
and adour because $ri Madhva quotes in his Karmanirnaya while commenting 
the Rgveda mantra (8-69-2) : - Sao ವ ಓದಶೀನಾಂ he quotes one Sruti as follows 
ವಾಚಂ ಧೇನುಮುಪಾಸೀತ Suo TSG: ಸ್ತನಾಃ ಸ್ವಾಹಾಕಾರೋ ವಷಟ್ಕಾರೋ ಹಂತಕಾರಸ್ಪ fend 
ಇತಿ. ತಸ್ಯಾ DOAN? ದೇವಾ ಉಪಜೀವಂತಿ ಸ್ನಾಹಾಕಾರಂ ಚ ವಷಟ್ಕಾರಂ ಚ, ಹಂತಕಾರಂ ಮನುಷ್ಯಾಃ 
ಸ್ಪಧಾಕಾರಂ ಪಿತರಃ ತಸ್ಯಾಃ ಪ್ರಾಣ ಯಷಭೋ ಮನೋ Ws: ಇತಿ. Sri Madhva confirmed 
Yagiyapaficapa$usu Bhagavadupasana in his Chandogyabhasyam because 
these five animals should not be killed in any Yajfias or in any Yuga. 


Yajüika and everyone should meditate upon the sacred cow which 
represents the four Vedas and which contains four breast nipples 1) Swahakara 
2) vashthkara 3)Hantakara 4) Swadhakara by her two nipples i.e., Swahakara 
and Vasatkaraall devataas are able breath and the humans take breath under 
the shelter of the Hantakara and pitrus take breath under the shelter of 
swadhakara. To this dhenu Mukhyaprana is the pati means protector (palaka) 
because he is always engaged in reciting four Vedas along with Mano 
Abhimani Rudra. Here we can find in the Sruti the word Upasità, which 
gives the meaning Alabheta. So in Sruti ದ್ಯಾವಾಪೃಥಿವ್ಯಾಮ್‌ ಧೇನುಮಾಲಭೇತ we 
can find the exact meaning of the word Alabheta which gives the meaning 
Upasita. The Dhenu bull etc are not be killed in Yajnas at any yuga because 
they are Aghnyas and YagiyapaficapaSusu are also Aghnyas, hence they are 
not to be killed in any yugas and hence Charaka declares in his Caraka 
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samhita () as follows : - ""ಆದಿಕಾಲೇ ಖಲು ಯಜ್ಞೇಷು ಪಶವಃ ಸಮಾಲಭನೀಯಾ ಬಭೂವುಃ, 
ನತ್ವಾಲಂಭಾಯ ಪ್ರವರ್ತಂತೇ ಸ್ಮ ಎಂದು ಚರಕಸಂಹಿತಾ ಚಿಕಿತ್ಸಾಸ್ಥಾನದಲ್ಲಿ (19-4) means from 
time immemorial all Yajnikas were meditating upon the Antaryami 
Parabrahman, who is dwelling in Yagiyapaficapasusus and those pashus 
were not be killed at anytime, by killing of those animals by ignorant people 
which caused diarrhoea and cholera. Here Caraka explained the aetiology of 
diarrhoea and cholera. Here some commentators wrongly presented the 
subject. Even in the light of Vacam dhenum upasita Agnisomiya 
Pasumalabheta, Vayavyam Sevatamalabheta means Agnisomiya paSum 
upaseeta. Alabhanam means Upanasa and in the Sruti Agnishomeeyam 
pasum Sanjgyapet Sanjgyapet means Alabheta and Alabheta means Upaseeta. 
Hence Ma Himsyat Sarva Bhutani is the yajnika siddhanta. 


In the sentence Agnishoymeeyam pashum sajfiapayet, the word sajfiapayet 
gives the meaning toshana means to satisfy. By upasana the Yageeyapashu 
will be satisfied hence Sanjnapayet means Alabheta and Alabheta means 
upaseeta and not at all to slaughter. 


ತೃಣಪಿಣ್ಯಾಕಾದನೇನ ಧೇನ್ಹಾದಿ ಯಾಗೀಯಪಂಚಪಶೂನ್‌ ತೋಷಯೇತ್‌ ತದಂತರ್ಯಾಮಿಣಮ್‌ 
ಭಗವಂತಂ ಚ ಯಜ್ಞವಾಟಿಕಾಯಾಮ್‌ ಉಪಾಸೀತ.. ಇತಿ ಮಂತ್ರಾರ್ಥಃ 


The Sruti says Vàcam dhenum upasita etc. present the similarity with the 
cow and the Veda. The four expressions svaha etc. found in the Vedas are like 
the four udders that delight the calf in the form of Vedas. 


Among Saraha etc. at the time of offering HAVIS to please deities the 
expressions svaha, vausat are used. Similarly when the food is offered to the 
guest the word hanta is used. When the food is offered to man as the word 
svaha is used. The word svaha addresses Visnu. The word vausat indicates 
the six gunas of Visnu. The word hanta indicates delight. The word svadha 
also means Visnu. 


Sri Sankara decited the meaning of the word Alabhante in the sense of 
sprsanti in his Brahmasütrabhasyam (3-2-10) : - 
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ಹೃದಯದೇಶಮಾಲಭನ್ನೇ = ಸ್ಪೃಶಂತಿ 
= ಉಲ 


Here Sri Sankara explains in his Brihadaranykopanishad (5-8-1) 
Bhashyam as follows : - 


ಡನ್‌ ಗಾತದ 2 o . 2 . 
ಪುನಃ ಉಪಸನಾಂತರಮ್‌ ತಸ್ಕೈವ ಬ್ರಹ್ಮಣಃ Worl, ಬ್ರಹ್ಮೇತಿ ; ವಾಗಿತಿ ಶಬ್ದು ತ್ರಯೀ ; ತಾಂ ವಾಚಂ 


& Q 
ಧೇನುಮ್‌, ಧೇನುರಿವ ಧೇನುಃ ಯಥಾ ಧೇನುಃ ಚತುರ್ಭಿಃ ಸ್ವನೈಃ ಸ್ತನ್ಯಂ ಪಯಃ ಕ್ಷರತಿ ವತ್ತಾಯ ಏವಂ 


ವಾಗ್ದೇನುಃ ವಕ್ಚ ಮಾಣೆ: ANS ಪಯ ಇವ ಅನ್ನಂ हट ದೇವಾದಿಭ್ಯಃ . ಕೇ ಪುನಃತೇಸ್ತನಾಃ? ಕೇವಾತೇ, 
ಯೇಭ್ಯಃ $03? ತಸ್ಯಾಃ ಏತಸ್ಯಾ ವಾಚೋ ಧೇನ್ವಾ, ದೌ > ANS ದೇವಾ ಉಪಜೀವಂತಿ ವತ್ಸಸ್ಥಾನೀಯಾಃ : 
PP? ಸ್ವಾಹಾಕಾರಂ ಚ ವಷಟ್ಕಾರಂ ಚ; ಆಭ್ಯಾಂ ಹಿ ಹವಿಃ ದೀಯತೇ ದೇವೇಭ್ಯಃ . ಹಂತಕಾರಂ 
ಮನುಷ್ಯಾಃ; ಹಂತೇತಿ ಮನುಷ್ಯೇಭ್ಯಃ ಅನ್ನಂ ಪ್ರಯಚ್ಛಂತಿ. ಸ್ಹಧಾಕಾರಂ ಪಿತರಃ; ಸ್ವಧಾಕಾರೇಣ ಹಿ ಪಿತೃಭ್ಯ 
ಸ್ವಧಾಂ ಪ್ರಯಚ್ಛಂತಿ. ತಸ್ಯಾ ಧೇನ್ವಾವಾಚಃ ಪ್ರಾಣಃ ಯಷಭಃ ; ಪ್ರಾಣೇನ ಹಿ ವಾಕ್ಟಸೂಯತೇ; ಮನೋ 
ವತಃ ; ಮನಸಾಹಿ ಪ್ರಸ್ರಾವ್ಯತೇ; ಮನಸಾ ಹ್ಯಾಲೋಚಿತೇ ವಿಷಯೇ ವಾಕ್‌ ಪ್ರವರ್ತತೇ; ತಸ್ಮಾತ್‌ ಮನಃ 
ವತನ್ನಾನೀಯಮ್‌ . ಏವಂ ವಾಗ್ದೇನೂಪಾಸಕಃ ತಾದ್ಭಾವ್ಯಮವ ಪ್ರತಿಪದ್ಯತೇ .. 


Harken to kathkasamhita (34-1) : - 

ದ್ಯಾವಾಪೃಥಿವ್ಯಾಮ್‌ ಖಲು ವಾವ ಧೇನುರ್ದೇವತಯಾ (ಉಪಾಸೀತಾ - ಆಲಭೇತ) 

Harken to Rgveda Samhita (8-100-11) : - 

ಧೇನುರ್ವಾಗಸ್ಥಾಃ ನುಪ ಸುಷುತ್ಸೆತು 

Here Sri Sayanacharya explains as follows : - 

ಸಾ ವಾಕ್‌ ದೇವೀಂ ಮಂದ್ರಾ ಸ್ತುತ್ಯಾ ಹರ್ಷಯಿತ್ರೀ ವಾ ವೃಷ್ಠಿಪ್ರದಾನೇನಾಸ್ಥಭ್ಯಮ್‌ ಇಷಮ್‌ ಅನ್ನಮ್‌ 
ಊರ್ಜ ಪಯೋಫೃತಾದಿರೂಪಂ ರಸಂ ಚ ದುಹಾನಾ ಕ್ಷರಂತೀ ಧೇನುಃ ಧೇನುಭೂತಾ ಸುಷ್ಟುತಾ ಅಸ್ಥಾಭಿಃ 
ಸ್ತುತಾ ಅಸ್ಮಾನ್‌ ನೇಮಾನ್‌ ಉಪ ಐತು ಉಪಗಚ್ಛತು | ವರ್ಷಣಾಯೋದ್ಯುಕ್ತೇತ್ಯರ್ಥಃ। 


55 2* 
And here Sri Sayana quotes Yaksa niruktam (11-29) as follows : - 


ದೇವೀಂ ವಾಚಮಜನಯಂತ ದೇವಾಃ | ತಾಂ ಸರ್ವರೂಪಾಃ ಪಶವೋ ವದಂತಿ | 
ವ್ಯಕ್ತವಾಚಶ್ಚಾವ್ಯಕ್ತವಾಚಶ್ಚ | ಸಾ ನೋ ಮದನಾ ನ್ದಂ ಚ ರಸಂ ಚ ದುಹಾನಾ ಧೇನುರ್ವಾಗಸ್ಥಾನುಪೈತು 
ಸುಷ್ಟುತಾ ॥ ಇತಿ Il 


Here Dhenu the cow (Aghnya) Susthutaa = Upasaneeya because the Sruti 
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mandates Dhenum vachammupaseeta and here Madhyamika vak i.e., Veda 
vak compared to the cow. 


Harken to Satapathabrahmanam (9-1-2-17) : - 


ವಾಚಮೇವ ತದ್ದೇವಾಧೇನುಮಕುರ್ವತ ॥ ಇತಿ ॥ and again ವಾಗ್‌ ವೈ ಧೇನುಃ ಇತಿ 
ತಾಂಡ್ಕಬ್ರಾಹ್ಮಣಮ್‌ (18-9-21) 
Harken to Mimamsa Sabarabhasyam (1-2-10) : - 


ತದ್ಯಥಾ -ತಥಾಯಃಪ್ರಜಾಕಾಮಃಪಶುಕಾಮೋವಾ ಸ್ಯಾತ್‌, ಏತಂ ಪ್ರಾಜಾಪತ್ಯಂತೂಪರಮಾಲಭೇತ 
ಇತಿ ಆಕಾಂಕ್ಷಿತತ್ನಾದಸ್ಯ ವಿಧೇಃ ಶೇಷೋರ ಯಮ್‌ - ಸ ಆತ್ಮನೋ ವಪಾಮುದಕ್ಟಿದತ್‌ ಇತಿ . ಕಥಂ 
ಗುಣವಾದ: ? ಇತಂ ನಾಮ ನಾಸನ್‌ ಪಶವೋ ಯದ್‌ ಆತನಾ ವಪಾಮುದಕ್ಕಿದದಿತಿ. ಏತಚ ಕರ್ಮಣಃ 
ಸಾಮರ್ಥಂ ಯದ್‌ ಅಗೌ ಪ್ರಹತಮಾತ್ರಾಯಾಂ ವಪಾಯಾಮಜಸೂಪರ ಉದಗಾತ್‌ . ಇತಂ ಬಹವ 
ಪಶವೋ ಭವಂತೀತಿ. ಕಥಂ ಪುನರನುತ್ತಿನ್ನಾಯಾಂ ವಪಾಯಾಂ ಪ್ರಜಾಪತಿರಾತನೋ ವಪಾಮುದಕ್ಕಿದದ್‌ 
ಇತ್ಯಾಹ ? ಉಚ್ಯತೇ ಅಸದ್ವೃತ್ತಾಂತನ್ವ್ಹಾಖ್ಯಾನಮ್‌ . ಸ್ತುತ್ಯರ್ಥೇನ ಪ್ರಶಂಸಾಯಾ ಗಮ್ಯಮಾನತ್ವಾತ್‌ 
ಇಹಾನ್ವಾಖ್ಯಾನೇ ವರ್ತಮಾನೇ ದ್ವಯಂ ನಿಷ್ಠದ್ಕತೇ — ಯಚ್ಚ ವೃತ್ತಾಂತಜ್ಞಾನಂ ಯಚ್ಚ ಕಸ್ಸಿಂಶ್ಲಿತ್‌ 
ಪ್ರರೋಚನಾ ದ್ವೇಷೋ ವಾ. ತತ್ರ ವೃತ್ತಾಂತಾನ್ವಾಖ್ಯಾನಂ ನ ಪ್ರವರ್ತ್ತಕಂ ನ ನಿವರ್ತಕಂ ಚ ಇತಿ ಪ್ರಯೋ 
ಜನಾಭಾವದನರ್ಥಕಾಮಿತ್ಯವಿವಕ್ಸಿತಮ್‌ . ಪ್ರರೋಚನಯಾ ತು ಪ್ರವರ್ತೇ , ದ್ವಷಾದ್‌ ನಿವರ್ತತೇ, ಇತಿ 
ತಯೋರ್ವಿವಕ್ಷಾ . BOSON GI, NES ಪಿ ವಿಧೀಯಮಾನೇ ಆದಿಮತ್ತಾ ದೋಷೋ ವೇದಸ್ಯ 
ಪ್ರಸಜ್ಜೆ ५९3 . ಕಥಂ ಪುನರಿದಂ ನಿರಾಲಂಬನಮನ್ವಾಖ್ಯಾಯತೇ ? ಇತಿ. ಉಚ್ಯತೇ - ನಿತ್ಯಃ ಕಶ್ಚಿದರ್ಥಃ 
ಪ್ರಜಾಪತಿಃ ಸ್ಯಾತ್‌ -ವಾಯುರಾಕಾಶ ಆದಿತ್ಯೋ ವಾ . ಸ ಆತ್ಮನೋ ವಪಾಮುದಕ್ಸಿದದಿತಿ - ವೃಷ್ಟಿಂ 
ವಾಯುಂ TRO ವಾ. TSN? ಪ್ರಾಗೃಹ್ನಾತ್‌ - ವೈದ್ಯುತೇ ಆರ್ಬೀಸೇ ಲೌಕಿಕೇ ವಾ. ತತೋತಜ ಇತಿ 
ಅನ್ನಂ ಬೀಜಂ ವಿರುದ್‌ ವಾ. ತಮಾಲಭ್ಯ ತಮುಪಯುಜ್ಯ ಪ್ರಜಾಃ ಪಶೂನ್‌ ಪ್ರಾಪ್ನೋತಿ. ಇತಿ ಗೌಣಾಃ 
४०२३ 

ಅರ್ಥಾತ್‌- ಪುರಾಕಲದಲ್ಲಿ ಅಂದರೆ ಸರ್ಗಕಾಲದಲ್ಲಿ ಪ್ರಜಾಪತಿ ಒಬ್ಬನೇ ಇದನು. ಆತನು ಪ್ರಜೆಗಳನ್ನು 

ಮತ್ತು ಪಶುಗಳನ್ನು ಸೃಷ್ಟಿಮಾಡಲು AAT. ತದನಂತರ ತನ್ನ ವಪೆಯನ್ನು (ಬೀಜರೂಪವಾದ 
ಅನ್ನವನ್ನು ) ತೆಗೆದನು. ಆ ವಪೆಯನ್ನು ಅಗ್ನಿಯಲ್ಲಿ ಬಿಟ್ಟನು. ಆ ಅಗ್ನಿಯಿಂದ ""ತೂಪರವು'' ಅಂದರೆ 
ಶೃಂಗರಹಿತವಾದ ಆಜವು ಉತ್ಪನ್ನವಾಯಿತು. ಆ ತೂಪರವನ್ನು ಪ್ರಜಾಪತಿ ತನ ದೇವತೆಗಾಗಿ ಉತ್ಸರ್ಜನೆಯನ್ನು 
ಮಾಡಿದನು. ತದನಂತರ ಆತನು ಪ್ರಜೆಗಳನ್ನು ಪಶುಗಳನ್ನು ಸೃಷ್ಟಿಸಿದನು. ಇಲ್ಲಿ ""ಆಲಭತ'' ४४६, 
ಉತ್ಸರ್ಜನೆಯನ್ನು ಮಾಡಿದನು ಎಂದು ಅರ್ಥ. ಪುನಃ ಶ್ರೀಶಬರಸ್ವಾಮಿಯೂ ಸಹ ತಮ್ಮ 
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ಪೂರ್ವಮೀಮಾಂಸಾಶಾಬರಭಾಷ್ಯದಲ್ಲಿ (1-2-10) ""ಆಲಭತೇ'' ಶಬ್ದಕ್ಕೆ ಉಪಯುಜ್ಯ ಎಂಬರ್ಥವನ್ನೇ 
ಹೇಳಿರುವರು 


ಯಜ್ಞಗಳಲ್ಲಿಪಶುಹಿಂಸಾನಿಷೇಧಕ ಮಂತ್ರವು 
“Soon ದೇವಾ ಉತ ಶುನಾಯಜಂತೋತ ಗೋರಂಗೆಃ ಪುರುಧಾಯಜಂತ। 


ಯ ಇಮಂ ಯಜ್ರಂ ಮನಸಾ ಚಿಕೇತ ಪ್ರ ಣೋ ವೋಚಸಮಿಮೇಹ D: ॥? 
ಅಥರ್ವವೇದದ (7-5-5) 


ತಾತರ್ಯ - ಪರಮಮೂರ್ಪರಾದ ಯಾಜಕರು (ಯಜ್ಞ ಮಾಡುವವರು ಮತ್ತು ಮಾಡಿಸುವವರು) 
ನಾಯಿಗಳ ಮಾಂಸದಿಂದ ಯಜ್ಞ ಮಾಡುವರು. ಪುನಃ ಅವರೇ ಗೋವುಗಳ ಮತ್ತು ವಷಭಗಳ 
ಅವಯವಗಳಿಂದ ಯಜನ ಮಾಡುವರು. ಯಾರು ಹಿಂಸಾತಕ ಯಜವನು ಮಾಡುವರೋ ಅವರಿಗೆ 
ಘೋರನರಕಪ್ರಾಪ್ತಿಯೇ ಆಗುವುದು. ಆದರೆ ಯಾರಾದರು ಅಹಿಂಸಾತಕ್ರವಾದ ಅಧ್ವರವನ್ನು ಅರ್ಥಾತ್‌ 
ಹಿಂಸಾರಹಿತಯಜ್ಞವನ್ನು ಗೋಸಂತತಿ ಮೊದಲಾದವುಗಳ ಸರ್ಶಗಳಿಂದ, ಪುನಃ ಮನಸಾ, ಕರ್ಮಣಾ ಅಪಿ 
(ಕರ್ಮಣಾ ಅಪಿ ಇತಿ Su ಉಪಸ್ಯರಣೀಯೌ ""ಸೋಪಸರಾಣಿ ಹಿ ವಾಕ್ಲಾನಿ ಭವಂತಿ'' ಇತಿ ಜೆಮಿನಿಯ 
ಮೀಮಾಂಸಕಾಃ) ಅಂದರೆ ಸೌಮನಸ್ಯದಿಂದ ಯಜ್ಞಕರ್ಮಾನುಷ್ಠಾನ ಮಾಡುವರೋ ಅಂಥವರಿಗೆ ಮಾತ್ರ 
ಸರ್ವೇಶ್ವರನಾದ ಭಗವಂತನು ಸದ್ಗುರುಗಳಮೂಲಕ ವೈದಿಕತತ್ತ್ಹೋಪದೇಶವನ್ನು ಮಾಡಿ ಸೌಭಾಗ್ಯವನ್ನು 
ಅನುಗ್ರಹಿಸುವನು. 

ಪುನಃ ಪಶುಮಾಂಸದಿಂದ ಯಜ್ಞಾಗ್ನಿಯಲ್ಲಿ ಆಹುತಿ ಮಾಡಬಾರದು ಎಂದು ಮೈತ್ರಾಯಿಣೀಸಂಹಿತಾ 
ಗ್ರಂಥದಲ್ಲಿ (1-4-8) ಅಜ್ಞಾಪಿಸಲ್ಲಟ್ಟಿದೆ. ತದ್ಯಥಾ - 

“ಮಾಂಸಂ ನ ಪಚೇಯ್ಯು; ಯಸ್ಮಿನ್‌ en? ಯೇ ಚ ಪಚೇಯುಃ ತಂ ಕ್ರವ್ಯಾದಂ ಕುರ್ಯುಃ | ನಹಿ 
ತಸ್ಮಿನ್‌ tn? ಮಾಂಸಂ ಪಚಂತಿ ಯಸ್ಮಿನ್‌ ಆಹುತೀರ್‌ ಜುಹ್ಹಶಿ 17! ಮೀಮಾಂಸಾ ಶಾಬರಭಾಷ್ಯೇ 
(12-2-2) ಸಮುದ್ಧೃತಮ್‌ | 

ಅರ್ಥಾತ್‌ - ಪಶ್ಚಂಗಗಳಾದ ಮಾಂಸಗಳಿಂದ ಯಜಾಗಿಗಳಲ್ಲಿ ಹೋಮಾದಿಗಳನ್ನು ಮಾಡಲೇ ಬಾರದು 
ಯಜಾಗಿಯಲ್ಲಿ ಮಾಂಸಾಹುತಿಗಳು ಹಾಕಿದರೇ ಆದು ಕ್ರವ್ನುದವೆಂಬ ಅಗಿ ಏನಿಸುತ್ತದೆ. ಯಜ್ಞಾಗಿಯಲ್ಲಿ 
ಪವಿತ್ರಗಳಾದ ಅಜ್ಯಾನ್ನಾದಿಗಳಿಂದ ಮಾತ್ರ ಹೋಮಗಳನ್ನು ಮಾಡಬೇಕು ಯಜ್ಞಾಗ್ನಿಯಲ್ಲಿ 
ಮಾಂಸಾಹುತಿಗಳನ್ನು ಯಾವಯುಗದಲ್ಲಿಯೂ ಹಾಕಲೇಬಾರದು ಎಂದು ವೇದಗಳ ಅನುಶಾಸನವು. 


296 The Spiritual view of life 


ಶ್ರಿ ೇಮಧ್ವಾಚಾರ್ಯರು ಸಕಲವೆದಿಕಶೇಷರಿಗೆ ಉಪದೇಶ ಮಾಡಿದ ಪರಮ 
ಸಾತ್ತಿಕಗಳಾದ ಮತು ಪಶುಹಿಂಸಾರಹಿತಗಳಾದ ಮಹಾಯಜಗಳ 
ವಿಧಾನವು ಯಾಗೀಯ ಪಂಚಪಶುಗಳಲ್ಲಿಭಗವದುಪಾಸನೆ 


ಪಶುಷು ಭಗವದುಪಾಸನಾ - ತಥಾಹಿ ಛಾಂದೋಗ್ಯೋಪನಿಷದ್ಭಾಷ್ಯಮ್‌ (2-5) - 


""ಪಾಲನಾತ್‌ಸುಖರೂಪತ್ವಾತಶುನಾಮಾ ಜನಾರ್ದನಃ। 
ಮುಕ್ತಸ್ತದ್ದಾನ್‌ ಭವತ್ಯೇವ ಪಶುಷೂಪಾಸಕೋ ಹರೇಃ II" ಇತಿ I 
""ಯಜ್ಞೇನಾಂಚನಹೇತುತ್ವಾದಜಸ್ಟೋ ಭಗವಾನಜಃ। 
BAAR NSCs ಊರ್ಣಯಾ ಶೀತತೋತವನಾತ್‌ II 
ಗೌಶ್ಚ ಸದ್ಧತಿಹೇತುತ್ವಾದ್ದೋಸ್ಥಃ ಸ ಪುರುಷೋತ್ತಮಃ | 
ogg modnog sop" ಪುರುಷಃ ಪೂರ್ತಿಹೇತುತಃ'' 


ಇತಿ ಚ ಸಾಮಸಂಹಿತಾಯಾಮ್‌ | 


ಭವಂತಿ ಹಾಸ್ಯ ಪಶವ ಇತಿ ಪ್ರಸಿದ್ಧಪಶವ ಏವ । 
ಅಜಾ ಇತ್ಯಾದಿಬಹುವಚನಂ ಬಹುರೂಪತ್ಪಾದ್ದಗವತಃ ॥ ಆತಿ II 
ಯಜ್ಞೋದಜನಿಹೇತುತ್ವಾತ್‌ ಇತ್ಯಪಿ ಪಾಠಃ । "ಇಜ್ಯತೇ$ನೇನೇತಿ ಯಜ್ಞಹೇತುತ್ಹಾತ್‌ ಅಜಃ | 
ಈಕಾರಸ್ಯಾಕಾರಃ | ಉದಮಯ್ಯ ಮೋಕ್ಷಂ ಪ್ರಾಪಯ್ಯ ನ ಜಾಯತೇಕನೇನೇತ್ಯ- ಜನಿಹೇತುತ್ವಾದ್‌ ಅಜಃ' 
ಇತಿ ಟಿಪ್ಪಣೀಕಾರಃ | 


ಅರ್ಥಾತ್‌ - ಅಜಗಳಲ್ಲಿ ಇರುವ ಶ್ರೀಹರಿಯು ಅಧ್ವರರೂಪಯಜ್ಞಗಳ ದ್ವಾರಾ ಸದತಿಗೆ 
ಕಾರಣನಾದುದರಿಂದ ಅಜನಾಮಕನು. ಕುರಿಗಳಲ್ಲಿರುವ ಶ್ರೀಹರಿಯು ಉಣ್ಣೆಯ ಮೂಲಕ ಚಳಿಯಿಂದ 
ರಕ್ಷಿಸುವುದರಿಂದ ಅವಿ ನಾಮಕನು. ಗೋವುಗಳಲ್ಲಿರುವ ಪುರುಷೋತ್ತಮನು ಸದ್ಧತಿಗೆ ಹೇತುವಾದುದರಿಂದ 
ಗೋ ನಾಮಕನು. ಶೀಘ್ರವಾಗಿ ಚಲಿಸುವುದರಿಂದ ಕುದುರೆಯಲ್ಲಿರುವ ಭಗವಂತನು ಅಶ್ಚನಾಮಕನು. 
ಅಭೀಷ್ಟ ಪೂರ್ತಿಗೆ ಕಾರಣನಾದುದರಿಂದ ಪುರುಷನಾಮಕನು ಎಂಬುದಾಗಿ ಸಾಮಸಂಹಿತಾಗ್ರಂಥದಲ್ಲಿ 
ಪ್ರಮಾಣ ವಚನವಿದೆ. "ಭವಂತಿ ಹಾಸ್ಕ ಪಶವಃ ಎಂಬಲ್ಲಿ "ಪಶವಃ ಎಂದರೆ ಪ್ರಸಿದ್ದ ಪಶುಗಳೆಂದೇ ಅರ್ಥ 
ಹೀಗೆ ಅಜಾದಿಶಬ್ದಗಳು ಭಗವದ್ವಾಚಕವಾದರೂ ಭಗವಂತನು ಬಹುರೂಪನಾದುದರಿಂದ "ಅಜಾ 
ಇತ್ಯಾದಿ ಬಹುವಚನಪ್ರಯೋಗವು ಅತ್ಯಂತ ಯುಕ್ತವಾದುದು. 


ಇಲ್ಲಿ ವಿಚಾರವೇನೆಂದರೆ - ನ ಹಿ ಶ್ರೌತಯಜ್ಞೇನ ವಿನಾ "ಅಜ-ಅವಿ-ಗೋ-ಅಶ್ವ-ಪುರುಷಾಖ್ಯ 
ಪಂಚಪಶೂನಾಂ' ಸರ್ಶಾದಿಪೂರ್ವಕಂ ಪೂಜಾದಿಕಂ ಸಂಭವತಿ | ತತ್ತತ್‌ ಪಶುಸ್ಥಭಗವತಃ ಸರ್ಶಮುಖೇನ 


The Spiritual view of life 297 


ಪೂಜನಂ ಶ್ರೌತಯಜ್ನಕರ್ಮಣ್ಯೇವ ಸಂಭವತಿ | ನ ತು ಪಶುಹಿಂಸಾಯುತೇಷು ಯಜ್ಞೇಷು | "ವಾಯವ್ಯಂ 
ಶ್ವೇತಮಾಲಭೇತ ಭೂತಿಕಾಮಃ ಇತ್ಯಾದಿ  ಶ್ರೌತಯಜ್ಞಪ್ರತಿಪಾದಕಶ್ರುತಿಷು ವಿರಾಜಮಾನಸ್ಕ 
ಆಲಭೇತ' ಶಬನ್ನ ಸರ್ಶ-ಪ್ರಾಪಿ-ಪೂಜಾರ್ಥಾನಾಮ್‌ ಏವ ಸುಟಂ ಸದಾವಾತ್‌ | ಏಷ ಏವ ಹಿ 
ಶ್ರೀಮಧ್ದಾಚಾರ್ಯಿಃ: ಸಮುದಾಹತಸಾಮಸಂಹಿತಾಯಾ ನಿರ್ಣಯಃ | ಏತದೇವ ಪಂಚಪಶುಷು 
ಪಂಚವಿಧೋಪಾಸನಮ್‌ | ಯಥಾ "ಯಜ್ಞೇನ ಯಜ್ಞಮಯಜಂತ ದೇವಾಃ ಇತಿ । ಅತ್ರ "ಯಜ್ಞೇನ' ಇತಿ 
ಸಾರ್ಥಕಃ ಪ್ರಯೋಗಃ | ಅತ್ರ ಯಜ್ಞೇನ ಅಧ್ವರರೂಪಯಜ್ಞಕರ್ಮಣಾ ಸರ್ಶಪೂಜಾಪಶುಬಂಧಾದಿನಾ ಚ 
ಸಮುಪಾಸಕಸ್ಯ ಸದ್ಗತಿಹೇತುತ್ವಾತ್‌ ಇತಿ ಭಾವಃ । ಅಥವಾ ""ಯಜ್ಞೇನ ಯಜ್ಞಕ್ಕರ್ಮಣಿ'' ಇತಿ ವಿಜ್ಞೇಯಃ, 
ಛಾಂದಸವ್ಯತ್ಯಯಮಾಶ್ರಿತ್ಯ ಸಪ್ತಮೃರ್ಥೇ ತೃತೀಯಾವಿಭಕ್ತಿ, ಶ್ರೀಮಧ್ಯಾ 9 2590038 ಸಮುದಾಹೃತ- 
ಸಾಮಸಂಹಿತಾಯಾಃ ಶ್ರುತಿತುಲ್ಕತ್ಹಾತ್‌ | ಪುನಃ "ಅಂಚನಹೇತುತ್ವಾತ್‌' ಸರ್ಶಾದಿನಾ ARDS 
ಸರ್ವೇಷು ಯಜೇಷು ಭಗವಾನ್‌ ಅಜಃ ಇತ್ತುಚ್ಛತೇ, ಯಜ್ಜಕರ್ಮಣಾ ಸಮುಪಾಸಕಸ್ನ ಸದತಿಹೇತು- 
ತ್ಪಾತ್‌ | "ಅಂಚು ಗತಿಪೂಜನಯೋ೯ ಇತಿ ಧಾತುಃ | ಪುನಃ "ಅಜ ಗತೌ ಕ್ಲೇಪಣೇ ಚ' ಇತಿ ಧಾತುಬಲಾತ್‌ 
"ಕ್ಲೇಪಕಃ ಸದ್ಧತಿಪ್ರಾಪಕ' ಇತ್ಯರ್ಥಃ | ಯಾಗೀಯಪಂಚಪಶುಷು ಪುರುಷಸ್ಯಾಪಿ ಪಶುತ್ವಂ ಶ್ರುತಿಷು 
ಪ್ರಸಿದ್ದಮ್‌ | ಪುನಃ "ಯಜ್ಞೇನ ಯಜಂತಿ' ಇತ್ಯಂಚನಹೇತುತ್ಹಾದ್‌ "ಅಜಃ' ಇತ್ಯರ್ಥೋಪಿ ಜ್ಲೇಯಃ | 
ಏಷ ಏವ ಹಿ ಯೌಗಿಕಾರ್ಥಃ | ಏವಮೇವ ಸರ್ವತ್ರ ವಿಜ್ಞೇಯಮ್‌ | "ಪಂಚಪಶವ ಪಂಚಪಶೂನಾಂ 
ವರ್ಣನಂ ಶತಪಥಬ್ರಾಹ್ಮಣೇ (6-2-1-2); "ಸ ಏತಾನ್‌ ಪಂಚಪಶೂನಪಶ್ಯತ್‌ | ಪುರುಷಮಶ್ಚಂ 
ಗಾಮವಿಮಜಮ್‌' ಇತಿ ಶ್ರುತ್ಕಾ ಪ್ರತಿಪಾದಿತಮ್‌ | ಅಥರ್ವವೇದೇ ಚ ಪುನಃ (11-2-9) "ತವೇಮೇ 
ಪಂಚ ಪಶವೋ ವಿಭಕ್ತಾಃ | ಗಾವಃ GT}, ಪುರುಷಾ“ಸಿ ಅಜಾವಯಃ ಇತಿ ಶ್ರುತ್ಯಾ ಚ ಪ್ರತಿಪಾದಿತಮ್‌ | 
ಯಾಗೀಯಪಂಚಪಶುಗಳಲ್ಲಿ ಭಗವದುಪಾಸನೆಯನ್ನು ಮಾಡಿ ಯಜ್ಞವನ್ನು ಪ್ರಾರಂಭಿಸಬೇಕು. 
ಯಾಗೀಯಪಶುಹಿಂಸಾ ಸುತರಾಂ ವೇದವಿಹಿತವಲ್ಲಎಂದು ಶಿಷ್ಠಫ್ರೇಷ್ಠರಾದ ವೈದಿಕರ ನಿರ್ಯಣವು 


amet में मिश्रण 
यही कारण है कि महाभारत के पश्चात्‌ हमारे शास्त्रों के साथ-साथ संस्कृतभाषा में 
भिन्न-भिन्न समयों तथा परिस्थियों में ऐसी रचनायें भी होती रहीं, जो जनता विशेषकर 
उस समय के दृष्ट राजा-महाराजाओं के लिये 77೫1 द्वारा उपस्थित होनेवाले प्रतिबन्धों को 
दूर अथवा ढीला करती रहीं । इसका परिणाम वही हुआ, जो ऐसी अवस्था में हुआ करता 
है । नैतिक पतन की कोई सीमा न रही । एक ही मानवधर्मशास्त्र में एक ओर तो “अहिंसा 
परमो धर्मः’, “आचारः परमो धर्मः’ कहा गया, दूसरी ओर उसी में कहा गया - 


न मांसभक्षणे दोषो न मद्ये न च मैथुने । 
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प्रवृत्तिरेषा भूतानां निवृत्तिस्तु महाफला || 


कहां तो “अहिंसा परम धर्म है, आचार परम धर्म है” ऐसा कहा गया और कहां ಇ 
मांसभक्षण में दोष है', न मद्यपान करने में, न मैथुन में, यह तो जीवों की स्वाभाविक 
प्रवृत्ति है निवृत्ति हो तो अच्छा है? | इन सब वचनें द्वारा अनाचारों के लिये छूट देने से 
इस भारत देश का घोर अधःपतन हुआ । इसी का परिणाम है जो लगभग आठ सहस्र वर्ष 
तक देश विदेशियों के द्वारा पादाक्रान्त रहा और यज्ञों में पशुहिंसा प्रवृति बढने लगा | 


अध्वर - महाभारत काल से बहुत पूर्व के देवलकृत धर्मसूत्र में यजुर्वेद को अध्वरवेद 
नाम से स्मरण किया है । वस्तुतः यज्ञ का वेद यजुर्वेद है । इस यज्ञ में अति प्राचीन काल 
में हिंसा नही होती थी | पशुयज्ञों का पुरा काल का नाम पशुबन्ध है, पशुवध नहीं । यज्ञ 
में पशु-हिंसा बहुत उत्तर काल में चली हैं । 

शास्त्रों के नाम पर ऋषियों के नाम से ग्रन्थ घड़े गये तथा भिन्न-भिन्न 77೫! में बीच- 
बीच में प्रक्षेप (मिलावट) तक किये गये । सोचने की बात है कि एक ही मनुस्मृति ग्रन्थ 
के ३० प्रकार के हस्तलेखों में किसी में सौ दो सौ इलोक कम हैं, किसी में दो चार सौ 
अधिक हैं । यह सब क्या है? रामायण का उत्तरखाण्ड वालमीकिकृत नहीं, यह प्रायः सभी 
मानते है । तुलसीकृत रामायण तक में लक-कुश का प्रकरण प्रक्षिप्त माना जाता हैं । कोई 
व्यक्ति इस बात को सिद्ध नहीं कर सकता कि हमारे संस्कृत वाङ्गय में प्रक्षेप नहीं हुआ । 
भोली -भाली जनता के सामने (जब कि प्रेस नहीं थे) संस्कृत में लोक बना-बना कर 
ग्रन्थों की रचना तथा प्रक्षेप होता रहा | जो-जो पाप-सदाचार जब जिसको अभीष्ट हुआ, 
तब-तब उस-उसने यथेष्ट नया ग्रन्थ बना दिया, वा पहिले के बने शास्त्रों में ही डाल दिया 
जाता रहा । स्मृतिग्रन्थ इसके स्पष्ट उदाहरण हैं । जब जिससे स्वार्थसिद्धि हुई, तब-तब वैसा 
होता रहा । इस विषय पर सप्रमाण बहुत कुछ लिखने की आवश्यकता है, जिसपर पुनः 
कभी लिखा जा सकेगा । 


यहां हमें यह दर्शाना है कि 77೫1 के नाम पर अशास्त्र और धर्म के नाम पर अधर्म, 
ऋषियों के नाम पर अनर्थकारी व्यक्तियों द्वारा अनेक प्रकार की रचनायें संस्कृतसाहित्य में 
विद्यमान हैं और घोर अनर्थकारी हैं । महीधर का यजुर्वेदभाष्य और ब्राह्मणों के कुछ भाग 
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इस विषय के ज्वलन्त उदाहरण हैं । ऐसी दशा में यह आर्यजाति रसातल को न प्राप्त होती 
तो और क्या होता, अतः शास्त्रशुद्धि की परमावश्यकता है | 


वैदिक पशुयज्ञों का यथार्थस्वरूप 


वेद की उपलब्ध शाखाओं ब्राह्मण-ग्रन्धों तथा श्रौतसूत्रों में स्वतन्त्र रूप से तथा अन्य 
यज्ञों के अबयवरूप में पशु-यज्ञों का बहधा उल्लेख मिलता है । उपर्युक्त ग्रन्थों में जिन 
पशुओं का उल्लेख प्राप्त होता है क्या वे मेध्य है ? तथा क्या वे लौकिक पशु हैं? ये 
विचारणीय प्रश्‍न है । अग्नि, वायु तथा सूर्य आदि के लिए वेद में न केवल पशु शब्द का 
व्यबहार मिलता है अपितु उनके लाने तथा यजन का भी निर्देश मिलता है - 

“अग्निः पशुरासीत्‌ तेनायजन्त | 
वायुः पशुरासीत्‌ तेनायजन्त । 
सूर्यः पशुरासीत्‌ तेनायदजन्त ।'? - 
शुक्ल यजुर्वेद २३.७ एवं तैत्तिरीय संहिता ५.७. २६ 
इस प्रकार यह स्पष्ट है कि ये सृष्टियज्ञ के साधनभूत पशु है | निरुक्तकार यास्क ने पुरुष- 
सूक्त की व्याख्या में भी अग्नि को पशु माना है - 

“अग्निः पशुरासीत्‌ तमालभन्त तेनायजन्त इति च ब्राह्मणम्‌ v 

अर्थात्‌ अग्नि पशु था उसका आलभन (= स्पर्श) किया गया और उससे यजन किया 
गया । 

पुराणों में weal का आदित्य के अइवरूप में बहुध वर्णन प्राप्त होता है | 

वैदिक वाङ्गय के अन्तर्गत पाँच प्रसिद्ध पशुयाग दृष्टिगोचर होते है - 

१) पुरुषमेध - शुङ््यजुर्वेद का ३०वां और ३१वां अध्याय पुरुषमेध का विनियोग 
करता है । शतपथ ब्राह्मण (१३.६.२.१) के अनुसार सोऽस्यो पुरि शेते तस्मात्‌ पुरुषः - 
अर्थात्‌ वह इस पुर (शरीर) में सोता है, इससे पुरुष है । जो इसका अन्नमेध है, इससे यह 
पुरुषमेध है । इस यज्ञ में मेध्य पुरुषों का आलभन किया जाता है उससे ही यह पुरुषमेध 
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है। 

२) अश्वमेध - अश्वमेध लगभग एक संवत्सर साध्य क्रतु है । अश्वमेध के अश्व के दो 
लक्षण दिए गए है वे आधिदैविक जगत्‌ के सूर्य के ही है । अश्वमेध के १६३सूक्त में उक्त 
अइव सूर्य की है । ತಗಳ के एक वर्ष का परिभ्रमण सूर्य की वार्षिक गति का उपलक्षक 
ही है । 

३) WAT - ऐतरेय ब्राह्मण (४.१७) में गवामयन सत्र का विधान है - 


गवामयनेन यन्ति । गावो वा आदित्याः । आदित्यानामेव तदयनेन यन्ति । गावो वै 
सत्रमासत । 


इस प्रकार सत्र की गौवें आदित्य हैं । इस गोमेध यज्ञ का सम्पूर्ण याज्ञिक वाङ्गय में 
साक्षात्‌ निर्देश उपलब्ध नहीं होता । एख गवामयन नाम का संवत्सर साध्य सत्र विहित 
है । आदित्य के एक होते हुए भी काल और कर्मभेद से उनके द्वादश भेद माने जाते है । 
यहाँ पर भी गो का तात्पर्य लौकिक गाय न होकर सूर्य ही है । 


४) अविमेध - याज्ञिक सम्प्रदाय में अविमेध नामक यज्ञ का कोई स्पष्ट निर्देश नहीं 
प्राप्त होता तथापि चातुर्मास्य के अन्तर्गत वरुण प्रघास संज्ञक द्वितीय पर्व में निस्तुष जौ 
के आटे से मेष और मेषी के निर्माण का आदेश है (शतपथब्राह्मण ५.५.२.१५-१६) | 
उसके शरीर पर एडक पशु से भिन्न पशु के लोम चिपकाए जाते हैं । यज्ञकाल में मारुती 
पयस्या में मेषाकृति को वारुणी पयस्या में मेष आकृति का भी होम करते हैं (कात्यायन 
श्रौतसूत्र, ५.५.१६-१९) | 


५) अजमेध - अजमेध नामधेय कोई स्वतन्त्र कर्म नहीं है । अजति सातत्येन गच्छति 
इत्यजः जो उत्पन्न नहीं होता, नित्य, वर्तमान है, बह अज है । यथा -आत्मा, परमात्मा 
और प्रकृति | इसलिए अज शब्द का प्रयोग वैदिक aga में बहुधा प्राप्त होता है | मूलतः 
अज पशु अग्निप्रधान है किन्तु यह लौकिक अज न होकर HERTS । 


इस प्रकार हम स्पष्टतः देखते हैं कि सम्पूर्ण पशुयागों में लौकिक पशुओं का उल्लेख तक 
नहीं है फिर भी सम्प्रदाय पर यज्ञीय हिंसा करने का आरोप लगता रहता है जो कि निराधार 
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है । वेदों में लौकिक यज्ञों की चर्चा न होकर सृष्टि यज्ञ की चर्चा की गई है, अतः वैदिक 
पशु प्रकृति के देव ही है, ऐसा समझना चाहिए । 


सावधानेन श्रुयताम्‌ - 


यज्ञे पशुहिंसाऽवैदिकौत्तरकालिका च ©श््रतिस्मृतीतिहासदर्शनात्‌, यानि च 
अजैर्यष्टव्यमित्येवंभूतानि ब्राह्मणवाक्यानि तान्यपि घान्यपराण्येव | तदुक्त महाभारते - 
ततो दीनान्‌ पशून्‌ दृष्ट्वा ऋषयस्ते तपोधनाः । ऊचुः ತ समागम्य नायं यज्ञविधिः शुभः 
Ul अपरिज्ञानमेतत्‌ ते महान्तं धर्ममिच्छतः | नहि यज्ञे पशुगणा विधिदुष्ट्वाः पुरन्दरः ।। 
धर्मोपघातकस्त्वेष समारम्भस्तव प्रभो । नायं धर्मकृतो यज्ञो न हिंसा धर्म उच्यते | 
आगमेनैव ते यज्ञं कुर्वन्तुः यदि चेच्छसि | विधिदृष्टेन यज्ञेन धर्मस्ते सुमहान्‌ भवेत्‌ ।। यज 
बीजैः सहस्राक्ष त्रिवर्षपरमोषितैः | एष धर्मा महान्‌ शक्र महागुणफलोदयः ॥। Ho भा० 
आइव० १९।१२ अन्यच्च - अजैर्यज्ञेषु यष्टव्यमिति वै वैदिकी श्रुतिः | अजसंज्ञानि बीजानि 
छांग नो इन्तुमरहथ ॥ Ho Alo शान्ति» ३३७।४ ॥ सुरा मत्स्या मधु मांसमासवं 
कृशरौदनम्‌ । धूर्तः प्रवर्तितं ह्येतन्नेतद्‌ वेदेषु दृश्यते | Ho Alo शान्ति ० २६५ | ९ मत्स्य 
पुराणेऽपि - एवं च कृत्वा वैदिकी श्रुतिरपि प्रवृत्ताः - यजमानस्य पशून पाहि यजु० १।१ 
इति | विवृतांइचेमां भगवान्‌ व्यासः - पशुहिंसा वारिता च यजुर्वेदादिमन्त्रतः ।। (महाभारते 
शान्ति» ३४४।२१ कुम्भकोणसंस्करणे) अत एव यज्ञस्य अध्वर इति नामापि संगच्छते। 
मैत्रायणीयसंहितायां स्पष्टमेव ब्रीहियवयोः पशुत्वं प्रतिपाद्यते । तदुक्तम्‌ - एते वै पशवो यद्‌ 
ब्रीहयझ्च यवाइच १।६।११॥। यानि च यज्ञे वधोऽवधः इत्यादीनि मनुवचनानि तानि 
सर्वाणि प्रक्षिप्तानीति प्रतीयन्ते | यतो ह्युक्तं महाभारते - अव्यवस्तिमर्यादैर्विमूदैर्ना स्तिकैरनरैः। 
संशयात्मभिरव्यक्तेहिसा समनुवर्णिता (| सर्वकर्मस्वहिंसा हि धर्मात्मा मनुरब्रवीत्‌ | 
कामकारद्विहिसन्ति बहिर्वेद्यां WET: || (Ae भा० शान्ति २६५ । ४,८) अपि च 
पशुयज्ञस्य पशुबन्ध इति नाम, न तु पशुवधः | पुराकाले सर्वेऽपि पशवो यूपे बन्धनानन्तरं 
पुरोडाशः इतिवचनानुसारं पुरोडाशेन घृतेनाऽमिक्षया वा क्रियते स्म | अनेन वैदीकि हिंसा, 
हिंसा न भवति ,मधुपर्क च यज्ञे च पितृदैवतकमर्णि | अत्रैव पशवो हिंस्या नान्यत्रेत्य- 
ब्रवीन्मनुः, प्रोक्षितं भक्षयेन्मांसम्‌, सौत्रामण्यां सुरां पिबेत्‌, मांसेन हरिपूजनम्‌ , न 
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मांसभक्षणे दोषो न मये न च मैथुने ।। प्रवृत्तिरेषां भूतानां निवृत्तिस्तु महाफला ॥। इत्यादिकं 
कल्पितं वेदविरुद्धं वाक्याजातं निरस्तं वेदितव्यम्‌ ।। नात्र सामान्यन्यायो वा विशेषन्यायो 
वा द्रष्टव्यः ॥ ना्युत्सर्गापवादन्यायो वा द्रष्टव्यः ॥। परोक्षवादवेदार्थान्‌ विपरीतान्‌ 
प्रपेदिरे - इति स्कान्दे पुराणे श्रीवेदव्यासः | 


ಹೃದಯಸ್ಯಾಗ್ರೇ5ವ ದೃತಿ ಶ್ರುತಿಯ ಗುಣಾಧಿಕ್ಯವಾದ ಅರ್ಥವು. 


ಇಲ್ಲಿ ""ಅವದ್ಯತಿ = ಅವದಾನಂ ಕರೋತಿ'' ಎಂದರ್ಥವು. ಕಾಶಕೃತ್ಸ _ಧಾತುಪಾಠದಲ್ಲಿ (3-21) 
ಪಾಣಿನೀಯಧಾತುಪಾಠದಲ್ಲಿ (4-41) “Bee ಅವಖಂಡನೇ'' ಎಂದು ಧಾತುವಿದೆ. “GY = 
ಅವಖಂಡಯತಿ'', ಪುನಃ ""ದಾತಾ -ದದಿತಾ (ದಾನಕರ್ತಾ)'' ಎಂದರ್ಥವಿದೆ. ಪ್ರಸುತ ""ಬಹ್ವಾರ್ಥಾ 
ಅಪಿ ಧಾತವೋ ಭವಂತಿ'' ಎಂಬ ಮಹಾಭಾಷ್ಯವಚನಾನುಸಾರ (1-3-1) ಯೌಗಿಕಾರ್ಥವನ್ನು 
ಪ್ರತಿಪಾದಿಸುವಾಗ ಗುಣಾಧಿಕ್ಯಾರ್ಥವನ್ನು ಸ್ವೀಕರಿಸಬೇಕು. ಉದಾಹಾರಣಕ್ಕೆ — ಶ್ವೇತವನವಾಸಿ ಕೃತ 
ಉಣಾದಿಸೂತ್ರ ವೃತ್ತಿಯಲ್ಲಿ (1-162) “see ಅಂತಕರ್ಮಣಿ ಧಾತು ಅನೇಕಾರ್ಥತ್ವಾದ್‌ ಗಾನೇ 
writ" ಎಂದು ಪ್ರತಿಪಾದಿತವಾಗಿದೆ. ಅದೇ ವಿಧವಾಗಿ ಶ್ರೀಜಯತೀರ್ಥಶ್ರೀಮಚ್ಚರಣರ 
ಖುಗ್ಗಾಷ್ಯಟೀಕೆಯಲ್ಲಿ (ಪುಟ 27) ""ಅನೇಕಾರ್ಥತ್ವಾದ್‌ ಧಾತೂನಾಂ ತುಂಜತಿಃ ಪ್ರೇರಣೇ ವರ್ತ್ತತೇ'' 
ಎಂದು ಪ್ರತಿಪಾದಿತವಾಗಿದೆ. ""ತುಜ ಹಿಂಸಾಯಾಮ್‌'' ಎಂದು ಹಿಂಸಾರ್ಥದಲ್ಲಿ ತುಜಧಾತುವು 
ಪಠಿತವಾಗಿದ್ದರೂ ""ಧಾತುನಾಮನೇಕಾರ್ಥತ್ವಾದ್‌'' ಎಂಬ ವ್ಯಾಕರಣನ್ಯಾಯದಿಂದ ಪ್ರೇರಣಾರ್ಥದಲ್ಲಿ 
ಶ್ರೀಜಯತೀರ್ಥರು ನಿರ್ಣಯಿಸಿದರು. ಪುನಃ ಶ್ರೀಸಾಯಣಾಚಾರ್ಯರು ಅವರ ಖಯಗ್ವೇದಭಾಷ್ಯದಲ್ಲಿ 
(10-12-6) ""ಮನ್ವತೇ5ವಬುಧ್ಯತೇ ಯದ್ವಾಧಾತೂನಾಮನೇಕಾರ್ಥತ್ವಾತ್‌ ಕಮತ ಇತ್ಯರ್ಥ?” ಎಂದು 
ಪ್ರತಿಪಾದಿಸಿದರು. ಪ್ರಸ್ತುತ ಅವದ್ಯತಿ ಎಂಬ ಶ್ರುತಿಖಂಡದಲ್ಲಿದ್ದ "G3" ಶಬ್ದಕ್ಕೆ ಗುಣಾಧಿಕ್ಯವಾದ 
ಅರ್ಥವಿಚಾರವು - ಇಲ್ಲಿ""ದೋ ಅವಖಂಡನೇ'' ಎಂಬ ಧಾತುವುನಿಂದ “Gs” ಶಬ್ದವು ಸಿದ್ಧವಾಗುತ್ತದೆ. 
“ಬಹರ್ಥಾ ಅಪಿ ಧಾತವೋ ಭವಂತಿ” ಎಂಬ ಮಹಾಭಾಷ್ಯವಚನದಿಂದ ಯೌಗಿಕಾರ್ಥದಲ್ಲಿ 
“ದೋ ಶೋಧನೇ'' ಎಂದು ಧಾತ್ವರ್ಥವು ಶೋಧನದಲ್ಲಿದೆ. “ws: ಅವದ್ಯತಿ'' ಅಂದರೇ ನಿಶ್ಚಯವಾಗಿ 
ಶೋಧನೆ ಮಾಡುತ್ತಾನೆ ಎಂದರ್ಥವು. ಶುದ್ದಿಮಾಡುತ್ತಾನೆ ಎಂದರ್ಥ. ಅತಃ “doe ಅವಖಂಡನೇ, 
ಧಾತೂನಾಮನೇಕಾರ್ಥತ್ವಾಶ್‌ ಶೋದನೇ ವರ್ತತೇ'' ಎಂದು ಅಭಿಪ್ರಾಯವು. ತಾತ್ಪರ್ಯವು ಏನೆಂದರೆ - 
""ಯಾಗೀಯ ಪಶುವಿನ ಹೃದಯಾಗ್ರದಲ್ಲಿ, ಜಿಹ್ಹೇಯಲ್ಲಿ, BARO? ಯಾಜ್ಞಿಕನು ಶೋಧನೆಮಾಡಿ 
ಚಿತ್ರಿಸುತ್ತಾನೆ ಎಂದರ್ಥ, ನಿಶ್ಚಯವಾಗಿ ಯಾಜ್ಞಿಕನು ಶುದ್ಧಿಮಾಡುತ್ತಾನೆ ಎಂದರ್ಥ. ಅತಃ ಮಹಾಭಾರತದಲ್ಲಿ 
(12-20-9) ""ದಾನಧರ್ಮಃ ಶಬ್ದಕ್ಕೆ ಶುದ್ಧಿಧರ್ಮಃ' ಎಂದು ನೀಲಕಂಠ ವ್ಯಾಖ್ಯನವಿದೆ. ಇಲ್ಲಿ ಅಂತತೋ 
ಗತ್ವಾ ತೈತ್ತಿರೀಯಸಂಹಿತಾಗ್ರಂಥದಲ್ಲಿ ಎಲ್ಲಿಯೂ ಯಾಗೀಯಪಶುಹಿಂಸಾ ಪ್ರತಿಪಾದಕವಾದ ಮಂತ್ರವಿಲ್ಲ. 
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ದೋ ಅವಖಂಡನೇ ಎಂಬ ಧಾತುವಿನಲ್ಲಿ ಅವಖಂಡನ ಶಬ್ದದಲ್ಲಿ ಇದಂತಹ ಖಡಿದಲ್ಲಿದ್ದ ಧಾತುವಿಗೆ ಖಡಿ 
ಮಂಥೇ ಎಂಬ ಧಾತ್ವರ್ಥವನ್ನು ಸ್ವೀಕರಿಸಿದ ಪಕ್ಷದಲ್ಲಿ ಹಿಂಸಾರ್ಥಕವಲ್ಲ. ಇಲ್ಲಿ ಅವ ಎಂಬ ಉಪಸರ್ಗವು 
ವಾಕ್ಯಾಲಂಕಾರವಾಗಿದೆ. ಅವಖಂಡನ ಅಂದರೆ ಮಂಥನ ಮತ್ತು ಶೋಧನ. ಮಥ್ದಾತ್ಯಾಮ್ನಾಯ DAB! 
ಎಂದು ಸರ್ವಮೂಲದಲ್ಲಿ ಇದೆ. ಇಲ್ಲಿಮಧ್ದಾತಿ ಎಂಬ ಶಬ್ದಕ್ಕೆ ಶೋಧಯತಿ ಎಂದು ಅರ್ಥವು. ಇಲ್ಲಿ ಖಡಿ 
ಮಂಥೇ ಎಂಬ ಧಾತುವು ಮತ್ತು ಪರಂಪರ್ಯೇಣ ಮಂಥ ವಿಲೋಡನೆ ಎಂದು ಧಾತ್ವರ್ಥವು 
ಸಿದ್ದವಾಗುವುದು. ಅತಃ ಹೃದಯಸ್ಯಾಗ್ರೇ5ವದ್ಯತಿ = ಶೋಧಯತಿ (ಲೋಡಯತಿ) Reon ಅಗ್ರೇ 
ಅವದ್ಯತಿ = ಶೋಧಯತಿ ಪುನಃ ವಕ್ಷನಃ ಅಗ್ರೇ ಅವದ್ಯತಿ = ಶೋಧಯತಿ ಎಂದು ಈ ಶ್ರುತಿಗೆ ದಂಡಾನ್ಹಯ 
ಭಾಷ್ಯೆಯನ್ನು ತಿಳಿಯಬೇಕು. ಅತಏವ ಆಲೋಡ್ಯಸರ್ವಶಾಸ್ತ್ರಾಣಿ ಎಂದು ಪ್ರಯೋಗವಾಗಿದೆ ಇದೆ 
ವಿಧವಾಗಿ "ನ ವಾ ಉ ಏತನ್ನೀಯಸೇ ನ Oma,” ""ಛಾಗಸ್ಯ ವಪಾಯಾ,'' “SiO, 55७, T 
“ಚತುಸ್ತಿಂಶದ್‌ ವಾಜಿನೋ ದೇವಬಂಧೋ'', ಇತ್ಯಾದಿ ಮಂತ್ರಗಳಿಗೆ ಸೂಕ್ತಗಳಲ್ಲಿ ಪ್ರಕರಣಾನುಸಾರ 
ಸಮಿಚೀನಗಳಾದ ಅರ್ಥಗಳನ್ನು ಪ್ರತಿಪಾದಿಸಬೇಕು. 


ಮಹಾಭಾರತದ ಕಾಲಕ್ಕಿಂತಲೂ ಬಹಳ ಪೂರ್ವಕಾಲದಲ್ಲಿ ದೇವಲಕೃತ ಧರ್ಮಸೂತ್ರದಲ್ಲಿ 
ಯಜುರ್ವೇದಕ್ಕೆ ಅಧ್ವರವೇದವೆಂದು ನಿರ್ಯಣಿಸಲ್ಪಟ್ಟಿದೆ. ವಸ್ತುತಃ ಯಜ್ಞದ ವೇದವು ಯಜುರ್ವೇದವು. 
ಈ ಯಜ್ಞಗಳಲ್ಲಿಅತಿಪ್ರಾಚೀನ ಕಾಲದಲ್ಲಿ ಅವೈದಿಕವಾದ ಪಶುಹಿಂಸಾ ಪ್ರಕ್ರಿಯೆ ಇಲ್ಲವೇ ಇಲ್ಲ. ಪಶುಯಜ್ಯಗಳ 
ಪ್ರಾಚೀನ ನಾಮವು ಪಶುಬಂಧವೇ ಹೊರೆತು ಪಶುವಧ ಸುತರಾಂ ಅಲ್ಲ. ಯಜ್ಞಗಳಲ್ಲಿ ಪಶುಹಿಂಸೆಯು 
ಬಹಳ ಉತ್ತರಕಾಲದಲ್ಲಿ ದೌರ್ಭಾಗ್ಯವಶಾತ್‌ ಪ್ರಚಲಿತವಾಗಿದೆ. 


Harken to Brahmasütra (3-1-25) of $ri Vedavyasa : - 


““ಅಶುದಮಿತಿ ಚೇನ ಶಬಾತ್‌'' 
ळ 4 @ 


Means : - The sütra refutes it. cating rice, barley etc. is sinful. already 
discussed, the souls descending from the moon are not actually born as plants 
but are only enclosed in them. Pain is felt only when the soul occupies a body 
assigned to it for the purpose of experiencing the results of its actions. mere 
association with paddy etc. of the souls descending from the moon with their 
residual Karma and awaiting the opportunity for the new birth cannot be 
equated with the actual birth of animals or plants. while not more than one 
soul can occupy it as its master. Pain can be inflicted on the latter, but not on 
the former. is nothing wrong with the grinding, cooking etc. of rice, barley 
The eggs are on a different footing, because they are in fact the foetus of the 
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body in the process of formation and the soul therein is sent there to experience 
the fruition of its works. Again, the scriptures permit the eating of plants and 
trees. Incidently it may be said that the merit and demerit of the infliction of 
pain depends on the motive. healing, though it may cause some pain for the 
time being, the wise declare to be preservative and beneficial. commentators 
allow exceptional circumstances in which we may inflict pain ; but the motive 
must necessarily be the welfare of the being who suffers pain. Sri Sarnkara 
and his followers have arbitrarily applied the principle of exception to the 
rule forbidding injury to any creature. Although there was no occasion here 
for it, Sri Sarhkara has forced Jyotistoma Yajíia as the topic of discussion 
here and interpreted the sütra so as to support killing of animals for purposes 
of Yajfia. Truly speaking, nowhere do the scriptures allow killing of animals 
either for food or for sport or for any sacrificial rites. The word 'Adhwara' ( 
which is synonymous with the popularly used word Yajfia has been used in 
Vedic scriptures at a number of places. The very word 'Adhwara' denotes that 
killing of animals in Yajfia is strictly forbidden.The very first Mantra of the 
Yajurveda designates the cow and other animals as one which cannot be 
killed and asks those engaged in sacrificial rites to protect all animals. 


अशुद्धमिति चेन्न शब्दात्‌ 


अशुद्धम्‌ अशुद्ध है (अन्नादि का उपयोग), (इति चेत्‌) ऐसा यदि (कहो, तो वह ठीक) 
(न) नहीं (शब्दात्‌) शब्द से | अन्नादि का उपयोग अशुद्ध नहीं है, यह शब्द से जाना जाता 


है। 


जीवात्मा को किसी प्रकार का दुःख या सुख भोगाधिष्ठान देह के आश्रय विना नहीं होता 
। यह तथ्य समस्तशास्त्रसंगत है । आत्मा को पीडा पहुंचना या पीडा का अनुभव होना उस 
समय तक संभव नहीं, जब तक वह भोगाश्रय देह के साथ संबद्ध नहीं होता, संबन्ध होने 
पर वह उस देह का अधिष्ठाता व अभिमानी आत्मा होता है । “हिंसा? पद का प्रयोग वहीं 
सम्भव व यथार्थ है, जहां ऐसे आत्मा देह को काटा-पीटा जाय । इष्टादिकारी आत्माओं का 
समस्त अवरोहण काल में ऐसा कोई देह नहीं होता । व्रीहि आदि में उनका संइलेषणमात्र 
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है, वहाँ कोई भोगायतन देह उनका नहीं है । आत्मा स्वरूप से निरवयव है | उसका कूटा 
पीटा जाना असंभव है । इसलिए त्रीहि आदि के कूटे TH जाने पर अनुशयी आत्मा को 
किसी कष्ट या पीडा के होने की संभावना नहीं की जासकती । 


अनुझय शब्द का तात्पर्य - दुष्कर्मा का परिणाम या फल जो कि उनके साथ संयुक्त 
रहता है और पुर्नजन्म से अस्थायी मुक्ति का उपभोग कराके फिर जीव को शरीरों में प्रविष्ट 
करता है | 


तब यहाँ हिंसा का कहना सर्वथा निराधार है | इसलिये बह अन्न अशुद्ध व अभोज्य 
नहीं कहा जा सकता । व्रीहि आदि में अधिष्ठाता व अभिमानी आत्मा है, जिन्हें कर्मफलोपभोग 
के लिये यह योनि प्राप्त हुई है, ಈ आत्मा फसल के पक जाने पर उस देह का छोड जाते 
हैं । उस अवस्था में व्रीहि आदि का काटना हिंसाजनक नहीं है । बीज अथवा में भोगायतन 
देह आरम्भ नहीं हुआ | उस देह का आरम्भ अङ्कुर की प्रथम अवस्थाओं से होपाता है । यह 
बीज एकप्रकार से व्रीहि आदि का वीर्यरूप है, जिससे कालान्तर में सजातीय देह का 
आरम्भ होना है । इसे व्रीहिसन्तान की प्रथम अवस्था कहा जासकता है । यहाँ आगे 
बननेवाले देह का जो अधिष्ठाता आत्मा बैठा है, इस दशा में उसे दुःखादि का भोग असंभव 
है, क्योंकि अभी योगाश्रय देह उसे प्राप्त नहीं है । इसलिये बीज आदि के कूटने पीटने में 
उसे पीडा की संभावना न होने से इस आधार पर भी हिंसा का स्वरूप वहां नहीं बनता | 
अतः अन्न अशुद्ध व अभोज्य नहीं होता । 


कुकुटाण्ड का उपयोग हिंसा की सीमा में आजाता है, क्योंकि वह देह की भ्रूण अवस्था 
है । दाने की भ्रूण अवस्था वह है, जब वह Agha होने के लिये उन्मुख रहता है | अङ्कुरित 
होने पर ब्रीहि का जन्म हो चुका है, मानना चाहिये । सूत्रकार का आशय है, कि शास्त्र से 
यह प्रमाणित है, कि आत्मा का जब तक भोगाश्रय देह के साथ सम्बन्ध नहीं होता, तब 
तक उसे सुख-दुःख आदि का अनुभव होना संभव नहीं । अन्न की ऐसी अवस्था है, इसमें 
अनुशयी आदि आत्माओं का सम्पर्क रहने पर भी भोगाश्रय देह न होने से उनको अन्न के 
कूटने पकाने आदि में न कष्ट होता, न यहां हिंसा का अवसर है । मनु(१।४९) ने इन 
योनियों को 'अन्तःसंज्ञ' (तमसा बहुरूपेण वेष्टिताः कर्महेतुना | अन्तः संज्ञा भवन्त्येते 
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सुखदुःखसमन्विता 10) कहा है । जीवन में अनेक कार्यकलापों के प्रसंग से अनिवार्यरूप 
में हिंसा हो जाती है । ऐसी हिंसा इस प्रकरण का विषय नहीं है । फिर भी यह ध्यान की 
बात है, कि राष्ट्रीय जातीय अथवा सार्वजनिक अतिशय अभ्युदय की प्राप्ति में यदि थोडी- 
बहुत हिंसा होती है, तो वह सामाजिक दृष्टि से क्षम्य समझी जाती है । आत्मिक उन्नति में 
वह भी बाधक है । चिकित्सक थोडा कष्ट पहुंचाकर स्वास्थ्य प्रदान करता है, वहां हिंसा की 
अणुमात्र भी कल्पना नहीं कीजासकती । चिकित्सक की भावना बडी पवित्र और उच्च होती 
है, यदि उसमें स्वार्थ का धुंगार न दिया गया हो । 'अहिंसन्‌ सर्वभूतान्यन्यत्र तीर्थेभ्यः” 


(2) नियमपूर्वक वेदों को पढे । 
(२) गुरु की सेवा शुश्रूषा करे । 
(३) समावर्तन करके गृहस्थ में प्रवेश करे । 


(४) कुटुम्ब के साथ साफ सुथरी जगहों में रह कर स्वयं स्वाध्याय करे तथा अन्यों को 
पढ़ावे | 


(५)अहिंसा का पालन करता हुआ अपनी समस्त इन्द्रियों को आत्मा में स्थापित कर 
अन्तर्मुखी हो ब्रह्मलोक को प्राप्त करे तब वह आवागमन से छूट जायेगा ) इत्यादि सन्दर्भ 
में तीर्थ पद का भाव राष्ट्र अथवा समाजसम्बन्धी कार्य ही समझना चाहिये । राष्ट्ररक्षा के 
लिये युद्ध में होनेवाली तथाकथित हिंसा की भी यही स्थिति है ।। सर्वत्र वेदों में यागीयपशुहिंसा 
सर्वथा निषिद्ध 2 | 

""ಅಹಿಂಸನ್‌ ಸರ್ವಭೂತಾನಿ''ಶ್ರುತಿ - 

""ಅಹಿಂಸನ್‌ ಸರ್ವಭೂತಾನ್ಯನ್ಯತ್ರ ತೀರ್ಥೇಭ್ಯಃ'' ಇತಿ ಛಾಂದೋಗ್ಯೋಪನಿಷತ್‌ (8-15-1), 

ಅರ್ಥಾತ್‌- ಅನ್ಯತ್ರ ತೀರ್ಥೇಭ್ಯಃ - ವೇದವಿಹಿತಗಳಾದ ಆತತಾಯಿಹನನ ಮತ್ತು ದಸ್ಯುಹನ- 
ನಾದಿಹಿಂಸಾಕಾರ್ಯಾಗಳನ್ನು ಬಿಟ್ಟು, (ತೀರ್ಥಮ್‌ : ವೇದಶಾಸ್ತ್ರಾನುಜ್ಞಾ ""ತೀರ್ಥೇಭ್ಯಃ ಇತ್ಯತ್ರ ಆದರಾತ್‌ 
ಬಹುವಚನಮ್‌'' ಅಥವಾ ""ವ್ಯತಯಾದ್‌ ಬಹುವಚನಮ್‌'', ಅತ ಏವ ಮುಖ್ಯಪ್ರಾಣನಿಗೆ 
ದಸ್ಯುಹಾ'' ಎಂದು ಮನ್ಯುಸೂಕ್ತದಲ್ಲಿ ಒಂದು ನಾಮಧೇಯವಿದೆ), ಸರ್ವಾಣಿ ಭೂತಾನಿ = ಸರ್ವ 
ಪ್ರಾಣಿಗಳನ್ನು , ಅಹಿಂಸನ್‌: ಮನಸಾ, ವಾಚಾ, ಕರ್ಮಣಾ, ಪ್ರಾಣಿಹಿಂಸೆ ಮಾಡದೆ ಹಾಗೆಯೇ 
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(ಯಾಗೀಯಪಂಚಪಶುಗಳಲ್ಲಿ ಭಗವದ್ದುಪಾಸನೆಯನ್ನು ಮಾಡುತ್ತಾ ) ಇರಬೇಕು, (ಅತ್ತವತ್‌ ಸತತಂ 
ಪಶ್ಯೇದ್‌ ಅಪಿ ಕೀಟಿಪಿಪೀಲಿಕಮ್‌ = ಕೀಟಕಗಳನ್ನು ; ಇರುವೆಗಳನ್ನು ಸಹ ತನ್ನ ಅತ್ನದಂತೆ ನೋಡುತ್ತಾ 
ಅಹಿಂಸಾವ್ರತವನ್ನು ಆಚರಿಸಿಬೇಕು), ಯಾವದ್‌ ಅಯುಷ್ಯಮ್‌ = ಜೀವನಪರ್ಯಂತ, ಏವಂ 
ವರ್ತಯನ್‌ : ಈ ವಿಧವಾಗಿ ಅಹಿಂಸಾವ್ರತವನ್ನು ಅಚರಿಸಬೇಕು), ಸ ಖಲು : ಅಂತಹ ಯೋಗ್ಯಸಾಧಕನು, 
ಬ್ರಹ್ಮಲೋಕಮ್‌ ಅಭಿಸಂದ್ಯತೆ = ಬ್ರಹ್ಮಲೋಕವನ್ನು ಅಂದರೆ ""ಬ್ರಹ್ಮಜ್ಞಾನವನ್ನು ಹೊಂದುತ್ತಾನೆ''. ಇದು 
ರಾಜ್ಯ ಪಾಲಕರಿಂದ ಪ್ರಜಾಪಾಲಕರಿಗೆ ವೇದವಿಹಿತವಾದ ಪರಮಾಜ್ಞೆ ಇತ್ಯಾದಿ ಶ್ರುತಿ ಸಂದರ್ಭಗಳಲ್ಲಿ 
“ತೀರ್ಥ''ಪದದ ಅರ್ಥವು ರಾಷ್ಟ್ರವು ಎಂದರೆ ಭರತವರ್ಷವು, ಅಥವಾ ಸಮಾಜಸಂಬಂಧಿಯಾದ 
ಕಾರ್ಯವು ಎಂದು ತಿಳಿಯಬೇಕು. ಇವುಗಳ ರಕ್ಷಣೆಗಾಗಿ ಯುದ್ಧಗಳಲ್ಲಿ ಅನಿವಾರ್ಯವಾಗಿ ಮಾಡುವ ಹಿಂಸೆ 
ಹಿಂಸೆಯಲ್ಲ . ಇಲ್ಲಿ ಯುದ್ಧವನ್ನು ಮಾಡಲೇಬೇಕು ಎಂದು ಕೃತ್ರಿಯಾದಿಗಳಿಗೆ ವೇದಾಜ್ಞಭಿದೆ. ಆದರೆ 
ಅಧ್ವರಗಳಲ್ಲಿ ಪಶುಹಿಂಸೆ ಮಾಡಲೇಬಾರದು ಪುನಃ ಇನ್ನೊಂದು ಸಮೀಚೀನವಾದ ಅರ್ಥವು ಅಹಿಂಸನ್‌ 
ಸರ್ವಭೂತಾನ್ಯನ್ಯತ್ರ ತೀರ್ಥಭ್ಯಃ ಎಂಬುದು ಛಾಂದೋಗ್ಯೋಪನಿಷದ್ವಾಕ್ಯವು ಅರ್ಥಾತ್‌ - "“ತೀರ್ಥೇಭ್ಯಃ 
+ ಅನ್ಯತ್ರ'' (ಅಪಿ) ಯಜ್ಞಗಳಲ್ಲಿ ಮತ್ತು ವಿದ್ಯಾಲಯ ಮೊದಲಾದ ಸ್ಥಳಗಳಲ್ಲಿಯೂ ಸಹ (ಇಲ್ಲಿ""ಅಪಿ'' 
ಶಬ್ದವು ಉಪಸ್ಮರಿಣೀಯವು) ""ಸೋಪಸ್ಕರಾಣಿ ಹಿ ವಾಕ್ಯಾನಿಭವಂತಿ'' ಎಂಬ ಮೀಮಾಂಸ 
ನ್ಯಾಯದಿಂದ ಅಪಿ ಶಬ್ದವು ಉಪಸ್ಕರಿಣೀಯವು ಅಂದರೇ ಅಧ್ಯಾಹಾರ್ಯವು) ಸರ್ವಭೂತಾನಿ : ಸಕಲ 
ಪ್ರಾಣಿಗಳನ್ನು ಅಹಿಂಸನ್‌ = ಲೇಶಮಾತ್ರ ಕ್ಲೇಶ ಕೊಡದ ಹಾಗೆ ಈ ಲೋಕದಲ್ಲಿ ವಾಸ ಮಾಡುತ್ತಾ ಇರುವ 
ಸಾಧಕನು ನಿಶ್ಚಯವಾಗಿ ಪುರ್ಣಾಯುಃ ಪರ್ಯಂತ ವಾಸಮಾಡಿ ಬ್ರಹ್ಮಲೋಕವನ್ನು ಹೊಂದುತ್ತಾನೆ. ಆತನಿಗೆ 
ಪುನಃ ಪುನಃ ಜನ್ಮರೂಪ ಕ್ಲೇಶವು ಇರವುದಿಲ್ಲ ಎಂದು ಅರ್ಥ. 
ಇಲ್ಲಿ ಛಾಂದೋಗ್ಯೋಪನಿಷತ್‌ನಿನ ಶಾಂಕರಭಾಷ್ಯವು ಈ ವಿಧವಾಗಿದೆ. - 


ಅಹಿಂಸನ್‌ ಹಿಂಸಾಮ್‌ ಪರಪೀಡಾಮ್‌ ಅಕುರ್ವನ್‌ ಸರ್ವಭೂತಾನಿ ಸ್ಥಾವರಜಜ್ಞಮಾನಿ ಭೂತಾನಿ 
ಅಪೀಡಯನ್‌ ಇತ್ಯರ್ಥಃ । ಭಿಕ್ಟಾನಿಮಿತ್ತಮ್‌ ಅಟನಾದಿನಾಠಪಿ ಪರಪೀಡಾ ಸ್ಯಾದಿತ್ಯತ ಆಹ । ಅನ್ಯತ್ರ 
ತೀರ್ಥೇಭ್ಯಃ | ತೀರ್ಥಂ ನಾಮ ಶಾಸ್ತ್ರಾ ನುಜ್ಞಾವಿಷಯಃ | ತತೋಶನೃತ್ರೇತೃರ್ಥಃ | ಸರ್ವಾಶ್ರಮಿಣಾಂ 
ಚೈತತ್‌ ಸಮಾನಮ್‌ | ತೀರ್ಥೇಭ್ಯೋತ ನೃತ್ರ ಅಹಿಂಸೈೆವೇತ್ಯನ್ಯೇ ವರ್ಣಯನ್ನಿ॥ 

ಇಲ್ಲಿ ಇನ್ನೊಬ್ಬ ಭಾಷ್ಯೇಕಾರರು ಈ ವಿಧವಾಗಿ ಹೇಳುತ್ತಾರೆ ತದ್ಯಥಾ - 

ಏವಮೇವ (ಅಹಿಂಸನ್‌) ಮನುಷ್ಯಃ ಸರ್ವಾಣಿ ಭೂಚಾನ್ಯಹಿಂಸನ್‌, ಸರ್ವೈೆರ್ಭೂತ್ಯ- 
ರ್ವೈರಮಕುರ್ವಾಣಃ ಸನ್‌ ವರ್ತೇತ | ಪರಂತು ತೀರ್ಥೇಭ್ಯೋ ವೇದಾದಿಸತ್ಯಶಾಸ್ತ್ರವಿಹಿತೇ- 
ಭ್ಯೋತನ್ಯತ್ರಾಹಿಂಸಾ ಧರ್ಮೋ ಮಂತವ್ಯಃ । ತದ್ಯ್ಧಥಾ - ಯತ್ರ ಯತ್ರಾಪರಾಧಿನಾಮುಪರಿ ಹಿಂಸನಂ 
ತತ್ತು ಕರ್ತವ್ಯಮೇವ | ಯೇ ಪಾಷಣ್ಣಿನೋ ವೇದಸತ್ಯಧರ್ಮಾನುಷ್ಠಾನಶತ್ರವಶ್ಟೋರಾದಯಶ್ಚತೇ ತು 
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ಯಥಾಪರಾಧಂ ಹಿಂಸನೀಯಾ ಏವ | ಅತ್ರ ವೇದಾದಿಸತ್ಯಶಾಸ್ತ್ರಾ ಣಾಂ ತೀರ್ಥಸಂಜ್ಞಾಸ್ತಿ | 
ತೇಷಾಮಧ್ಯಯನಾಧ್ಯಾಪನೇನ ತದುಕ್ತಧರ್ಮಕರ್ಮುವಿಚ್ಞಾನಾನುಷ್ಠಾನೇನ ಚ ದುಃಖಸಮುದ್ರಾತ್‌ 
ತರನ್ಷೇವ। ತೇಷು ಸಮ್ಯಕ್‌ ಸ್ನಾತ್ವಾಮನುಷ್ಯಾಃ ಶುದ್ದಾ ಭವಂತ್ಯತಃ | 

अर्थात्‌ - (अग्निहोत्र से लेके अश्वमेध) परियन्त इसी यज्ञ की समाप्ति करके जो ख़ान 
किया जाता है, उसको “तीर्थ!” कहते है । क्योंकि उस कर्म से वायु और वृष्टि जल कि 
शुद्धि द्वारा सब मनुष्य को सुख प्राप्त होता है । इस कारण उन कर्मों के करनेवाले मनुष्यों 
को भी सुख और शुद्धि प्राप्ति होती है । तथा सब (अहिंसन्‌) मनुष्य को इस “'तीर्थ”” का 
सेवन करना उचित हे कि अपने मन से वैरभाव को छोडके सबके सुख करने में प्रवृत्त होना, 
और किसी संसारी व्यवहार के वर्त्तावों में दुःख न देना । परन्तु (अन्यत्र तीर्थेभ्यः) जो-जो 
व्यबहार वेदादिशास्रों में निषिद्ध माने हैं, उनके करने में दण्ड का होना अवश्य है । अर्थात्‌ 
जो-जो मुनष्य अपराधी, पाखण्डी अर्थात्‌ वेदशास्रोक्त धर्मानुष्ठान के शत्रु, अपने सुख में 
प्रवृत्त, और परपीडा में प्रवरत्तमान हैं, वे सदैव दण्ड पाने के योग्य हैं । इससे वेदादि सत्य- 
शास्त्रों का नाम 'तार्थ' है, कि जिनके पढने-पढाने और उनमें कहे हुए मार्गों में चलने से 
मनुष्य लोग दु:खसागर को तरके सुखों को प्राप्त होते हैं | 


्वैताद्वैतधुरन्धरो ने पशुहिसामयायज्ञ के विषय में ऐसा कहते है - 


वेदान्ति कहते है - अन्वयानुपपत्ति को लक्षणा का बीज नहीं माना जाता, क्योंकि 
यष्टिः प्रवेशय- इत्यादि लौकिक और तरसमयाः पुरोडाशा भवन्ति - इत्यादि वैदिक व्यबहारों 
में यथाश्रुत पदों के वाच्याथों का परस्पर अन्वयः अनुपपन्न न होने पर भी तात्पर्य- 
विषयीभूत अन्वय की अनुपपत्ति के कारण ही 'यष्टि' पद की यष्टिधारी पुरुषों और 'पुरोडश' 
पद की सवनीय हवि के सभी द्रव्यो में लक्षणा मानी जाती है (अतः यष्टीः प्रवेशय) — इस 
वाक्य का अर्थ होता है - यष्टिधरान्‌ (दण्डिनः) प्रवेशय और *तरसा सवनीयाः” पुरोडाशा 
भवन्ति’ का अर्थ होता है - ಇ सवनीया घानादयः, ते तरसमयाः कार्याः? शक्तिनामक 
ऋषि की सन्तति (शात्तयायन गणों) के द्वारा छत्तीस वर्षों में सम्पन्न किये जानेवाले सत्र 
की यह एक प्रासङ्गिक क्रिया है - “संस्थिते संस्थितेऽहनि गृहपतिर्मृगयां याति, स यान्‌ 
मृगान्‌ हन्ति, तेषां तरसाः सवनीयाः पुरोडाशाः भवन्ति’? (आप श्रौ ° सू. २३।११।१२,१३) 
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| अर्थात्‌ दैनिक कृत्य-कलाप के समाप्त हो जाने पर यजमान शिकार खेलने जाता है, वह 
शिकार में जिन मृगों को मारता है, उनके मांस से द्वितीय दिन सवनीय (सोमाभिषव के 
दिन होनेवाले कर्मों की हवि) पुरोडाश बनाया जाय । किन्तु सवनीय कर्मा में पाँच द्रव्य 
(हवि) विहित हैं - “सवनीयान्‌ निर्वपति (१) धानाः (२) करम्भः (३) परीवापः (४) 
पुरोडाशः, (५) पयस्या’’ । (१) भुने हए जो, (ಇ) YA जो के आटे की बाटी, (३) भुने 
घानों के चावल, (४) उन चाबलों के आटे की बाटी तथा (५) आमिक्षा (ಇಡಿ हुए दूध 
का छेना या पनीर) | इनमें केवल पुरोडाश को मांसमय बनाया जाय? अथवा पाँचों द्रव्यों 
को? इस प्रकार के सन्देह का निराकरण करते हए कहा गया है - “मांसं तु सवनीयानां 
चोदनाविशेषात्‌ ”” (ste He ३।८।३९) । इसका आशय पार्थसारथिमिश्र के शब्दों में इस 
प्रकार है - 


उद्दिशय सवनीयांस्तु मांसमत्र विधीयते | 
पुरोडाशापुरोडाशसमवाये तु लक्षणा ।। (Mo dle Yo ३४४) 


अर्थात्‌ 'पुरोडाश” पद की अजहह्ठक्षणा धानादि पाँचों द्रव्यों में होती है, अतः uis 
द्रव्यों को मांसमय बनाना होगा । यहाँ लक्षणा का निमित्त वाच्यार्थान्वयानुपपत्ति नहीं है, 
क्योंकि, “तरसाः पुरोडाशा भवन्ति’ - ऐसा अन्वय उपपन्न हो जाता है, अतः तात्पर्यानुपपत्ति 
को ही लक्षणा का नियामक मानना होगा । प्रकृत में भी तात्पर्यविषयीभूत अन्वय की 
अनुपपत्ति ही लक्षणा का नियामक है और उसके द्वारा अखण्ड अर्थ में ही पर्यवसान होता 
है, क्योंकि चन्द्रस्वरूपमात्रविषयक ಇ; चन्द्रः? - इस प्रश्‍न के उत्तर में चन्द्रस्वरूपमात्र 
का निर्देश ही उचित है । (अद्रेतिसिद्विकार ने कहा ७७० पुष्ट पर) 


न्यायमृकार कहते है - ज्योतिष्टोम” कर्म सोम-याग होने पर भी उसके अङ्गभूत कर्मों 
में अग्नीषोमीय, सवनीय और आनुबन्ध्य - तीन पशु-याग किये जाते हैं । उनमें अग्नीषोमीय 
पशु-याग सभी पशु-यागों की प्रकृति माना जाता है, अतः इसी पशु-याग के सभी अङ्गकलापों 
की प्राप्ति “प्रकृतिवद्‌ विकृतिः कर्त्तव्या/- इस अतिदेश (चोदक) वाक्य के द्वारा अन्य 
विकृतिभूत पशु-यागों में हुआ करता है । अग्नीषोमीय पशु का संज्ञपन (हनन) करने के 
wa, उसकी पसलियाँ गिन-गिन कर निकाली जाती हैं छाग-मृग आदि पशुओं के दोनों 
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पाइवों में १३-१३ पसलियाँ, सब मिलाकर छब्बीस पसलियाँ होती हैं, जिन्हे वंक्रि कहते 
है | पिसेलियों के निकालतेसमय '“षड्विंशतिरय वंक्रयः'? - यह मन्त्र बोला जाता है | 
अभिषिक्त चक्रवर्ती राजा के द्वारा अनुष्ठेय “अश्वमेध” कर्म सोम-याग का एक प्रकार होने 
पर भी, उसके सोमाभिषव के दिन तीन पशु-याग किये जाते हैं - एक अइ, एक तूपर 
(सींग-रहित छाग) तथा एक गोमृग (गवय) । इनमें भी पसलियों की गणना के समय 
वहीं मन्त्र प्राप्त होता है, किन्तु “चतुखिंशद्‌ वाजिनो देवबन्धोः वड्डीरश्‍वस्य” (ತಾಂ अष्ट २ 
Ho ३ qo १०) यह ऋचा कहती है कि अश्व के शरीर में चौतीस पसलियाँ होती है, अतः 
कहाँ *चतुस्रिंशदस्य SES यह बोला जायेगा । तूपरादि में छब्बीस ही पसलियाँ होती हैं, 
वहाँ अशव-वङ्कि की गणना न बोल दी जाय, अतः उसके प्रकरण में एक दूसरा 'षड्विंशतिरित्येव 
ब्रूयात्‌’ - यह वाक्य निर्दिष्ट हुआ है । यहाँ स्पष्ट है कि जो प्राकृत षड्विंशति संख्या मध्य 
में चतुस्रिंशत्‌-विधान से बाधित हो गई थी, उसी का प्रतिप्रसव (पुनरुज्जीवन) 
'षड्बिंशातिरित्येव ब्रूयात्‌’ - इससे किया जाता है । ठीक उसी प्रकार “घटः सन्‌'- इत्यादि 
प्रत्यक्ष से प्राप्त जो प्रपश्चगत सत्त्व ಇ नानास्ति किञ्चन’ - इत्यादि वाक्यों से बाधित 
होता है, उसी का प्रतिप्रसव ನಾತ सत्यम्‌? - इस श्रुति के द्वारा किया जाता है, अनुवाद 
नहीं किया जाता । (२४१) 


यहाँ विश्वसत्यत्त्व स्थापना के लिए नवीनमीमांसकाभिमत पशुहिंसा परक व्याख्या 
न्यायमृत में स्वीकार किया गया है । न्यायमृतकार और अद्रैतिसिद्विकार दोनों भी 
यगीयपशुहिसाप्रतिपादक सायणभाष्य का अनुकरण किये हैं | 

Harken to Brahmasütrabhasyam (2-3-48) of Sri Sankara : — 

"ಖುತೌ ಭಾರ್ಯಾಮುಪೇಯಾತ್‌' ಇತ್ಯನುಜ್ಞಾ | "ಗುರ್ವಜ್ಞನಾಂ ನೋಪಗಚ್ಚೇತ್‌' ಇತಿ ಪರಿಹಾರಃ | 
ತಥಾ "ಅಗ್ನೀಷೋಮೀಯಂ ಪಶುಂ ಸಂಜ್ಯಪಯೇತ್‌' ಇತ್ಯನುಜ್ಞಾ | "ನ ಹಿಂಸ್ಕಾತರ್ವಾ ಭೂತಾನಿ' ಇತಿ 
ಪರಿಹಾರ; | ಏವಂ ಲೋಕೇತಪಿ ಮಿತ್ರಮುಪಸೇವಿತವ್ಯಮಿತ್ಯನುಜ್ಞಾ | ಶತ್ರುಃ ಪರಿಹರ್ತವ್ಯ ಇತಿ 
ಪರಿಹಾರಃ | ಏವಂಪ್ರಕಾರಾವನುಜ್ಞಾಪರಿಹಾರಾವೇಕತ್ವೇ ಪ್ಯಾತ್ಸನೋ ದೇಹಸಂಬನ್ನಾತ್ಸ್ಯಾತಾಮ್‌ | 
ದೇಹಃ ಸಂಬನ್ಹೋ ದೇಹಸಂಬನ್ನಃ | ಕಃ ಪುನರ್ದೇಹಸಂಬನ್ನಃ? ದೇಹಾದಿರಯಂ 
ಸಂಘಾತೋತಹಮೇವೇತ್ಯಾತ್ಗನಿ ವಿಷಪರೀತಪ್ರತ್ಯಯೋತ್ಪತ್ರಿಃ | ದೃಷ್ಟಾ ಚ ಸಾ ಸರ್ವಪ್ರಾಣಿನಾಮಹಂ 
ಗಚ್ಛಾಮ್ಯಹಮಾಗಚ್ಚಾಮ್ಯಹಮನ್ಹೋ5ಹಮನನ್ಹೋ5ಹಂ  ಮೂಢಥೋತಹಮಮೂಢ ಇತ್ಯೇವ- 
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ಮಾತ್ತಿಕಾ; ನಹ್ಯಸ್ಯಾಃ ಸಮೃಗ್ಗರ್ಶನಾದನ್ಯನ್ನಿವಾರಕಮಸ್ತಿ | ಪ್ರಾಕ್ತು ಸಮ್ಯಗ್ಗರ್ಶನಾತ್ಮಶತೈಷಾ 
ಸರ್ವಜನ್ಮುಷು | ತದೇವಮವಿದ್ಯಾನಿಮಿತ್ತದೇಹಾದ್ಯುಪಾಧಿಸಂಬನ್ನಕೃತಾದ್ವಿಶೇಷಾದೈಕಾತ್ಮಾ sao 
ಪಗಮೇಠಷ್ಯನುಚ್ಛಾಪರಿಹಾರಾವವಕಲ್ಪೇತೇ 1 ಸಮ್ಯಗ್ಗರ್ಶಿನಸ್ಪರ್ಹ್ಯನುಜ್ಛಾಪರಿಹಾರಾನರ್ಥಕ್ಯಂ 
ಪ್ರಾಪ್ತಮ್‌, ಇತಿ ಚೇನ್ನ | SA, ಕೃತಾರ್ಥತ್ಥಾನ್ನಿಯೋಜ್ಯತ್ನಾನುಪಪತ್ತೇಃ | ಹೇಯೋಪಾದೇಯಯೋರ್ಜಿ 
ನಿಯೋಜ್ಯೋ ನಿಯೋಕ್ಷವ್ಯಃ ಸ್ಯಾತ್‌ | ಆತ್ಮನಸ್ತ pote ಹೇಯಮುಪಾದೇಯಂ ವಾ ವಸ್ತ ಪಶ್ಯನ್‌ ಕಥಂ 
ನಿಯುಜ್ಯೇತ; ನಚಾತ್ನಾತ್ಸನೇವ ನಿಯೋಜ್ಯಃ ಸ್ಯಾತ್‌ | ಶರೀರವ್ಯತಿರೇಕದರ್ಶಿನ ಏವ ನಿಯೋಜ್ಯತ್ವಮಿತಿ 
ಚೇನ್ನ, ತತಂಹತತ್ವಾಭಿಮಾನಾತ್‌ | ಸತ್ಯಂ ವ್ಯತಿರೇಕದರ್ಶಿನೋ ನಿಯೋಜ್ಯತ್ಪಂ, ತಥಾಪಿ ವ್ಯೋಮಾದಿ- 
ವದ್ದೇಹಾದ್ಯಸಂಹತತ್ವಮಪಶ್ಯತ ಏವಾತ್ಮನೋ ನಿಯೋಜ್ಯತ್ವಾಭಿಮಾನಃ। ನ ಹಿ ದೇಹಾದ್ಯಸಂಹತತ್ವದರ್ಶಿನಃ 
ಕಸ್ಯಚಿದಪಿ ನಿಯೋಗೋ ದೃಷ್ಟ | ಕಿಮುತೈಕಾತ್ಮ ७०४७६7४ ? ನಚ ನಿಯೋಗಾಭಾವಾತ್‌ ಸಮ್ಯಗರ್ಶಿನೋ 
ಯಥೇಷ್ಟಚೇಷ್ಟಾಪಸಜ್ಗಃ। ಸರ್ವತ್ರಾಭಿಮಾನಸ್ಕೈವ ಪ್ರವರ್ತಕತ್ವಾದಭಿಮಾನಾಭಾವಾಚ್ಚ ಸಮ್ಮಗ್ಗರ್ಶಿನಃ। 
ತಸ್ಮಾದ್ದೇಹಸಂಬನ್ನಾದೇವಾನುಚ್ಛಾಪರಿಹಾರ್‌ ಜ್ಯೋತಿರಾದಿವತ್‌ | ಯಥಾ ಜ್ಯೋತಿಷ ಏಕತ್ಟೇಅಪ್ಯಗ್ನಿ: 
ಕ್ರವ್ಯಾತ್ತರಿಹ್ರಿಯತೇ, ನೇತರಃ | ಯಥಾ ಚ ಪ್ರಕಾಶ ಏಕಸ್ಯಾಪಿ ಸವಿತುರಮೇಧ್ಯದೇಶಸಂಬದ್ಧಃ ಪರಿಹ್ರಿಯತೇ 
ನೇತರಃ ಶುಚಿಭೂಮಿಷ್ಯಃ। ತಥಾ ಭೌಮಾಃ ಪ್ರದೇಶಾ ವಜ್ರವೈಡೂರ್ಯಾದಯ ಉಪಾದೀಯನ್ನೇ, ಭೌಮಾ 
ಅಪಿ ಸನ್ನೋ ನರಕಲೇಬರಾದಯಃ ಪರಿಶಹ್ರಿಯನ್ನೆ; ತಥಾ ಮೂತ್ರಪುರೀಷಂ ಗವಾಂ ಪವಿತ್ರತಯಾ 
ಪರಿಗೃಹ್ಯತೇ, ತದೇವ ಜಾತ್ಕನ್ನರೇ ಪರಿವರ್ಜ್ಯತೇ ತದ್ದತ್‌ | 

(The possibility of) injunctions and prohibitions (results) from the 
connexion (of the Self) with bodies; as in the case of light and so on. 

Passages such as ‘He is to approach his wife at the proper time,’ and ‘he 
is not to approach the wife of his guru,' are examples of permissions (or 
injunctions) and prohibitions; or again passages such as 'He is to kill the 
animal devoted to Agnishomau, and ‘He is not to hurt any being.’ 
Corresponding examples from ordinary life are: “A friend is to be served,’ 
and ‘Enemies are to be shunned.’ Permissions and prohibitions of this kind 
are possible, because the Self although one only is connected with various 
bodies. — Of what kind then is that connexion? —It consists in the origination 
in the Self of the erroneous notion that the Self is the aggregate consisting 
of the body and so on. This erroneous notion is seen to prevail in all 
living beings, and finds its expression in thoughts such as the following : ‘I 
go,’ / "1 come,’ / ‘I am blind,’ / "1 am not blind,’ / ‘I am confused’, ‘I am not 
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confused.’ That erroneous notion cannot be removed by anything but perfect 
knowledge, and before the latter supervenes, it remains spread among all 
living beings. And thus, although the Self must be admitted to be one only, 
injunctions and prohibitions are possible owing to the difference effected by 
its connexion with bodies and other limiting adjuncts, the products of 
Nescienoe. — Itthen follows that for him who has obtained perfect knowledge, 
injunctions and prohibitions are purportless. — No, we reply, (they are not 
purportless for him, but they do not refer to him), since to him who has 
obtained the highest aim no obligation can apply. For obligations are imposed 
with reference to things to be avoided or desired; how then should he. who 
sees nothing, either to be wished or avoided, beyond the universal Self, stand 
under any obligation? The Self certainly cannot be enjoined on the Self. — 
Should it be said that injunctions and prohibitions apply to all those who 
discern that the soul is something different from the body (and therefore also 
to him who possesses perfect knowledge), we reply that (such an assertion is 
too wide, since) obligation depends on a man's imagining his Self to be 
(actually) connected with the body. It is true that obligation exists for him 
only who views the soul as something different from the body; but 
fundamentally all obligation is an erroneous imagination existing in the 
case of him only who does not see that his Self is no more connected with a 
body than the ether is with jars and the like. For him, on the other hand, who 
does not see that connexion no obligation exists, much less, therefore, for 
him who discerns the unity ofthe Self. — Nor does it result from the absence 
of obligation, that he who has arrived at perfect knowledge can act as he 
likes; for in all cases it is only the wrong imagination (as to the 50175 
connexion with a body) that impels to action, and that imagination is absent 
in the case of him who has reached perfect knowledge. — From all this it 
follows that injunctions and prohibitions are based on the Self's connexion 
with the body ; ‘as in the case of light.’ The case under discussion is analogous 
to cases such as the following: Light is one only, and yet we shun a fire 
which has consumed dead bodies, not any other fire. The sun is only one; yet 
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we shun only that part of his light which shines on unholy places, not that 
part of his light which shines on unholy places, not that part which falls on 
pure ground. Some things consisting of earth are desired e.g. diamonds and 
beryls; other things likewise consisting of earth of shunned e.g. dead bodies. 
The urine and dung of cows are considered pure and used as such; those of 
other animals are shunned. And many similar cases. etc etc... 

Harken to Brahmasütrabhàsyam of Sri Madhva : - 


ಹರೇರುಪಾಸನಾ ಚಾತ್ರ ಸದೈವ ಸುಖರೂಪಿಣೀ | 
ನ ತು ಸಾಧನಭೂತಾ ಸಾ ಸಿದ್ದಿರೇವಾತ್ರ ಸಾಯತಃ॥ 


In Vaikutha, the contemplation, the worship of Sri Hari is eternal bliss 
indeed. It is not a means to an end. It is there an end by itself." 


Again in the Nyayavivarna : - ಭಕ್ತಿಶ್ಚ ಸುಖರೂಪೈವ ಮುಕ್ತಾನಾಂ ನತು ಸಾಧನಂ 
Harken to Brahmasütrabhasyam (4-1-4) of Sri Sankara : - 


"ಮನೋ ಬ್ರಹ್ಮೇತ್ಯುಪಾಸೀತೇತ್ಯಧ್ಯಾತ್ಮಮಥಾಧಿದೈವತಮಾಕಾಶೋ ಬ್ರಹ್ಮೇತಿ' (ಛಾ 3-18-1) ತಥಾ 
"ಆದಿತ್ಯೋ ಬ್ರಹ್ಮೇತ್ಯಾದೇಶಃ (ಛಾ 3-19-1) "ಸ ಯೋ ನಾಮ ಬ್ರಹ್ಮೇತ್ಕುಪಾಸ್ತೇ' ಇತ್ಯೇವಮಾದಿಷು 
ಪ್ರತೀಕೋಪಾಸನೇಷು ಸಂಶಯಃ — ಕಿಂ ತೇಷ್ಟಪಿ ಆತ್ಮಗ್ರಹಃ ಕರ್ತವ್ಯಃ, ನ ವೇತಿ | ಕಿಂ BOWS WEP? 
ತೇಷ್ವಪಿ ಆತ್ಮಗ್ರಹ ಏವ ಯುಕ್ತಃ ಕರ್ತು | ಕಸ್ಮಾತ್‌? ಬ್ರಹ್ಮಣಃ ಶ್ರುತಿಷು SZI ಪ್ರಸಿದ್ಧತ್ವಾತ್‌, ಪ್ರತೀಕಾ- 
ನಾಮಪಿ ಬ್ರಹ್ಮವಿಕಾರತ್ನಾದ್ವಹ್ನತ್ತೇ ಸತಿ ಆತ್ಮತ್ವೋಪಪತ್ತೇರಿತ್ಯೇವಂ ಪ್ರಾಪ್ತೇ, ಬ್ರೂಮಃ — ನ 
ಪ್ರತೀಕೇಷ್ಮಾತ್ಮಮತಿಂ ಬದ್ಧೀಯಾತ್‌; ನಹಿ ಸ ಉಪಾಸಕಃ ಪ್ರತೀಕಾನಿ ವ್ಯಸ್ತಾನಿ Gur ಆಕಲಯೇತ್‌ | 
ಯತ್ನುನಃ ಬ್ರಹ್ಮವಿಕಾರತ್ವಾತ್ಮತೀಕಾನಾಂ ಬ್ರಹ್ನತ್ತಂ ತತಶ್ಚ ಆತ್ನತ್ವಮಿತಿ, ತದಸತ್‌; ಪ್ರತೀಕಾಭಾವಪ್ರಸಜಾತ್‌; 
ವಿಕಾರಸ್ಪಧರೂಪೋಪಮರ್ದೇನ ಹಿ ನಾಮಾದಿಜಾತಸ್ಯ ಬ್ರಹ್ನತ್ತಮೇವ ಆಶ್ರಿತಂ ಭವತಿ । ಸಧೂಪೋಪ- 
ಮರ್ದೇ ಚ ನಾಮಾದೀನಾಂ ಕುತಃ ಪ್ರತೀಕತ್ನ್ಲಮ್‌ ಆತ್ಮಗ್ರಹೋ ವಾ? ನ ಚ ಬ್ರಹ್ಮಣ ಆತ್ಮತ್ವಾತ್‌, 
ಬ್ರಹ್ಮದೃಷ್ಟುಪದೇಶೇಷ್ಟಾತ್ಮದೃಷ್ಟಿ ಕಲ್ಯಾ, ಕರ್ತೃತ್ವಾದ್ಯನಿರಾಕರಣಾತ್‌ | ಕರ್ತೃತ್ವಾದಿಸರ್ವಸಂಸಾರಧರ್ಮ- 
ನಿರಾಕರಣೇನ ಹಿ ಬ್ರಹ್ಮಣಆತ್ಮತ್ವೋಪದೇಶಃ | ತದನಿರಾಕರಣೇನ ಚ ಉಪಾಸನವಿಧಾನಮ್‌ | ಅತಶ್ವ 
ಉಪಾಸಕಸ್ಯ ಪ್ರತೀಕೈಃ ಸಮತ್ವಾತ್‌ ಆತ್ಸಗ್ರಹೋ ನೋಪಪದ್ಯತೇ | ನ ಹಿ ರುಚಕಸ್ಟಸ್ತಿಕಯೋಃ 
ಅತರೇತರಾತೃತ್ರಮಸ್ವಿ, ಸುವರ್ಣಾತ್ಮನೇವ ತು ಬ್ರಹ್ಮಾತ್ಮನಾ NEE ಪ್ರತೀಕಾಭಾವಪ್ರಸಜ್ಜಮವೋಚಾಮ | 
ಅತೋ ನ ಪ್ರತೀಕೇಷ್ಟಾತ್ಮದೃಷ್ಟಿ] ಕ್ರಿಯತೇ II 


314 The Spiritual view of life 


Not in the symbol (is the Self to be contemplated); for he (the meditating 
person) (may) not (view symbols as being the Self). 


*Let a man meditate on mind as Brahman ; this is said with reference to 
the body. Let a man meditate on ether as Brahman ; this is said with reference 
to the Devas’ (K h. Up. 3, 18, 1); ‘Aditya is Brahman, this is the doctrine’ (K 
h. Up. 3, 19, 1);' He Who meditates on name as Brahman Up. 7, 1, 5). With 
regard to these and similar meditations on symbols a doubt arises whether 
the Self is to be apprehended in them also, or not. 


The Pürvapaksin maintains that it is right to apprehend the Self in them 
also because Brahman is known from scriptural passages as the (universal) 
Self. For those symbols also are of the nature of Brahman in so far as they 
are effects of it, and therefore are Of the nature Of the Self as well. 


We must not, our reply runs, attach to symbols the idea of Brahman. For 
he, i.e. the meditating person, cannot comprehend the heterogeneous symbols 
as being of the nature of the Self. — Nor is it true that the symbols are of the 
nature of the Self, because as being effects of Brahman they arc of the nature 
of Brahman ; for (from their being of the nature of Brahman) there results the 
non-existence of (them as) symbols. For the aggregate of names and so on 
can be viewed as of the nature of Brahman only in so far as the individual 
character of those effects of Brahman 1s sublated ; and when that character is 
sublated how then can they be viewed as symbols, and how can the Self be 
apprehended in them? Nor does it follow from the fact Of Brahman being the 
Self that a contemplation of the Self can be established on the ground of texts 
teaching a contemplation On Brahman (in certain symbols), since a 
contemplation of the latter kind does not do away with agentship and the 
like. For the instruction that Brahman is the Self depends on the doing away 
with agentship and all other characteristics of transmigratory existence ; the 
injunction of meditations, on the other hand, depends on the non-removal of 
those characteristics. Hence we cannot establish the apprehension of the Self 
(in the symbols) on the ground of the meditating person being the same as 
the symbols. For golden ornaments and figures made of gold are not identical 
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with each other, but only in so far as gold constitutes the Self of both. And 
that from that oneness (of symbol and meditating person) which depends on 
Brahman being the Self of all there results non-existence ofthe symbols (and 
hence impossibility of the meditations enjoined), we have explained above 
— For this reasons the Self is not contemplated in symbols. 


Here Sri Madhva explains in his Brahmasütrabhasyam (4-1-4) 
as follows : — 


ನಾಮ ಬ್ರಹ್ನೇತ್ಕುಪಾಸ್ಟೇ ಇತ್ಯಾದಿನಾ ಶಬ್ದಭ್ರಾಂತ್ಯಾ ನ ಪ್ರತೀಕೇ ಬ್ರಹ್ಮದೃಷ್ಟಿ ಕಾರ್ಯಾ | ಕಿಂತು 
ತತ್ಸೃ್ಫತೇನೈವೋಪಾಸನಂ ಕಾರ್ಯಮ್‌ | ಬ್ರಹ್ಮತರ್ಕೇ ಚ- 


ನಾಮಾದಿಪ್ರಾಣಪರ್ಯಂತಮುಭಯೋಃ ಪ್ರಥಮಾತ್ಹತಃ। 

875 OS ಭ್ರಾಂತಿರಬುಧಾನಾಂ ಭವಿಷ್ಯತಿ I 
ನಾಮಾದಿಸ್ಥಿತಿರೇವಾತ್ರ ಬ್ರಹ್ಮಣೋ ಹಿ ವಿಧೀಯತೇ | 

ಸರ್ವಥಾ ಪ್ರಥಮಾ ಯಸ್ಮಾತಪ್ರಮ್ಯರ್ಥಾ ತತೋ ಮತಾ ಇತಿ Il 


In the case of the symbol, it should not be contemplated as Atman (the 
Parabrahman; for He is not the symbol: (but He is in the symbol). 


From a wrong notion that may be caused by the words of such texts as : 
“Meditate on Name as Brahman &c.," (chandogyopanisad 8-1-5), the 
symbol should not be identified with Brahman; but Brahman is to be 
contemplated as present in the symbol. And this is said in the Brahma Tarka: 
“From Naman to Prana both being spoken of in the nominative case (as 
identical ) the dullwitted may mistake and identity Naman etc, with 
Brahman. Only the presence of Brahman in Naman and other symbols is 
meant to be declared by the passage. Accordingly the words in the nominative 
case are taken to be in the locative; for the nominative can stand for all the 
cases." 


Harken to Brahmasütrabhasyam (1-1-31) of $ri Madhva : - 


ತಾವಂತಿ ಶತಸಂತರಸ್ಯಾಹ್ನಾಂ ಸಹಸ್ರಾಣಿ ಭವಂತಿ. 
(ಐತರೇಯ ಆರಣ್ಯಕಮ್‌ 2-2-4) ಇತಿ ಜೀವಲಿಂಗಮ್‌. 
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ಪ್ರಾಣಸಂವಾದಾದಿ ಮುಖ್ಯಪ್ರಾಣಲಿಂಗಮ್‌ । ತಸ್ಥಾನ್ನೇತಿ ಚೇನ್ನ। 
ಅಂತರ್ಬಹಿಃ ಸರ್ವಗತತ್ವೇನೇತ್ಯುಪಾಸಾತ್ರೈವಿಧ್ಯಾದಿಹಾಶ್ರಿತತ್ವಾಚ್ಚ! 
ಸ ಏತಮೇವ ಸೀಮಾನಂ ವಿದಾರ್ಯತಯಾ ದ್ವಾರಾ ಪ್ರಾಪದ್ಯತ 
(ಐತರೇಯ ಆರಣ್ಯಕಮ್‌ 2-4-3) 

ಸ ಏತಮೇವ ಪುರುಷಂ ಬ್ರಹ್ಮತತಮಮಪಶೃತ್‌ । (ಐತರೇಯ ಆರಣ್ಯಕಮ್‌ 2-3-3) 
ಏತದ್ದಸ್ಥವ್ಳ ತದ್ದಿದ್ದಾನಾಹ ಮಹಿದಾಸ ಐತರೇಯಃ | 

(ಐತರೇಯ ಆರಣ್ಯಕಮ್‌ 2-1-8) ಇತ್ಯಾದಿನಾ I 
ಮಹಿದಾಸಾಭಿಧೋ ಜಜ್ಞೇ ಇತರಾಯಾಸ್ತಪೋಬಲಾತ್‌ | 
AIT ಭಗವನ್ನಿಷ್ಟುರ್ಯಸ್ತಂತ್ರಂ ವೈಷ್ಣವಂ ವ್ಯಧಾತ್‌ ॥ ಇತಿ ಬ್ರಹ್ಮಂಡೇ | 
ತತ್ತದುಪಸನಾಯೋಗ್ಯತಯಾ ಚ ಪುರುಷಾಣಾಮ್‌ । 
ಕೇಷಾಂಚಿಚರ್ವಗತ್ತೇನ ಕೇಷಾಂಚಿದದಯೇ ಹರಿಃ | 
ಕೇಷಾಂಚಿದ್ದಹಿರೇವಾಸಾವುಪಾಸ್ಯಃ ಪುರುಷೋತ್ತಮಃ ॥ ಇತಿ ಬ್ರಹ್ನೇ II 
ಅಗ್ನೌ ಕ್ರಿಯಾವತಾಂ ವಿಷ್ಣುರ್ಯೋಗಿನಾಂ ಹೃದಯೇ ಹರಿಃ I 
ಪ್ರತಿಮಾಸ್ಪಪ್ರಬುದ್ಧಾನಾಂ ಸರ್ವತ್ರ ವಿದಿತಾತ್ಮನಾಮ್‌ ॥ ಇತಿ ಚ॥ 


If it be said that ( by the word . Breath ' Brahman ) is not meant , on 
account of the characteristic marks of the individual soul and the Chief of 
breaths ( being apparently mentioned ) ; we say " No , ' on account of the 
three - foldness of devout meditation being taught , the same being taken up 
as the subject of this context ; and on account of their fitness 


The characteristic marks of the individual soul are contained in the text , 
“so many thousands of days in the period of hundred years” (A. A. i1. 2. 4); 
and those of the Chief of breath is are to be found in the passages describing 
the dispute between the breaths. Hence it may be argued that this breath 
cannot be identified with Visnu . This argument is not valid , for ( in the 
passage in question ) the threefold form of devotion to Brahman within one's 
self , out of self , and in everything , is meant to be taught and in the passage 
the same subject is distinctly taken up (for elucidation). " He , having cut 
through the same limit , by this same route , has entered ( Brahma's heart ) ( 
A. A. ii . 2. 3.); he, (the four - faced saw the same perfect Brahman present 
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everywhere .'( ib ). All this has been indeed said by Mahidasa of perfect 
wisdom , the son of Itara. (A. A. ii . 1. 8.)' The Brahmanda Purana says , 
Visnu who has produced the Pancharatra expounding the supremacy of Visnu 
has himself appeared in the world ) under the name of Mahidasa, in 
consequence of the meritorious austerity practised by Itara . And the reason 
why per sous vary in their eligibility for practicing particular forms of 
meditation is detailed in the following smritis . By some Hari is to be 
meditated upon as abiding everywhere ; by some others as abiding in their lie 
art and by some others again (as an object) without themselves under the 
forms of Raina , Krislina, etc., ( Brahma Purana ) . Visnu is to be sought in 
the sacred ) fire by those who are eligible to perform sacrifices , and other 
scriptural duties , and in their own heart by the sages given to meditation (by 
controlling their senses and vital airs), in the idols , by the unenlightened; 
and as all -pervading by those that have known the Lord ( Brahma Purana ). 


Here Sri Sankara presents one argument - ಏವಂ ಸತಿ ತ್ರಿವಿಧಮುಪಸನಂ ಪ್ರಸಜ್ಯೇತ 

ಜೀವೋಪಾಸನಂ ಮುಖ್ಯಪ್ರಾಣೋಪಾಸನಂ ಬ್ರಹ್ಮೋಪಾಸನಂ ಚೇತಿ. ................... 
मन की महिमा 
मन एव मनुष्याणां कारणं बन्धमोक्षयोः 

मन ही बन्धन वा मुक्ति (दुःख -निवृत्ति) का कारण है । हमने ऊपर पढने का उदाहरण 
दिया | संसार के प्रत्येक कार्य की यही स्थिति है । मन की महिमा विश्व की चेष्टामात्र में 
स्पष्ट दिखाई देती है । मानवीय कीर्यकलाप की प्रवृत्ति संसार में किस प्रकार हो रही है या 
होती है, इस विषय पर जब हम विचार करते हैं, तो पता लगता है कि आत्मा अपने पूर्व 
सञ्चित ज्ञान के आधार पर संसार के पदार्थो को पहिले अपने विचारमात्र से एकमात्र करता 
है । फिर बह मन को उसमें लगाता है । 

“आत्मा बुद्ध्या समेत्यार्थान्‌ मनो युद्धे विवक्षया’’ मन आत्मा में स्थित इच्छा-द्रेष 
आदि के अनुरूप चक्षुः आदि इन्द्रियों को प्रेरित करता है । तद्यथा - 


मिथ्याज्ञानादनुकूलेषु रागः, प्रतिकूलेषु द्वेषः । रागद्वेषाधिकाराचासत्येष्यामायालोभादयो 


318 The Spiritual view of life 


दोषा भवन्ति । दोषैः प्रयुक्तः शरीरेण प्रवरत्तमानोहिंसास्तेयप्रतिषिद्धमैथुनान्याचरति 
बाचानृतपरुषसूचनासम्बद्वानि, मनसा परद्रोहं परद्रव्याभीप्सां नास्तिक्यं चेति । सेयं 
पापात्मिका प्रवृत्तिरधर्माय | (न्यायवात्स्यायनभाष्य १-१-२) 


अर्थात्‌ - मिथ्या ज्ञान से अनूकुल विषयों में राग होता है, प्रतिकूल विषयों से द्वेष । 
राग-द्रेष के कारण असत्य-ई्ष्या-मायालोभ आदि दोषों की उत्पत्ति होती है । दोषों से प्रेरित 
हुआ शरीर के द्वारा प्रवृत्त हुआ मनुष्य हिंसा - अस्तेय-प्रतिषिद्ध सम्भोग करने लगता है | 
बाणी द्वारा असत्य-कठोर और निन्दा असम्बद्ध प्रलाप करता है । मन के द्वारा परद्रोह - 
परद्रव्य लेने की इच्छा -और नास्तिकता अर्थात्‌ " न कर्म 2’, न कर्मफल है । न जीव है, 
न उसका कोई जन्म है, जन्म है भी तो बिना ही निमित्ति के है । और बिना निमित्ति के 
ही स्वयं समाप्त भी हो जाता है । व्यवस्थापक की आवश्यकता ही नहीं इत्यादि विचार 
उत्पन्न होने लगते हैं । यह पापात्मक प्रवृत्ति ही अधर्म की मूलक होती है । 


इस प्रकार राग आदि ज्ञाज्ता को पाप या पुण्य में प्रवृत्त करते हैं | जहाँ वा जब तक 
मिथ्याज्ञान (जिसकी कोटि अर्बुदशाखा-प्रशाखा हैं) बना रहेगा | राग-द्रेष आदि बराबर 
बने रहेंगे, और प्रवृत्ति बनी रहेगी । तब तक मन का व्यापार बराबर चलता ही रहेगा | 
इस प्रकार मन ही मानवीय कार्यसमूह का प्रवर्तक है | यह बात समझ में आ जाती | 
आत्मा के राग आधि इसमें प्रेरक हैं । मन मुख्य साधन रूप है । राग वा इच्छादि भी मन 
के ही खेल हैं, जो बुद्धि की उहापोह द्वारा उत्पन्न होते रहते हैं । बुद्धि भी मन की 
अवस्थान्तर का ही रूपविशेष तो है | यस्मान्न ते ಗಾಜಾ कर्म क्रियते (यजुः ३४.२) अतः 
मानना पडता है कि मन ही मनुष्य की समस्त प्रवृत्तियों वा कार्य-कलापों का संचालक वा 
नियन्त्रक है, शास्त्र की परिभाषा में मन संचालक वा नियन्त्रण का मुख्य साधन है और 
आत्मा से भिन्न है । 

Sravana, Manana etc. means of liberation : — 


Sravana, manana, and nididhyasana are the three aids of mind that enable 
the mind to have the aparoksa jana of Parabrahman through his prasada. 
$ravana is the study of the scripture through an appropriate preceptor. This 
study is not merely the verbal acquisition of the scripture but it is the 
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understanding of the purport of the scripture as determined by upakrama, 
upasamhara etc. manana is an examination of the pros and cons of this purport 
with the help of appropriate reasons, nididhyasana is the meditation on the 
auspicious attributes of Parabrahman as emerged from the scripture. These 
have to be practiced until each leads to the next step. Pleased with the 
meditation the Parabrahman will bestow this grace, remove the obstacle of 
avidya, and grant his paroksa jana. This fact of Parabrahman removing the 
obstacle is clearly mentioned in the Srutigita verse jaya jaya jahi ajam' etc. 
This obstacle avidyà has two aspects 1.0. one that conceals jivasvarüpa, the 
other that conceals paramatma-svarüpa. Parabrahman will destroy the first 
and withdraw the second one now and then until the liberation. This is why 
he is sometimes seen and sometimes not seen by such seekers. This will 
continue until final liberation. This state is known as jivanmukti state.If 
178/1೩ alone were to remove avidya without the intervention of Parabrahman's 
grace as contended in Advaita, the liberation would have come about 
immediately after jfiana. This does not happen. The Parabrahman who is 
independent can remove this obstacle as and when he is pleased and chooses 
to bestow his grace. This is made clear in the Bhagavata verse Varam varaya 
bhadram" etc. where it is specifically stated that it is Parabrahman visnu 
alone who can bestow the liberation. At the time of final liberation 
Parabrahman removes both the obstacles viz. jivacchadika and paramachha- 
dika avidya. He will also remove the bondages of manas, abhimana and 
linga$a-rira. The finally liberated will have the saksatkara of Parabrahman 
without interruption. 


8) Hyakshaditritayam Pramanam- 


Sense — perception, Inference and Verbal-testimony 1.e., the SACRED 
VEDIC-SCRIPTURES are three authoritative sources of correct knowledge. 
A pramaana is defined as that, which comprehends an object of knowledge 
as it 1s; i.e., truly and accurately. It is both, knowledge and also means of 
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Knowledge. All knowledge comes to us through three channels viz, 1)THE 
PERCEPTION (PRATYAKSHA); 2) THE INFERENCE (ANUMAANA) 
and 3) THE VEDIC-TESTIMONY (AAGAMA). Perception through the 
five sense—organs is called PRATYAKSHA. The contact of the sense—organs 
with their respective objects ofperception should be flawless if the knowledge 
produced should be valid. Defectless reasoning is called INFERENCE. It is 
a means of producing knowledge of object i.e., separated from the perceiver 
in time and space, with which it is invariably connected or with which it is 
concomitant. AAGAMA is defectless-verbal-composition. The SACRED 
VEDAS being APOURUSHEYA are PRAMANA of a very high order. And 
so the instruments of knowledge are perception, inference and Vedic— 
testimony. 


Harken to Sri Krsnamrutamaharnava 


ಜೀವಂಶ್ಚತುರ್ದಶಾದೂರ್ದ್ವಂ ಪುರುಷೋ ನಿಯಮೇನ D I 
ದಶಾವರಾಣಾಂ ದೇಹಾನಾಂ ಕಾರಣಾನಿ ಕರೋತ್ಯಯಮ್‌ II 
ಸ್ತ್ರೀ ವಾಷ್ಯನೂನದಶಕಂ ದೇಹಂ ಮಾನುಷಮಾರ್ಜಯೇತ। 
ಅತಃ ಕರ್ಮಕ್ಷಯಾನ್ನುಕ್ತಿಃ ಕುತ ಏವ ಭವಿಷ್ಯತಿ ? 

From the fourteenth year of his or her life a man or a woman does good 
or bad deeds which, at the lowest estimate, entail not less than ten subsequent 
births. There is thus no hope of our attaining freedom from Samsara by the 
annihilation of Karma or exhausting its effects. Bhakti alone is, therefore, the 
way to release. 


Harken to Gitatatparyam (4-1) : — 
ಬ್ರಹ್ನರುದೇಂದ್ರಸೂರ್ಯಾಣಾಂ ಯದ್‌ ದತ್ತಂ ವಿಷ್ಣುನಾ ಪುರಾ | 
ಪಂಚರಾತ್ರಾತ್ಮಕಂ ಜ್ಞಾನಂ ವ್ಯಾಸೋತದಾತ್‌ ಪಾಂಡವೇಷು ತತ್‌ ॥ 
ತೇಷಾಮೇವ ಚ DOCK Odds ಸೇನಾಮಧ್ಯೇಕರ್ಜುನಾಯ ಚ। 
ಪ್ರಾದಾದ್‌ ಗೀತೇತಿ ನಿರ್ದಿಷ್ಟಂ ಸಂಕ್ಷೇಪೇಣಾಯುಯುತತೇ ॥ 
ಯಥಾ ಕುರ್ವಂತಿ ಕರ್ಮಾಣಿ ಯಥಾ ಜಾನಂತಿ ದೇವತಾಃ। 
ಸರ್ವೇ ಕಾರ್ತಯುಗಾಶ್ನೆವ ನೃಪಾಶ್ಚ ಮನುಪೂರ್ವಕಾಃ॥ 
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ಜ್ಞಾತವ್ಯಂ ಚೈವ ಕರ್ತವ್ಯಂ ಯಥಾ ಸರ್ವೈೇರ್ಮುಮುಕ್ಕುಭಿಃ | 
ತ್ರೇತಾದಿತ್ರಿಷು ಜಾತೈಶ್ಚಗೀತಾಯಾಂ ತದುದಾಹೃತಮ್‌ II 
ಪಾಂಡವಾದ್ಯಾಃ ಕ್ಷೇಮಕಾಂತಾಃ ಕರಿಷ್ಯಂತಿ ಚ ಜಾನತೇ | 


ತಥೈವ ತೇನ ಗೀತಾಯಾ ನಾಸ್ತಿ ಶಾಸ್ತ್ರಂ ಸಮಂ ಕ್ಷಚಿತ್‌ ॥ 

ವೇದಾರ್ಥಪೂರಕಂ ಜ್ಞೇಯಂ ಪಂಚರಾತ್ರಂ ಯತೋತಖಿಲಮ್‌ | 

ತತ್ತಂಕ್ಷೇಪಶ್ಚ ಗೀತಯೇಂ ತಸ್ಮಾನ್ನಾಸ್ಯಾಃ ಸಮಂ ಕೃಚಿತ್‌ ॥ ಇತಿ ಬ್ರಹ್ಮವೈವರ್ತೇ ॥ 

ಪಂಚರಾತ್ರಶಾಸ್ತ್ರದ ಸಾರವೇ ಗೀತೆ ಎಂದು ಹೇಳಲ್ಪಡುತ್ತದೆ. ಬ್ರಹ್ಮ, ವಾಯುದೇವರು, ರುದ್ರ, 
ದೇವೇಂದ್ರ, ಸೂರ್ಯ, ಯಮಧರ್ಮ, ಅಶಿನೀ ದೇವತೆಗಳು ಇವರಿಗೆಲ್ಲ ವಿಷ್ಣುವು ಪಂಚರಾತ್ರವನ್ನು 
ಉಪದೇಶಿಸಿದನು. ಅದನೇ ವೇದವ್ನಾಸರು ಈ ದೇವತೆಗಳ ಅವತಾರರಾದ ಪಾಂಡವರಿಗೆ ಉಪದೇಶಿಸಿದರು 
ಅದನ್ನೆ ಯುದ್ಧಮಾಡಲು ಹಿಂಜರಿದ ಅರ್ಜುನನಿಗೆ ಶ್ರೀಕೃಷ್ಣನು ಸಂಕ್ಷೇಪವಾಗಿ ಉಪದೇಶಿಸಿದನು. 
ದೇವತೆಗಳು, ಕೃತಯುಗದ ರಾಜರು, ಮನು ಮುಂತಾದ IAN ಕರ್ಮಮಾಡುವ ಬಗೆಯನ್ನು ಜ್ಞಾನವನ್ನು 
ಪಡೆಯುವ ಬಗೆಯನ್ನು ಈ ಗೀತೆಯಲ್ಲಿ ತಿಳಿಸಲಾಗಿದೆ. ತ್ರೇತಾ ಮುಂತಾದ ಮೂರು ಯುಗಗಳಲ್ಲಿ ಹುಟ್ಟಿದ 
ಮೋಕ್ಷಾರ್ಥಿಗಳು ಕರ್ಮವನ್ನು ಹೇಗೆ ಮಾಡಬೇಕು, ಜ್ಞಾನವನ್ನು ಹೇಗೆ ಪಡೆಯಬೇಕು ಇವೆಲ್ಲವನ್ನೂ 
ಗೀತೆಯಲ್ಲಿ ಹೇಳಲಾಗಿದೆ. ಸಮಸ್ತವೇದಗಳಲ್ಲಿ ಹೇಳಿದ ವಿಷಯಗಳನ್ನೇ ಪಂಚರಾತ್ರಗಮ ಪ್ರತಿಪಾದಿಸುತ್ತದೆ. 
ಈ ಪಂಚರಾತ್ರಾಗಮದ ಸಂಕ್ಟೇಪರೂಪವೇ ಗೀತೆ ಎನಿಸಿದೆ. ಆದ್ದರಿಂದ ಗೀತಾಶಾಸ್ತ್ರಕ್ಕೆ ಸಮಾನವಾದ 
ಶಾಸ್ತ್ರಬೇರೊಂದಿಲ್ಲ- ಎಂದು ಬ್ರಹ್ಮವೈವರ್ತ ಪುರಾಣದಲ್ಲಿ ಹೇಳಲಾಗಿದೆ. 
Harken keenly -PERCEPTION, INFERENCE AND VERBAL 
TESTIMONY SENSE-PERCEPTION 


Perception, inference and Verbal testimony sense-perception is defined 
by Madhva as ನಿರ್ದೋಷಾರ್ಥೇನಿಯಸನಿಕರ್ಷಜನ್ನಂ ಜ್ಞಾನಮ್‌ or knowledge produced 
by the right type of contact between flawless sense organs and their appropriate 
objects. Such contact would be in the nature of an Anu-Pramana. The 
Naiyayikas accept six different kinds of contact (sannikarsa) including a 
special one for abhavapratyaksa. With the rejection of Samavaya of the 
Nyaya school, all these stand rejected by Madhva. He accepts only one direct 
type of sannikarsa of the different senses, including the Saks, with their 
appropriate objects of Taijasahamkaratattva, such contacts are presumed to 
be effected through the medium of *rays". Another view is that in the case 
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ofthe eyes alone, the contact is through “rays” and in others, directly between 
the organs and the objects and their abhavas.. 


The flawlessness of the senses and their contact etc., is to be borne out by 
the truthfulness of knowledge, within the meaning of *yathartha" already 
given, which is itself ascertained by the Saksi. Hence there is no mutual 
dependence in the establishment of the flawlessness of the senses etc., 
Absolute flawlessness of indriya is possible only in respect of the knowledge 
of God, Laksmi and the released. The Svarüpa-jfiana of Uttamajivas is always 
true while the Vrttijfiana of all the three classes of unreleased souls, is subject 
to error, as the senses in their case are material. These limitations in the 
nature of Svarüpa-jfíana and Vrttijfiana of the different orders of beings may 
perhaps explain from the Madhva point of view the impossibility for ordinary 
human perceptions to know the *ding an sich" as it is. It is another way of 
explaining that our senses are not constituted in such a way as to enable us to 
know all about given objects of perception but only as much of reality as is 
adequate to our normal life. This would suffice to answer the argument of 
sceptics about our right to make a transition from sense experience to physical 
objects. The contents of individual experiences are proverbially fragmentary. 
Even of the reality of which I take note, I can never perceive more than just 
those aspects that attract my attention for the time being or have relevance to 
my interests. There is an element of selective attention in individual 
experiences. Experience is not a mere awareness of a succession of presented 
objects or relations, undetermined by the controlling interest or purpose of 
the knower (pramata). We are thus obliged to admit the necessary existence 
of a superhuman experience to which the whole universe of being is directly 
presented (God's knowledge being only Pratyaksatmaka, according to 
Madhva) as a complete and harmonious system. As reality has been defined 
as ಅನಾರೋಪಿತಂ ಪ್ರಮಿತಿವಿಷಯಃ it follows that it can have no meaning apart from 
presentation to a sentient experience. Hence Madhva posits a graded series 
of more and more harmonious wholes culminating in the perfect and 
systematic unity of the absolute experience of Brahman, which embraces the 
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totality of all existence, all at once in its sweep (sarvagatasarvavisayam). The 
Madhva theory has thus deep philosophical significance though apparently 
treated as a purely theological doctrine. 


As all reality is Savi$esa in essence and in the last analysis and the “bare 
something" being inconceivable, all Pratyaksa is considered to be 
fundamentally *Savikalpaka" or determinate in origin and nature, arising 
from direct contact with both object and its properties. Hence there is no 
need to make knowledge of adjunct as such (viSesanajfiana) the cause of the 
knowledge of the qualified entity (viSistajfiana). Therefore, the division of 
perception into Savikalpaka and Nirvikalpaka (determinate and indeteminate) 
accepted in the Nyaya and the Advaita systems is rejected by Madhva. The 
Saks? intuits its own self (Atman) and its characteristics of bliss, conciousness 
etc., as well as the mind and its modifications (vrtti) Avidya, knowledge 
arising from the external senses, the feelings of pleasure and pain, time, space 
and God ಸ್ವರೂಪೇಂದ್ರಿಯಂ ಸಾಕ್ಟೀತ್ಯುಚ್ಛತೇ | ತಸ್ಯ ವಿಷಯಾ ಆತ್ಮಸ್ತರೂಪಂ, SRIF, 
ಅವಿದ್ಯಾ ,ಮನಸ್ತದ್ವೃತ್ತಯೋ, ಬಾಹ್ಯೇಂದ್ರಿಯಜ್ಞಾನಸುಖಾದ್ಯಾಃ, ಕಾಲೋತವ್ಯಾಕೃತಾಕಾಶಶ್ನಇತ್ಯಾದ್ಯಾಃ 
| The mind comprehends external reality through the sense organs and acts 
as the independent instrument of memory, aided by the Samskaras providing 
the contact. 


INFERENCE 


According to Madhva, inference consists in the knowledge of the mark of 
inference as pervaded by the Sadhya and invariably connected with it, leading 
to the ascetainment of the Sadhya (nirdosopapattih). The Buddhist logicians 
regard the principles of essential identity (tadatmya) and causality (tadutpatti) 
as the specific grounds of determining Vyapti, while the Vaisesikas enumerate 
five such specific grounds in the Sūtra : ಅಸ್ಯೇದಂಕಾರಣಂಕಾರ್ಯಮ್‌ ಏಕಾರ್ಥಸಮವಾಪಿ 
ವಿರೋಧಿ ಚ . The Sarhkhyas enumerate seven such principles on which we 
may base a universal proposition. Madhva holds that invariably concomitance 
is the only relation on which all inferences ultimately rest. Even 
Paksadharmatma (the middle term spatially being a coexistent characteristic 
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of the Paksa or minor term), is not considered by him to be an essential factor 
in inference, as even a Vyadhikaranahetu (which is not spatially coexistent 
with the sadhya) can lead to valid inference. He also rejects the claim of the 
Naiyayikas that presence of similar instance and absence of contrary instance 
are necessary conditions of inference as these are not obviously to be found 
in the Kevalanvayi and Kevalavyatireki types of inference. Madhva dismisses 
“Vyatirekavyapti” as providing any independent basis for inference, as it 
merely corroborates the positive concomitance between Sadhya and Sadhana 
in cases of doubt. Consistent with this position Madhva repudiates the 
threefold classification of inference as Kevalanvayi, Kevalavyatireki and 
Anvayavyatireki, based on purely positive, purely negative and combined 
concomitance respectively and recognises only one genuine type of inference 
based on anvaya-vyapti. Jayatirtha puts down the acceptance of the other 
types to a love of classification or for the sake of facility of understanding. 
The Nyaya school insists on a five-member syllogism in Pararthanumana. 
The Buddhist logicians require two and the Mimàmsakas three. Madhva is 
not in favor of any hard and fast rule. The irreducible minimum for him, is 
the statement of the Vyapti. The rest would depend on the exigencies of the 
occasion. Where the subject-matter of dispute is clear to the disputants, the 
statement of the “Pratijfia” could as well be dispensed with. In any case, if 
the five-member syllogism serves merely as a reminder to the person 
addressed, who has already ascetained the invariable concomitance of smoke 
with fire, he could reach the desired conclusion by just remembering the 
Vyapti alone. In that case, the use ofthe other members would be superfluous. 
If the five-member syllogism is intended to act as an authoritative 
pronouncement (agama), it will have no force as the disputants in a Vada 
have no faith in each other's trust-worthiness. Want of faith would naturally 
provoke further questions and expectancy which would require the 
employment of further avayavas. If it is taken on trust, it can be done so 
outright without the paraphernalia of a five-member syllogism. Moreover, if 
it should act as an Agamavakya the Kevalavyatireki type of inference would 
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have no legs to stand upon. If the five member syllogism is looked upon as a 
dialectic method, Madhva points out that it would entail the same being 
pursued till all difference of opinion is finally set at rest and absolute 
agreement reached between the parties. This would require a series of five- 
members syllogisms and not one. 


The errors is reasoning are classified into formal and material. The most 
important of these are Virodha and Asangati in which are subsumed all the 
defects of reasoning including the fallacies and Nigrahasthinas (grounds of 
defeat) of the Naiyayikas. 


VERBAL TESTIMONY 


Madhva makes out a strong case for according verbal testimony an 
independent status as a Pramana The Vaisesikas regard verbal judgments as 
inference ವಾಕ್ಯಂ ವಾಕ್ಯಾರ್ಥೇ5 ನುಮಾನಮ್‌ The Prabhakaras while assigning an 
independent status to Apauruseyavakya subsume verbal judgements of 
human origin under inference. This is invidious as the accessories to verbal 
judgement (such as ಸಮಯಸ್ಯರಣ, ಶಾಬ್ದನ್ಯಾಯಾನುಸಂಧಾನಮ್‌) are the same in both 
the cases. As verbal judgments do not involve any Vyaptijnana, they cannot 
be treated as inferential in character and should be given a separate status. 


Sabdapramana is divided into Pauruseya and Apauruseya. The Vedic 
literature is regarded as “Apauruseya” and the Smrtis, Puranas and other 
works based on Vedic authority are accepted as Pauruseya Agama. Madhva 
is the only Vedantin after the Mimamsakas to have given the question of the 
infallibility and the Apauruseyatva of the Vedas serious attention. He has 
taken special pains to establish the doctrine with some new and original 
arguments of his own which go beyond the usual and conventional arguments 
based on the conception of the eternality of Varnas and the impossibility of 
proving that the Scriptures were spoken or uttered by a particular person. 
The Vedas are self-valid. Their validity cannot be derived from the authority 
(aptatva) of any author, human or divine. To the modern mind, the ascription 
of Apauruseyatva and Anaditva to the Vedas may seem absurd. But Madhva 
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introduces a new line of argument which is indeed thought-provoking in that 
it goes to the very crux of the problem — the raison d'etre of any 
Apauruseyavakya in the domain of Pramanas. Accordingly the ultimate 
sanction for all religion, ethics and morality and for the acceptance of all 
supersensuous values like dharma and adharma will have to be founded on 
some textual authority which is not the composition of any particular 
individual and does not derive its authority or validity from being the words 
of any person regarded as reliable (apta). Unless our ideas of dharma and 
adharma are grounded in such impersonal authority, it would be impossible 
to establish the very existence of values and concepts on any satisfactory 
basis. A philosopher who will not admit the existence of such supersensuous 
values as dharma and adharma would have no scope for his Sàstra, as the 
object of a Sastra is to show the ways and means of realising those truths 
which cannot be secured by other means, falling within the scope of perception 
and inference. Nor can such a philosopher claim that his system would, by 
the negation of dharma, adharma and other supersesuous values, confer a 
real benefit on humanity by ridding society of its superstitious belief in them. 
Madhva points out that far from benefiting humanity, such teaching 
undermining the faith of the people in dharma, adharma etc., would let loose 
violence and disorder everywhere by lending support to the policy of “might 
is right". In the long run, the people will curse the philosopher whose 
teachings would expose them to such misery. As such teachings will only 
lead to adverse results and as he has no faith in any other unseen benefits, his 
Sastra would be futile, either way. 


Insofar then as dharma and adharma and other supersensuous values will 
have to be admitted by all rational thinkers and since there is no other ultimate 
sanction upon which they could be grounded, save the impersonal authority 
of a Sàstra, one has to accept an Apauruseya-Sastra as furnishing the basis of 
universal faith in dharma, adharma, etc.There is no other way in which their 
existence could be established. It is hardly possible to determine their nature 
and existence on the supposed authority of individuals, however great they 
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may be; for, every human being will have the limitations of ignorance and of 
being liable to deceptiveness. It will not be justifiable to postulate for this 
purpose the existence of some teacher who will be omniscient. That will be 
postulating much more than what is warranted in our experience; for 
omniscience in any individual is not a matter of our ordinary experience. 
One would have to postulate, moreover, not only omniscience to an individual 
but also that such an individual is not given to deceiving others and further 
that he is the author of a particular statement or doctrine or body of texts 
about the natures of dharma etc. 


Harken to  Brihadaranyakopanishadbhashyam (2-4-10) of Sri 
Shankara : - 


E ಯಥಾರ್ದೈೆಧಾಗ್ನೇರಭ್ಯಾಹಿತಾತ್ಪ ಎಥಗೂಮಾ ಎನಿಶ್ಚರಂತ್ಯೇವಂ ವಾ ಅರೇ$ಸ್ಯ ಮಹತೋ ಭೂತಸ್ಯ 
ನಿಶನಿತಮೇತದ್ಯದೃಗ್ಗೇದೋ ಯಜುರ್ವೇದಃ ಸಾಮವೇದೋತಥರ್ವಾಂಗಿರಸ ಇತಿಹಾಸಃ ಪುರಾಣಂ 
ವಿದ್ಯಾ ಉಪನಿಷದಃ ಶ್ಲೋಕಾಃ ಸೂತ್ರಾಣ್ಯನುವ್ಯಾಖ್ಯಾನಾನಿ ವ್ಯಾಖ್ಯಾನಾನ್ಯಸ್ಯೈವೈತಾನಿ ನಿಶ್ಪಸಿತಾನಿ II 

ತಥಾ ಹಿ ಶ್ರೀಶಾಂಕರಭಾಷ್ಯಮ್‌ - ಯದೃ್ಭಗ್ಯೇದೋ ಯಜುರ್ವೇದಃ ಸಾಮವೇದೋರ5 ಥರ್ವಾಂಗಿರಸಃ 
ಚತುರ್ವಿಧಂ ಮಂತ್ರಜಾತಮ್‌ ॥ 


The Rgveda, Yajurveda, 5817187008, Atharvangirasa, i.e. the group of four 
kinds of Mantras. This mantrajatam is self valid text (svatah pramanam) 


Harken to Brahmasitrabhasyam (1-3-28) of Sri Sankara : - 


ಸ.ತಿರಪಿ — "ಅನಾದಿನಿಧನಾ ನಿತ್ನಾ ವಾಗುತ ಷಾ, ಸಯಂಭುವಾ | ಆದೌ ವೇದಮಯೀ ದಿವಾ 
ಅಲ py ಇಲ ecd py 


ಯತಃ ಸರ್ವಾಃ ಪ್ರವೃತ್ತಯ?' ಇತಿ। ಉತರ್ಗೋಷ್ಯಯಂ ವಾಚಃ ಸಂಪ್ರದಾಯಪ್ರವರ್ತನಾತ್ಮಕೋ ದ್ರಷ್ಟವ್ಯಃ, 
ಅನಾದಿನಿಧನಾಯಾ ಅನ್ಯಾದೃಶಸ್ಕೋತರ್ಗಸ್ಯಾಸಂಭವಾತ್‌ | ತಥಾ "ನಾಮ ರೂಪಂ ಚ ಭೂತಾನಾಂ 
ಕರ್ಮಣಾಂ ಚ ಪ್ರವರ್ತನಮ್‌ | ವೇದಶಬ್ದೇಭ್ಯ ಏವಾದೌ ನಿರ್ಮಮೇ ಸ ಮಹೇಶ್ವರ? ಇತಿ | (ಮನುಂ 
1-1) "ಸರ್ವೇಷಾಂ ತು ಸ ನಾಮಾನಿ ಕರ್ಮಾಣಿ ಚ ಪೃಥಕ್‌ ಪೃಥಕ್‌ । ವೇದಶಬ್ದೇಭ್ಯ ಏವಾದೌ ಪೃಥಕ್‌ 
ಸಂಸ್ಥಾಶ್ವ ನಿರ್ಮಮೇ' ಇತಿ ಚ; Il 

Means : - Smrti also delivers itself as follows, "In the beginning a divine 
voice, eternal, without beginning or end, formed of the Vedas was uttered by 
Svayambhü, from which all activities proceeded." By the uttering of the 
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voice we have here to understand the starting of the oral tradition (of the 
Veda), because of a voice without beginning or end *uttering" in any other 
sense cannot be predicated — Again, we read, 'In the beginning Mahesvara 
shaped from the words of the Veda the names and forms of all beings and the 
procedure of all actions.“And again," The several names actions and 
conditions of all things he shaped in the beginning from the words of the 
Veda (Manu ( 1-21) 


Harken to Kumarilabhatta of tamtravartika : - 

ವೇದ ಏವ ಹಿ ಸರ್ವೇಷಾಮಾದರ್ಶಃ ಸರ್ವದಾ ಸ್ಥಿತಃ | 

ಶಬ್ದಾನಾಂ ತತ ಉದ್ಭೃತ್ಯ ಪ್ರಯೋಗಃ ಸಂಭವಿಷ್ಯತಿ ॥ ಇತಿ ॥ 
Harken to Mahabharata Santiparva (232 -25,26) : - 


ej 


ನಾನಾರೂಪಂ ಚ ಭೂತಾನಾಂ ಕರ್ಮಣಾಂ ಚ ಪ್ರವರ್ತ್ರನಮ್‌ II 
ವೇದಶಬ್ದೇಭ್ಯ ಏವಾದೌ ನಿರ್ಮಿಮೀತೇ ಸ ಈಶ್ವರಃ | 
ಶರ್ವರ್ಯಂತೇ ಸುಜಾತಾನಾಮನ್ಯೇಭ್ಯೋ ವಿದಧಾತ್ಯಜಃ T 


ಯಷೀಣಾಂ ನಾಮಧೇಯಾನಿ ಯಾಶ್ಚ ವೇದೇಷು ಸೃಷ್ಟಯಃ I 


Harken to Mahabharata : - 


ಯುಗಾಂತರೇತಂತರ್ಹಿತಾನ್‌ ವೇದಾನ್‌ ಸೇತಿಹಾಸಾನ್‌ ಮಹರ್ಷಯಃ | 
ಲೇಭಿರೇ ತಪಸಾ ಪೂರ್ವಮನುಜ್ಞಾತಾಃ ಸ್ವಯಂಭುವಾಃ ॥ ಇತಿ ॥ 
(ಸೇತಿಹಾಸಾನ್‌ ನಿತ್ಯೇತಿಹಾಸಯುಕ್ತಾನಿತ್ಯರ್ಥಃ) 

Harken to Kullükabhatta tika of Manusmrti (1-23): - 

ಅಗ್ನಿವಾಯುರವಿಭ್ಯಸ್ತು ತ್ರಯಂ ಬ್ರಹ್ಮಸನಾತನಮ್‌ | 

ದುದೋಹ ಯಜ್ಞಸಿಧ್ಯ ರ್ಥಮೃಗ್ಯಜುಃಸಾಮಲಕ್ಷಣಮ್‌ ॥ ಇತಿ ॥ 

ಇ ४ 9 9A 
Here commentator Kullükabhatta says : - 
ಪೂರ್ವಕಲೇ ಯೇ ವೇದಾಸ್ತ ಏವ ಪರಾತ್ಮಮೂರ್ತೇರ್ಬೃಹ್ನಣಃ ಸರ್ವಜ್ಞಸ್ತ ಸೃತ್ಯಾರೂಢಾ: ಯ 
eJ = & & PS wo 9$ 
ತಾನೇವ BOOM? ಅಗ್ನಿವಾಯುರವಿಭ್ಯ ಆಚಕರ್ಷ ॥ ಇತಿ ॥ 

Harken to Satapatha Brahmana (11-5-8-3) : - 
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ಅಗ್ನೇರ್ಯಗ್ಬೇದೋ ವಾಯೋರ್ಯಜುರ್ವೇದಃ ಸೂರ್ಯಾತ್‌ ಸಾಮವೇದಃ .. 
Harken to of Manusmrti (12-97): - 

ಚಾತುರ್ವಣ್ಯಂ ತ್ರಯೋ ९८०९००डऊर2छटू ७०००० ಪೃಥಕ್‌ | 

ಭೂತಂ ಭವ್ಯಂ ಭವಿಷ್ಯಂ ಚ ಸರ್ವಂ ವೇದಾತ್‌ ಪ್ರಸಿಧ್ಯತಿ ॥ ಇತಿ Il 
Harken to Brahmasütrabhasyam (1-1-3) of Sri Sankara : - 


ಮಹತ ಖುಗ್ಗೇದಾದೆಆ ಶಾಸ್ತ್ರಸ್ಯ ಅನೇಕವಿದ್ಯಾಸ್ಥಾನೋಪಬ್ಬಂಹಿತಸ್ಯ ಪ್ರದೀಪವತರ್ವಾರ್ಥಾವ- 

°> > e 9 = 22 2 

ದ್ಯೋತಿನಃ ಸರ್ವಜ್ಞಕಲ್ಪಸ್ಯ ಯೋನಿಃ ಕಾರಣಂ ಬ್ರಹ್ಮ | ನ ಹೀದೃಶಸ್ಯ ಶಾಸ್ತ್ರಸ್ಯ ಖುಗ್ಗೇದಾದಿಲಕ್ಷಣಸ್ಯ 
ಸರ್ವಜ್ಞಗುಣಾನ್ವಿತಸ್ಕ ಸರ್ವಜ್ಞಾದನ್ಯತಃ ಸಂಭವೋಶಸ್ತಿ। 


The omniscience of Brahman follows form its being the source of 
Scripture. Brahman is the source, i.e., the cause ofthe great body of Scripture, 
consisting of the Rgveda and other branches, which is supported by various 
disciplines (such as grammar nyaya, purana, & etc); which lamp-like 
illuminates all things; which is itself all-knowing as it were. for the origin of 
a body of Scripture possessing the quality of omniscience cannot be sought 
elsewhere but in omniscience itself. — Sri Ramanuja, Sri Madhva etc 
followed these opinions regarding Vedas. 


Harken to Rgveda samhita (10-71-3) : - 

ಯಚ್ಛೇನ ವಾಚಃ ಪದವೀಯಮಾಯನ್‌ ತಾಮನ್ಹವಿನ್ನನ್ಸೃಷಿಷು ಪ್ರವಿಷ್ಟಾಮ್‌ | 

ಅರ್ಥಾತ್‌ - ಸೃಷ್ಟಿಯಾದಿಯಲ್ಲಿ ಯಜ್ಞನಾಮಕ ಪರಮಾತ್ಮನ ದ್ವಾರಾ ವಾಣೀಯನ್ನು ಹೊಂದುವ 
ಯೋಗ್ಯ IANO, ನಿತ್ಯವಾದ ವೇದವಾಣಿ ಪ್ರವಿಷ್ಠವಾಯಿತು. ಪುನಃ ಆ ನಿತ್ಯವಾದ ವೇದವಾಣಿಯನ್ನು 
ವಿಜ್ಞರಾದ ಮನುಷ್ಯರು ಸ್ವೀಕರಿಸಿರುವರು. ಅತಃ ವೇವವಾಣಿಯ ದಿವ್ಯಪ್ರಕಾಶವು ಸೃಷ್ಟಿಯ ಮೊದಲೆ ಯಷಿಗಳ 
ಅಂತಃಕರ್ಣಗಳಲ್ಲಿ ಯಜ್ಞನಾಮಕ ಪರಮಾತ್ಮನ ಪ್ರಕಾಶಗೊಳಿಸಿದನು. 

Postulation of the existence of an Apauruseya-Sastra, on the other hand, 
would be the simplest thing. It would not necessitate any further assumptions. 
As there is no ascertainable author of the Vedas, their authorlessness would 
follow automatically. On the contrary, it would be an unwarranted assumption 


that they have an author, when no such author is ascertained or ascertainable. 
The analogy of worldly testimony would be powerless here as in respect of 
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worldly testimony there is no conception that it is authorless, as there is, in 
respect of the Vedas. There is no fear that at this rate any statement from any 
irresponsible source may be claimed as Apauruseya ; for established traditions 
would always be a sufficient check against such wild claims and there are 
other ways of ascertaining the genuine from the spurious, when such claims 
are made. 


The qualification of nirdosatva (flawlessness) applies to every Pramana. 
Verbal testimony, to be valid, must be free from such flaws as want of an 
objective reference to the words employed, lack of syntactic connection or 
denotative fitness. There are different theories as to how the verbal judgment 
is produced by the distinctive elements forming part of a sentence. Madhva 
holds the Anvitabhidhana view, according to which the words in a sentence 
convey their specific senses compositely through requisite syntactic 
interconnection with the rest. This obviates the necessity for recognising 
Sphotavada and other theories. The Prabhakaras also hold the 
Anvitabhidhanavada. But while, according to them, every word in a sentence 
is invested with the capacity to convey the net syntactic relation as a whole 
and in that process its own specific sense also, Madhva would appear to 
recognise two stages in the process of anvaya, each word having at the outset, 
only a general capacity to convey its definite sense as correlated to such 
others to which it stands immediately related by fitness and then by 
juxtaposition in the sentence taken as a whole, with yet others, an additional 
capacity to convey a more specialised form of the same anvaya, in all its 
completeness. 


Other Pramanas like Arthapatti are not given an independent position by 
Madhva. Arthapatti (presumption) shows a way out in cases of apparent 
conflict between two facts. Given that X is alive, if he is not at home, he must 
be presumed to be out somewhere. This can be easily put in a syllogistic 
form : 


ಚೈತ್ರೋ ಬಹಿರಸ್ತಿ, ಜೀವನವತ್ತ್ವೇ ಸತಿ Dx z* | ಯೋ ಜೀವನ್‌ ಯತ್ರ ನಾಸ್ತಿ ಸ 
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ತತೋಶನ್ಯತ್ರಾಸ್ತಿ, ಯಥಾ ಅಹಮ್‌ 


The point here is that both the alternatives, taken together, constitute the 
mark of inference. There can be no real conflict between the two alternatives 
of a man being alive and his not being at home. So there can be no difficulty 
in one of the alternatives qualifying the other and collectively leading to the 
inference. Should the conflict be real, there would be no room for Arthapatti 
either; but only a doubt as to what may have happened to X. Similarly, 
Upamana also, as a means of establishing similarity between two things, 
may be brought under inference, perception or verbal testimony, according 
to the conditions of each case. Anupalabdhi also, in the same way, could be 
brought under any of the three according to the nature and conditions of the 
experience. When a jar is suddenly removed from its place, the perception of 
its non-existence is the result of direct perception by the Saksi, the non- 
perception of the jar being merely the logical consequent of the former. 
Where one feels the absence ofthe jar in darkness by judging through groping 
with his hands, the non-perception serves the purpose not of an instrument of 
abhavapratyaksa but as a mark of inference. The necesity of recognising 
Anupalabdhi, as a separate Pramana, is thus obviated by the acceptance of a 
possibility of direct sensory contact with abhava as in the case of bhavas. 


The well-known “Tatparya-lingas” like “Upakrama”, *Upasamhara" 
and Sruti, 1129, vakya, prakarana, etc. are also similarly to be brought under 
the purview of inference. 


Harken to Abhinavaanyathakhyati theory of Dvaita 


Nyayasudha defines ಅನ್ಯಥಾಖ್ಯಾತಿ as ಅನ್ಯದನ್ಯಾತ್ಮನಾ ವಿಷಯೀಕುರ್ವತ್‌ 
ಜ್ಞಾನಮನ್ಯಥಾಖ್ಯಾತಿಃ | ಯಥೋಕ್ತಮ್‌ ಅಸತಃ ಸತ್ತ ಹತೀತಿಃ ಸತಃ CASH SC: ಇತಿ ಅನ್ಯಥಾಪ್ರತೀ- 
ತೇರೇವ ಭ್ರಾಂತಿತ್ವಾತ್‌ । 

The question raised on this definition viz. ನನು ಅನ್ಯಸ್ಯ ಅನ್ಯಾತ್ಮನಾ ಸತೀ ಉತ ಅಸತೀ 
is answered that it is ಅಸತೀ . The objection that if it is ಅಸತ್‌ it will not be 
cognised is answered by clarifying that ಅಸತ್‌ is cognised. The nature of the 
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cognition of ಅಸತ್‌ will be explained later. 


ನನು VHA, ಅನ್ಯಾತ್ಮನಾ ಸತೀ ಅಸತೀ | ಅಸತೀತಿ ಬ್ರೂಮಃ | ಅಸತೋ ನ ಪ್ರತೀತಿರಿತಿ ಚೇನ್ನ | 
ತಸ್ಯಾ ಉಪಪಾದ್ಯಮಾನತ್ವಾತ್‌ | 

The main objection against ಅನ್ಯಾಥಾಖ್ಯಾತಿ 15 that even if in one instance, the 
cognition lacks the actual presence of the object, concerned, then, there will 
be no trust in the validity of any other cognitions. 

This objection is answered by pointing out that the validity of cognition is 
normal. It is comprehended by ಸಾಕ್ಷೀ without any scope for the doubt. When 
there is a doubt, it is duly checked and invalidity of the cognition is 
comprehended. Therefore, there is no room for distrust in respect of all 
cognitions. 

ತಚ್ಚೋಕ್ತಂ ವಿಷಯವ್ಯಭಿಚಾರೇ ಜ್ಞಾನಸ್ಯ ಸರ್ವತ್ರ ಅನಾಶ್ನಾಸಃ ಇತಿ ತತ್‌ USAF so ಜ್ಞಾನಾನಾಂ 
ಪ್ರಾಮಾಣ್ಯಮ್‌ | ಅಪವಾದಾತ್‌ ವಿಷರ್ಯಯಃ ಇತಿ ವದತಾ ಆಚಾರ್ಯೇಣೈೆವ ಪರಿಹರಿಷ್ಯತೇ | Tose 
ಖಲು ಚೈತನ್ಯರೂಪಃ ನಿಯತಾಯಾಥಾರ್ಥ್ಯಃ ಕದಾಚಿದಪಿ ಸಂಶಯಾನಾಸ್ಕಂದಿತೋ ಅಂತಃಕರಣ- 
ವೃತ್ತೀನಾಂ ಯಥಾರ್ಥ್ಯಂ ಸ್ವಯಮೇವ ಗೃಹ್ಣಾತಿ | ಪರೀಕ್ದಾಸಹಕೃತಸ್ತು ಅಯಾಥಾರ್ಥ್ಯಮಿತಿ 
ಬಾದರಾಯಣೀಯಂ ಮತಮ್‌ | 


Harken to Brahmasutrabhashyam (1-3-30&1-4-1) of Sri Sankara 
Shankara : — 


ईश्वराणां हिरण्यगर्भादीनां वरत्तमानकल्पादो प्रादुर्भवतां परमेश्वरानुगृहीतानां सुप्तप्रबुद्धबत्‌ 
कल्पान्तरव्यबहारानुसन्धानोपपत्तिः । तथा च श्रुतिः - यो ब्रह्माणं .... इति ॥ 


अर्थात्‌ - ब्रह्मा से हिरण्यगर्भ अभिप्रेत मानते है । यही उनका ईश्वर है | वह मनुष्यों 
से ऊपर हैं । उस देव ब्रह्मा को कल्प के आरम्भ में परमेश्‍वर की कृपा से अपनी बुद्धि में 
वेद प्रकाशित हो जाते हैं । वाचस्पतिमिश्र 'धर्मज्ञानवैराग्यैरवर्यातियसम्पन्न' करता है | 


Means : - Thus scripture also declares,He who first created Brahman 
(Hiranyagarbha) and delivers the Vedas to him, to that Chaturmukha who is 
the light of his own thoughts, I, seeking for release, go for refuge (Svet. Up 
VI, 18). 
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Jfiana cannot remove Ajfiana without the meditation of Bhakti 


According to Advaita, there is a stage called jivanmukti after aikyajfiana 
until the removal of lingasarira. The paramamoksa or final liberation and the 
withdrawal of maha avidya will take place only after the removal of lingadeha. 
Really speaking it is this lingadeha that constitutes bondage but not mere 
sthüladehas which go on changing. This lingadeha is anadi or beginningless 
and is due to avidya. Both this lingadeha and its root avidyá continue to be 
operative during jivanmukti state according to Advaita in spite of, aikyajnana. 
It is clear from this that mere aikyajfiana is not capable of removing avidya. 
If it is not capable. to do so during jivarmukti stage, how can it be capable of 
doing so at the time of so called paramamukti? What cannot be burnt down 
by wild fire that cannot at all be burnt by house-hold tire. Avidya that can 
cotexist with jfiana during jivanmukti cannot be removed by jnana at all. 
Therefore, one has to accept that jnana leads to bhakti and removes ೫78/೩ by 
obtaining the prasade Parabrahman. Such a process is not open to Advaita 
since his aikyajfiana cannot lead to bhakti. Thus aikyajfiana fails to obtain 
liberation. 


समवाय 


बैशेषिक दर्शन के मान्य सात पदार्थों में अन्यतम है समवाय । इस दर्शन के अनेक 
सिद्धान्तों की इस समवाय पर निर्भरता के कारण इस पदार्थ का महत्त्व अधिक माना गया 
है । यथा कार्य - कारणभाव तथा आत्मा आदि द्रव्यों में नित्यता की सिद्धि समवाय के 
बिना उपपन्न नहीं होती । 

आचार्य प्रशस्तपाद के अनुसार नित्य सम्बन्धरूप यह समवाय अयुतसिद्ध पदार्थों में 
रहता है तथा एक ही मान्य है - 


अयुतसिद्धानामाधार्याधारभूतानां यः सम्बन्धः इह प्रत्ययहेतुः स समवायः । प्रशस्तपाद- 
भाष्य । इसका अवान्तर भेद नहीं होता । यहाँ अयुतसिद्ध से वह पदार्थयुगल अभिप्रेत है 
जिसमें एक आश्रय और अपर आश्रित होता है, अन्यत्र अपने दोनों से भिन्न पदार्थो में 
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आश्रय - आश्रयिभाव सम्भव नहीं है | चँकि नित्य और अनित्य के भेद से पदार्थ दो प्रकार 
के होते हैं अतः नित्य पदार्थयुगल में पृथकू आश्रय में आश्रित होना और अनित्य पदार्थयुगल 
में विनाश काल के अव्यबहित पूर्वक्षण तक पृथकू आश्रय में अनाश्रित होना अयुतसिद्ध 
कहलाता है । यथाक्रम नित्य द्रव्य में विशेष का रहना और अवयव में अवयवी का रहना 
दोनों प्रकार के अयुतसिद्ध के उदाहरण होते हैं । यह अयुतसिद्ध पदार्थ Aga में पाँच 
परिगणित हैं - अबयब और अवयवी, द्रव्य और गुण, द्रव्य और कर्म, द्रव्य, गुण तथा 
कर्म और सामान्य (जाति) एवं नित्य द्रव्य और विशेष | यहाँ पूर्व उक्त पदार्थ इस समवाय 
सम्बन्ध का अनुयोगी और पश्चात्‌ उक्त पदार्थ उसका प्रतियोगी होता है यथा अवयव 
अनुयोगी तथा अवयवी प्रतियोगी होता है । सस्तु स्वभाव के अनुसार सम्बन्ध के 
अनुयोगी में उसके प्रतियोगी का भान होता हैं, अतएव इनमें आधार- आधेय भाव भी 
मान्य है । समवाय सम्बन्ध का अनुयोगी आधार और प्रतियोगी आधेय होता है । 
शङ्कराचार्यकृत षट्पदीस्तुति में इसका उदाहरण उपलब्ध है - 


सत्यपि भेदापगमे नाथ तवाहं न मामकीनस्त्वम्‌ | 
सामुद्रो हि तरङ्गः कचन समुद्रो न तारङ्गः ॥। - षट्पदी ३ 


आचार्य प्रशस्तपाद ने ““इह प्रत्यय”” के हेतु को समवाय कहा है । यहाँ ““इह प्रत्यय”? 
से आधार में आधेय की प्रतीति परिगृहीत होती है और उसके हेतु रूप में सम्बन्ध स्वरूप 
इस समवाय का ग्रहण होता है । क्योंकि नियामक सम्बन्ध के बिना इस प्रकार की प्रतीति 
उपपन्न नहीं हो सकती । यही प्रतीति की नियामकता समवाय की सिद्धि में प्रमाण भी 
होती है । “इह तन्तुषु पटः इह कपालेषु घटः’? इत्यादि प्रतीति में यथाक्रम तन्तु और 
कपाल में आधारता तथा पट और घट में आधेयता के रहने पर भी इनकी प्रतीति हेतु 
नियामक सम्बन्ध की अपेक्षा होती है । अतः इस प्रतीति के नियामक सम्बन्ध के रूप में 
समवाय सिद्ध होता है । यथा "ಇ कण्डे दधि”” इस प्रकार की विशिष्ट प्रतीति में 
अधिकरणत्व और दधि में आधेयत्व है तथा इसका नियामक सम्बन्ध है संयोग | यहाँ कुण्ड 
और दधि युतसिद्ध हैं । पृथक्‌ आश्रय में कुण्ड से भिन्न अधिकरण में भी दधि की स्थिति 
देथी जाती है । किन्तु पट एवं घट (कार्य) तन्तु एवं कपाल से भिन्न अधिकरण में नहीं रह 
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सकता - इन दोनों में अयुतसिद्धत्व है । अतः उक्त प्रतीति के नियामक सम्बन्ध के रूप 
में अनुमान प्रमाण से समवाय की सिद्धि होती है - 


यथेह कुण्डे दधीतिप्रत्ययः सम्बन्धे सति दृष्टस्तथेह तन्तुषु पटः .... इति प्रत्ययदर्शनात्‌ 
अस्ति एषां सम्बन्ध इति ज्ञाते | न चासौ संयोगः सम्बन्धिनामयुतसिद्धत्वात्‌ d 
पदार्थधर्मसङ्गह 


यहाँ तन्तु में पट है, कपाल में घट है - यह प्रतीति सम्बन्ध की अपेक्षा करती है विशिष्ट 
प्रत्यय होने से, कुण्ड में दही है - इस विशिष्ट प्रतीति की तरह | यह सम्बन्ध संयोग आदि 
नहीं हो सकते,क्योंकि तन्तु और पट में एवं कपाल और घट में युतसिद्धत्व नहीं है अतः 
संयोग आदि से भिन्न समवाय सम्बन्ध उपपन्न होता है | 

अभिप्राय यह है कि अनुमान प्रमाण के आधार पर समवाय पदार्थ की सिद्धि होती है । 
किसी भी इन्द्रिय से इसका प्रत्यक्ष सम्भव नहीं होने से वैशेषिकों ने इसको अतीन्द्रिय कहा 
है। 


“sa सत्‌, गुणः सन्‌ तथा कर्म सत्‌’? - इस विलक्षण प्रतीति के प्रयोजक होने के 
कारण द्रव्यत्व आदि से भिन्न जैसे पर - सामान्य के रूप में सत्ता की मान्यता वैशेषिक 
दर्शन को स्वीकार है इसी प्रकार ‘see’? अर्थात्‌ “कारणे कार्यम्‌”” इस प्रतीति के वैलक्षण्य 
के आधार पर द्रव्य, गुण तथा कर्म से भिन्न समवाय की सिद्धि होती है । उपर्युक्त प्रतीति 
में सर्वत्र एकता के कारण तथा भेद के प्रयोजक के अनुपलब्ध रहने से सत्ता की तरह 
समवाय भी एक ही मान्य है । 


समवाय को एक मानने पर भी द्रव्य में वगुणत्व में कर्मत्व का तथा कर्म में गुणत्व का 
सम्बन्ध नहीं होता । कारण यह है कि द्रव्य में ही द्रव्यत्व को अभिव्यक्त करने की सामर्थ्य 
है । इस प्रकार गुण तथा कर्म में ही यथाक्रम गुणत्व एवं कर्मत्व को अभिव्यक्त करने की 
सामर्थ्य है, जो अन्वय तथा व्यतिरेक से ज्ञात होता है - 


ननु यद्येकः समवायो द्रव्यगुणकर्मणां द्रव्यत्वगुणत्वकर्मत्वादिविरेषणैः सहसम्बन्धै- 
कत्वात्‌ पदार्थसङ्करप्रसङ्ग इति, न आधाराधेयनियमात्‌ | यद्यपि एकः समवायः सर्वत्र स्वतन्त्रः 
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तथाप्याधाराधेयनियमोडस्ति । द्रव्येष्वेव द्रव्यत्बं गुणेष्वेब गुणत्वं कर्मस्वेव कर्मत्वमिति । 
एवमादि कस्मात्‌ ? अन्वयव्यतिरेकदर्शनात्‌ | इहेति प्रत्ययनिमित्तस्य ज्ञानस्यान्वयदर्शनात्‌ 
सर्वत्र एकः समवाय इति ज्ञायते - प. ध. सं. 


उत्पादक कारण की अनुपलब्धि से सिद्ध होता है कि यह समवाय नित्य होता है । अतः 
अनित्य पदार्थगत अयुतसिद्धरूप सम्बन्धी युगल के अनित्य रहने पर भी उत्पादक के 
अभाव के कारण इसकी नित्यता उपपन्न होती है यथा द्रव्यत्व, आत्मा तथा काल आदि 
नित्य मान्य है - 


सम्बन्धनित्येत्वेऽपि न संयोगवदनित्यत्वं भाववदकारणत्वात्‌ यथा प्रमाणतः 
कारणानुपलब्धेः नित्यो भाव इत्युक्तम्‌ तथा समवायोऽपि | नह्मस्य किञ्चित्कारणं प्रमाणत 
उपलभ्यते । 

महर्षि कणाद ने पदार्थो के परिगणन के अवसर पर सूत्र १.१.४ में इसका उल्लेख किया 
है तथा सप्तम अध्याय के अन्त में तीन सूत्रों में इसका स्वरूप प्रदर्शित किया है जो 
पदार्थधर्मसङ्गह (7375೫7೫೫7೫೫) का उपजीव्य है - 


इहेदमति यतः कार्यकारणयोः स समवायः । वै.सू ७.२.२६ 
्रव्यत्वगुणत्वप्रतिषेधो भावेन व्याख्यातः । वैं सू ७.२.२७ 


तथा - 
तत्त्वं भावेन । वै सू ७.२.२७ 


इसका लक्षण - *“'सम्बन्धिभिन्नत्वे सति नित्यसम्बन्धः समवायः”” कहा जा सकता 

है | '“सम्बन्धिभिन्नत्वे सति’? के निवेश रहने से अभावात्मक स्वरूप सम्बन्ध में अतिः 
यास्ति नहीं होती । नित्य के निवेश से संयोग आदि सम्बन्ध के निवेश से आकाश आदि 
नित्य पदार्थ में अतिव्याप्ति का कारण होता है । अतः इसको नि्दुष्टलक्षण कहा जा सकता 


है। 


परवर्ती नैयायिक वरदराज ने तार्किकरक्षा में आचार्य प्रशस्तपाद का अनुगमन करते हए 
कहते है - 
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नव्य-नैयायिक की दृष्टि के अनुसार समवाय एक नहीं, नाना मान्य हैं | 
न्यायसिद्धान्तमुक्तावली की व्याख्या दिनकरी में उक्त है कि “'पृथिव्यां गन्धस्य समवायो 
न जले” इत्यादि प्रतीति के अनुसार इसका नानात्व उपपन्न होता है । न्यायसिद्धान्तमुक्तावली 
में विश्वनाथ भट्टाचार्य ने कहा है कि संयुक्तविशेषणता सन्निकर्ष से प्रत्यक्ष के योग्य पदार्थ 
में विद्यमान समवाय का प्रत्यक्ष होता है वह सर्वथा अतीन्द्रिय नहीं होता | 


9)Akhilaamnaayaikavedyo Harih — 


All the SACRED VEDAS proclaims the Supremacy of the Supreme 
Being Sri Visnu. The Supreme Being Sri Visnu is knowable only by the 
SACRED VEDAS. Supreme Being Sri Visnu being infiniteand APRAKRTIC 
is not available to PRATYASKHA nor can He be known by mere inference 
not supported by the VEDIC TESTIMONY. It therefore follows that the 
knowledge of the Supreme Being Sri Visnu, can be acquired only from the 
AAGAMAAS. No doubt, there are certain statements in the SACRED 
VEDAS, which give an impression that Supreme Being Sri Visnu is beyond 
the reach of verbal testimony and even of the mind. If the knowledge of the 
Supreme Being Sri Visnu, cannot be acquired through the Sacred VEDAS, a 
perfect study of the Sacred VEDAS, would not have been undertaken by 
ordinary human beings since generations. These statements only mean the 
Supreme Being Sri Visnu, being infinite with infinite attributes cannot be 
fully comprehended by words or by the human mind. AII the four SACRED 
VEDAS, in all their parts, speak mainly of the Supreme Being Sri Visnu. It 
may not therefore be correct to classify the SACRED VEDA into KARMA- 
KANDA and JNANA-KANDA as though the KARMA-KANDA, does not 
produce the knowledge of Supreme Being Sri Visnu. So Supreme Being 
Sri Visnu is known only through the Sacred VEDAS. The essence of Sri 
Vedavysa philosophy is in a single stanza as follows : — "“ವಿಶ್ವಂ ಸತ್ಯಂ ಹರಿಃ ಕರ್ತಾ 
ಜೀವೋ5 ನ್ಯಃ ಪರಮಾರ್ಥತಃ ವೇದಾಃ ಸತ್ಯಂ ಪುರಾಣಂಚ ಇತ್ಯೇವಂ ವ್ಯಾಸಮತಸ್ಥಿತಿಃ'. (ನಿತ್ಯಾ ವೇದಾಃ 
ಪ್ರಮಾಣಮ್‌). | 


Sri Madhva takes us to highest limit of Divine transcendence. The 
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Supreme is independent of all accessories in creation : 


ಶಕ್ತೋರಪಿ ಭಗವಾನ್ವಿಷ್ಣುರಕರ್ತುಂ ಕರ್ತುಮನ್ಯಥಾ | 
ಸಭಿನ್ನಂ ಕಾರಣಾಭಿನ್ನಂ WHO २४9 ಕರೋತ್ಯಜಃ॥ ಇತಿ ಅನುವ್ಯಾಖ್ಯಾನಮ್‌ (2-1-19) 
Harken to Nyayasudha as follows : — 


ಸರ್ವಾಣ್ಯಪಿ ಹಿ ವೇದಾಂತವಾಕ್ಯಾನ್ಯಸಂಖ್ಯೇಯಕಲ್ಯಾಣಗುಣಾಕರಂ ಸಕಲದೋಷಗಂಧವಿಧುರಂ 
ಪರಂ ಬ್ರಹ್ಮಪ್ರತಿಪಾದಯಂತಿ। ತತ್ರ (1) ಕಾನಿಚಿತ್‌ ಸರ್ವಜ್ಞತಸರ್ವೇಶ್ವರತ್ಪಸರ್ವಾಂತರ್ಯಾಮಿತ್ವಸೌಂದ 
ರ್ಯೌದಾರ್ಯಾದಿಗುಣವಿಷ್ಠತಯಾ (2) ಕಾನಿಚಿತ್‌ ಅಪಹತಪಾಷ್ನತ್ತನಿರ್ದುಖತ್ತಪ್ರಾಕೃತಭೌತಿಕವಿಗ್ರಹ 
ರಹಿತ್ತತ್ವಾದಿದೋಷಾಭಾವವಿಶಿಷ್ಟಷಯಾ (3) ಕಾನಿಚಿತ್‌ ಅತಿಗಹನತಾಚ್ಞಾಪನಾಯ ವಾಂಗಮನ 
ಸಾಗೋಚರತ್ವಾಕಾರೇಣ (4) ಕಾನಿಚಿತ್‌ ಸರ್ವಪರಿತ್ಯಾಗೇನ ತಸ್ಕೈವೋಪಾದಾನಾಯ ಅದ್ದಿಶೀಯತ್ತೇನ 
(5) ಕಾನಿಚಿತ್‌ ಸರ್ವಸತ್ಪಾಪ್ರತೀತಿಪ್ರವೃತ್ತಿನಿಮಿತ್ತತಾಪ್ರತಿಪತ್ತರ್ಥಂ ಸರ್ವಾತ್ಮಕತ್ತೇನ, ಇತ್ಯೇವಮಾದ್ಯನೇಕ 
ಪ್ರಕಾರೈಃ ಪರಮಪುರುಷಂ ಬೋಧಯಂತಿ ತತೋ ವ್ಯಾಕುಲಬುದ್ದಯೋ ಗುರುಸಂಪ್ರದಾಯವಿಕಲಾ 
ಅಶ್ರುತ ವೇದವ್ಯಾಖ್ಯಾತಾರಃ ಸರ್ವತ್ರಾಹ್ಯೇಕರೂಪತಾ ಮನನುಸಂಧಾನಾ ವೇದಂ ಚ್ಛಿದಂತಿ ॥ ಇತಿ 
ಶ್ರೀಮನ್ನಾ ;ಯಸುಧಾ (page 124 T.R Krsnacharya edition.) 


Means : — All Vedantic texts proclaim with one voice the majesty of the 
Supreme as a storehouse of numberless auspicious attributes and free from 
all imperfections. Of these, (1) some represent It as endowed with such 
positive attributes as omniscience, Lordship of creatures, control of beings 
from within and others excellences; (2) others describe It negatively as free 
from such blemishes as sin and suffering and liability to material embodiment; 
(3) yet others speak of It as being beyond the reach of mind and words, in 
order to bring home to us Its comparative inaccessibility ; (4) many others 
depict It as the Only One that exists, so as to make it clear that man must seek 
It to the exclusion of all else; and (5) a few more proclaim It as the Self of 
all, so that It may be realised as conferring on all else, their existence, 
knowability activity etc. Thus do scriptures depict the Brahman in diverse 
ways and from different standpoints all converging towards the one purpose 
(Mahatatparya) of expounding the transcendent and immanent majesty of 
Parabrahman in Himself in the Atman and in the world. This means that as 
the Only Independent Real that exists, in its own right and in the highest 
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sense of the term, the Supreme may well be and is at times, referred to in the 
Scriptures as the One without a Second without any prejudice to the reality 
and subordinate "Existence of the finite selves, Prakrti etc. Which, as 
compared with Supreme Reality, are nought as it were : — *Quo comparata 
nec pulchra sunt, nec bona sunt, nec sunt" as St Augustine so aptly puts it 
This sentiment is heartily echoed by Sri Madhva. The Supreme Being Sri 
Visnu is ever "ಅನಾರ್ತ', means , who 15 free from all sorts of sorrows . Sri 
Madhwa defines the word "ಅನಾರ್ತ' in his Brihadaryankopanishadbhasyam 
as follows - ""ಆರ್ತಂ ದುಃಖಂ ಸಮುದಿಷ್ಟಮ್‌ ಅನಾರ್ತೋ ವಿಷ್ಣುರ್ವ್ಯಯಃ।'' ಇತಿ Il 

Harken to Harivamsha (2-323-34) quoted by Sri Madhva as 
follows :— 


“ವೇದೇ ರಾಮಾಯಣೇ ಚೈವ ಪುರಾಣೇ ಭಾರತೇ ತಥಾ Il 
ಆದಾವಂತೇ ಚ ಮಧ್ಯೇ ಚ ವಿಷ್ಣುಃ ಸರ್ವತ್ರ ಗೀಯತೇ il” ಇತಿ ॥ 


The sacred Vedas are Eternal and impersonal . 
Harken to Manusmriti (2-6) : — 


“ವೇದೋತ ಖಿಲೋ ಧರ್ಮಮೂಲಮ್‌'' , Means — The four eternal Vedas i.e. 1) 
Rgveda 2) Yajurveda 3) Samaveda 4) Atharvaveda are the BED-ROCK and 
the FOUNTAIN-HEAD of the Eternal Dharma. $ri Madhva too proclaims 
in his Anuvyakhyanam (1-1, shlokas 62 and 64, D. V.S.R.F edition) as follows 

— “ವೇದಾನಾಮಂಗೀಕಾರ್ಯ ಹಿ ನಿತ್ಯತಾ ॥। ನಹಿ ಧರ್ಮಾದಿಸಿದ್ದಿಃ ಸ್ಯಾನ್ನಿತ್ಯವಾಕ್ಕಂ ವಿನಾ ಕ್ವಚಿತ್‌ | 
ಅವಿಪ್ರಲಂಭಃ ತಜ್ಞಾನಂ ತತ್ಯತತ್ವಾದಯೋಜಪಿ tI ಕಲ್ಬ್ಯಾ ಗೌರವದೋಷೇಣ ಪುಂವಾಕ್ಯಂ ಜ್ಞಾಪಕಂ ನ 
ತತ್‌ ......... ಅಧರ್ಮವಾದಿನೋ ವಾಕ್ಕಮಪ್ರಯೋಜನಮೇವ ಹಿ | ಧರ್ಮಾಭಾವೋತಪಿ ನೋ ತೇನ 
ಪ್ರತ್ಯಕ್ಷಾವಗತೋ ಭವೇತ್‌ ॥ ಇತಿ I 

Means : — “Dharma and Adharma etc, ethical and religious concepts 
cannot be cognised and communicated by an individual. To conceive an 
author for the Vedas who the knowledge of Dharma and Adharma the 
intention to communicate these is a round about procedure. Therefore, the 
Vedas have to be envisaged as eternal ETERNAL and ಅಪೌರುಷೇಯ i.e. 
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Authorless. The claim that there is no Dharma, does not serve any purpose. 
It will create the moral and social chaos. To establish the absence of Dharma, 
also an evidence has to reduced. The learning of the Vedas is most essential 
in ಭಗವದುಪಾಸನಾ . Sri Madhva mandates in his Anuvyakhyanam (shloka 1249) 
as follows : — ""ಸೋಪಾಸನಾ ಚ ದ್ವಿವಿಧಾ ಶಾಸ್ತ್ರಭ್ಯಾಸಸ್ತರೂಪಿಣೀ | ಧ್ಯಾನರೂಪಾ ಪರಾಚ್ಛಿವ 
ತದಂಗಂ ಧಾರಣಾದಿಕಮ್‌ II" ಇತಿ ॥ And naymore Sri Madhva mandates in his 
Anuvyakhyanam (3-3-5, shloka 1267) as follows : “ವೇದಃ ಕೃತ್ಸೋ5 ಧಿಗಂತವ್ಯಃ 
ಸ್ವಾದ್ಯಾಯಾಧ್ಯಯನಂ ಭವೇತ್‌ II" ಇತಿ ॥ Naymore Sri Madhva appeals to all sadhakas 
in his Brahmasütra-bhashyam (3-3-3) as follows : — “ಸಾಧ್ಯಾಯೋತಧ್ಯೇತವ್ಯಳ' 
(ತೈತ್ತಿರೀಯಾರಣ್ಯಕಮ್‌ 2-15) and ""ವೇದಃ ಕೃತ್ಸ್ನೋ5 ಧಿಗಂತವ್ಯಃ ಸರಹಸ್ಕೋ ದ್ವಿಜನ್ಮನಾ I" ಇತಿ 
ಸ್ಕೃತೇಃ ॥ ಇತಿ ॥ So in this artifical intelligence age too the wise people should 
learn the Veda according to their capacity. This is the clarian call of our great 
savants". 
Harken to Brahmasütrabhàsyam of Sri Madhva (3-3-43) : — 


The knowledge acquired by study and stabilised by manana is then made 
the basis of steady contemplation : 


ಶ್ರುತ್ವಾಮತ್ವಾತಥಾ ಧ್ಯಾತ್ವಾತದಜ್ಞಾನವಿಷರ್ಯಯ್‌ | 
ಸಂಶಯಂ ಚ ಪರಾಣುದ್ಯ ಲಭತೇ ಬ್ರಹ್ಮದರ್ಶನಮ್‌ ॥ 


This combination of sravana, manana and nididhyasana is termed 'Jijnasa'. 
The last stage of the inquiry may take the form of Dhyana or contemplation 
ಅವಿಚ್ಚಿನ್ನಪರೋಕ್ಷಜ್ಞಾನಸಂತತಿಃ (ತತ್ತ್ವಪ್ರಕಾಶಿಕಾ) of certain chosen attributes of God or a 
profound rumination over the truths of Sastra (Sastrabhyasa) whose import 
has been definitely settled : ನಿರ್ಣೀತಸ್ಯ ಶ್ರವಣಾದಿಕಂ ಸಮಾಚರೇತ್‌ Nyayasudha pg 
no 536 . The contemplation of 


Sastrartha is thus treated by Madhva as an independent form of Upasana, 
taught by the Upanisads : ಸ್ವಾದ್ಯಾಯಪ್ರವಚನೇ ಏವೇತಿ ನಾಕೋ ಮೌದ್ಧಲ್ಯಃ 3१ ತಪಃ ಇತಿ 
ತೈತ್ತಿರೀಯೋಪನಿಷತ್‌ (1-9). 


The study of Sastras is partly also an aid to contemplation. The other 
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forms of spiritual discipline are yama, niyama, asana, pranayama, pratyahara 
and dharana taught by the Yoga-Sastra. These are to be treated as accessories 
to Dhyana. Dhyana defined as ಅವಿಚ್ಛಿನ್ನಪರೋಕ್ಚಜಾನಸಂತತಿಃ is virtually the same as 
the state of Samadhi or introspection taught by the Yoga system. These three 
stages of spiritual advance of sravana, manana and dhyana correspond to the 
stages of learning (panditya), reflection (mauna) and introspection 
(brahmanya) referred to in the famous Upanisadic text : ತಸ್ಮಾತ್‌ ಬ್ರಾಹ್ಮಣಃ 
ಪಾಂಡಿತ್ಯಂ ನಿರ್ವಿದ್ಯ ಬಾಲ್ಕೇನ ತಿಷ್ಠಾಸೇತ್‌ . ಬಾಲ್ಯಂ ಚ ಪಾಂಡಿತ್ಯಂಚ ನಿರ್ವಿದ್ಯಾಥ ಮುನಿರಮೌನಂ ಚ 
ಮೌನಂಚ ನಿರ್ವಿದ್ಯಾಥ ಬ್ರಾಹ್ಮಣಃ (ಇತಿ ಬೃಹದಾರಣ್ಯಕೋಪನಿಷತ್‌ 5-1) 
Harken to The Rigbhashyam of Sri Madhva (91-92,93): — 

ಸಾಧ್ಯಾಯಸ್ತತ್ತಏಿಜ್ಞಾನಂ ವಿಷ್ಣುಭಕ್ತಿರ್ವಿರಾಗತಾ | 

ನಿಷಿದಕರ್ಮಸನ್ಹಾ ಗೋ ವಿಹಿತಸ್ಯ ಸದಾ ಕ್ರಿಯಾ II 

ಸದಾ NWA 32 5 ಕೇವಲಂ ಮೋಕಸಾಧನಮ್‌ | 

ಆಲ ಜೃ र 

ಏತೈರ್ವಿನಾ ನ ಮೋಕ್ಟಃ ಸ್ಯಾದ್‌ ಭವೇದೇತೈರಪಿ ಧ್ರುವಮ್‌ II 

ಯಷಿಚ್ಚಂದೋದೈವತಾನಿ ಜ್ಞಾತ್ಪಾರ್ಥಂ ಚೈವ ಭಕ್ತಿತಃ । 

ಸ್ಪಾಧ್ಯಾಯೇನೈವ ಮೋಕ್ಟಃ ಸ್ಯಾದ್‌ ವಿರಕ್ಷಸ್ಯ BOR See Il 

1. The study of Sacred Vedas. 

2. Knowledge of Truth. 

3. Sri Visnu Bhakti. 

4. Non-attachment. 

5. Forbearance from evil deeds. 

6. Performance at all times of good deeds i.e prescribed duties. 


7. Remembrance of Sri Visnu at all times 


These are the potent means for attaiment of perfect knowledge and Mukti. 
Without these - Perfect knowledge and Moksha cannot be obtained and with 
these it 15 certain. 


Harken to Anuvykhyanam (3-2-18) : — 
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ನಾಯುಕ್ತಮೀಶಿತುಃ ಕಿಂಚಿದೀಶತ್ಸಸ್ಯಾವಿರೋಧಿ ಯತ್‌ | 
ಯದೀಶತ್ತವಿರೋಧಿ ಸ್ಯಾತ್ತದೇವಾಯುಕ್ತಮಂಜಸಾ || 
ಈಶತ್ವಸ್ಯಾವಿರೋಧೇನ ಯೋಜಯಿತ್ವಾಂಖಲಾಃ ಪಮಾಃ। 
ಸಿದ್ದೇಶತ್ವೇನ ಚಾಯುಕ್ತಮಪಿ ಹೀಶೇನ ಯೋಜಯೇತ್‌ Il 
ಮಾನತಃ ಪ್ರಾಪ್ತಮಖಿಲಂ ನಾಮಾನಂ ಯೋಜಯೇತ್ವ್ವಚಿತ್‌ | 
ಇತಿ ಹಿ ಬ್ರಹ್ಮತರ್ಕೋಕ್ತಿರತೋ ಯುಕ್ತಮಿಹೋದಿತಮ್‌ II 


“Whatever is not incompatible with Sri Visnu's sovereignty is not 
inconsistent or untenable. All means of proof must be applied so as to be in 
keeping with Sri Visnu's sovereignty." 

Here Sri Jayatirtaru explains in Nyayasudha (511 Bombay edition) as 
follows : — 


“ಯತ್ವಿಂಚಿದ್‌ ವಿರುದ್ಧಮಿವ ಪ್ರತೀಯಮಾನಮಪಿ ಈಶ್ವರೇ ತದಿತರತ್ರ ವಾ ಪ್ರಮಾಣಪುಸಿದ್ದಂ, 
ಈಶ್ವರೈಶ್ಚರ್ಯವಿರೋಧಿ ಚ ನ ಭವತಿ ಯಥಾತಣುತ್ತಮಹತ್ತ್ವಯೌಗಪದ್ಯಾದಿ, ತತ್ತರ್ವಂ 
IGT WSN ಘಟತ ಇತ್ಯಂಗೀಕಾರ್ಯಮ್‌ | ನತು ನಿರಾಕಾರ್ಯಮ್‌ | ಯತ್ನುನರಪ್ರಮಿತಂ 
ತದೀಶ್ಪದೈಶ್ಚರ್ಯಾವಿರುದ್ದಮಪಿ ನ ಕಲ್ಪನೀಯಮ್‌ | ಶಶವಿಷಾಣಾದಿಕಲ್ಪನಾಪತ್ತೇಃ | ಯಚ್ಚ ಪ್ರಮಿತಮಪಿ 
ಈಶ್ವರೈಶ್ವರ್ಯವಿರೋಧಿ, ತನ್ನ ಕಲ್ಪನೀಯಮೇವ | ಕಲ್ಪಕವಿಘಾತಕತ್ವಾತ್‌ | ಕಿಂತು, ತಸ್ಯ ಪ್ರಮಾಣಸ್ಯ 
ಯಥಾಯೋಗಮಾಭಾಸತ್ತಂ ವರ್ಣನೀಯಮ್‌ ॥ BS II 


Whatever appear to be contradictory in the Supreme-being or elsewhere, 
but is otherwise borne out by Pramanas and is not opposed to Divine majesty, 
such as the coexistence of extreme minuteness and immeasurable infinitude 
in the Supreme-being, such things must be accepted as compatible with 
Divine majesty. They should not be rejected as illogical. What is not 
established by Pramanas ought not to be assumed, even though it may not be 
incompatible with Divine majesty. Otherwise, it may lead to the contingency 
of having to accept the existence of the hare's horn. What goes against Divine 
majesty ought not to be accepted even if it seems to be backed by some sort 
of Pramana. In such cases, that Pramana should be shown to be a travesty. 


We are very fortunate to observe the same ideology already expoun-ded 
by Sri Sankara in his Brahmasiitrabhasyam (1-4-3) as follows - ""ಆಮ್ನಾತಸ್ಯಾರ್ಥಂ 
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ಪ್ರತಿಪತ್ತುಂ ಪ್ರಭವಾಮೋ, ७०5 ०७२३० ಪ್ರರ್ಯನುಯೋಕ್ತಮ್‌ .”’ 


ತಥಾಹಿ ಭವಿಷ್ಯೋತ್ತರಪುರಾಣಮ್‌ — 
ಅಗ್ನಿಮೀಳೇ ನಮಸ್ತುಭ್ಯಮ್‌ ಇಷೇತ್ಟೋರ್ಜೇಸ್ವರೂಪಿಣೇ | 
en ಆಯಾಹಿ ವೀತಸ್ತ ಫಿ ನಮಸ್ತೇ ಜ್ಯೋತಿಷಾಂ ಪತೇ। 
ಶನ್ನೋದೇವಿ ನಮಸ್ತುಭ್ಯಂ ಜಗಚ್ಛಕ್ಟುರ್ನಮೋಶಸ್ತುತೇ। 
ಯಗೇದ, ಯಜುರ್ವೇದ, ಸಾಮವೇದ, ಅಥರ್ವವೇದ ಯೆಂಬ ನಾಲು ವೇದಗಳಿಂದ ಪತಿಪಾದನಾದ 
ಮತ್ತು ಜಗತಕುವಾದ ಪರಬಹನಿಗೆ ಅನಂತಾನಂತ ನಮಸಾರಗಳು 


Harken to Bruhadarankopanishadbhashyam of Sri Sankara (5-1-1) as 
follows : — 


“ಮೇದ ಓಜ್‌ಕಾರೋ ವಾಚಕೋತಭಿಧಾನಮ್‌ ”’ 

“ಸರ್ವೋ ಹಿ ಅಯಂ ವೇದ ಓಜು್ಕಾರ ಏವ | ಏತತ್‌ ಪ್ರಭವ ಏತದಾತ್ಮಕಃ ಸರ್ವಃ ಯಗ್ಯಜುಃ 
ಸಾಮಾದಿಭೇದಭಿನ್ನ ಏಷ ಓಜುಸ್ವಾರಃ 1” 

Means : - Om is the Veda or the name of the Brahman. The entire Vedas 
are but Om; they all issue out of it and consist of it; this Om is differentiated 
into the divisions of Rig, Yajus, Saman and Atharva. 

Harken to Chandogyopanisadbhashyam (8-1-1) of Sri Sankara 

ಪುರೇಚ sez ರಾಜ್ಞೋ ಯಥಾ, ತಥಾ ತಸ್ಮಿನ್‌ ಬ್ರಹ್ಮಪುರೇ ಶರೀರೇ ದಹರಂ sz ಬ್ರಹ್ಮಣ ಉಪಲಬ್ದ 
ಅಧಿಷ್ಠಾನಮ್‌, ಯಥಾ ವಿಷ್ಣೋಃ ಶಾಲಗ್ರಾಮಃ। 

Means : — As the king has his palace in the city, similarly in that city of 


Brahman within the body there is a small dwelling, that is to say, the place 
for the realization of Brahman, just as a Shalagrama stone is for Visnu. 


Harken to Bruhadaranyakopanishadbhashyam (1-3-1) of $ri Sankara : — 
ಭೇದೇನ ಹಿ ಬ್ರಹ್ಮಣೋ ನಾಮಾದಿವಸ್ತುಪ್ರತಿಪನ್ನಸ್ಯ ನಾಮಾದೌ ವಿಧೀಯತೇ ಬ್ರಹ್ಮದೃಷ್ಟಿ ಪ್ರತಿಮಾದೌ 


eJ 
ಅವ DAD As | 
ಣಲ 


The scriptures enjoin meditation on the name etc. as Brahman for one 
who clearly knows that those things are different from Brahman; it is like 
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meditation on the image etc as Visnu. 
Harken to Brahmasitrabhasyam (1-2-7) of Sri Sankara : - 


ಅತ್ರೋಚ್ಯತೇ — ನಾಯಂ ದೋಷಃ | ನ ತಾವತ್ಪರಿಚ್ಛಿನ್ನದೇಶಸ್ಯ ಸರ್ವಗತತ್ತವ್ಯಪದೇಶಃ 
ಕಥಮಷ್ಕುಪಪದ್ಯತೇ. ಸರ್ವಗತಸ್ಯ ತು ಸರ್ವದೇಶೇಷು ವಿದ್ಯಮಾನತ್ವಾತಧಿಚ್ಛಿನ್ನದೇಶವ್ಯಪದೇಶೋಅಪಿ 
ಕಯಾಚಿದಪೇಕ್ಷಯಾ ಸಂಭವತಿ | ಯಥಾ ಸಮಸ್ತವಸುಧಾಧಿಪತಿರಪಿ ಹಿ ಸನ್‌ ಅಯೋಧ್ಯಾಧಿಪತಿರಿತಿ 
ವ್ಯಪದಿಶ್ಯತೇ | ಕಯಾ ಪುನರಪೇಕ್ಷಯಾ ಸರ್ವಗತಃ ಸನ್ನೀಶ್ವರೋ5ರ್ಭಕೌಕಾ ಅಣೀಯಾಂಶ್ಚ ವ್ಯಪದಿಶ್ಯತ 
ಇತಿ | ನಿಚಾಯ್ಯತ್ವಾದೇವಮಿತಿ ಬ್ರೂಮಃ | ಏವಮ್‌ ಅಣೀಯಸ್ವ್ವಾದಿಗುಣಗಣೋಪೇತ ಈಶ್ವರಃ ತತ್ರ 
ಹೃದಯಪುಣ್ಣರೀಕೇ, ನಿಚಾಯ್ಯೋ ದ್ರಷ್ಟವ್ಯ ಉಪದಿಶ್ಯತೇ | ಯಥಾ ಶಾಲಗ್ರಾಮೇ ಹರಿಃ | 

Means : - We say that this is declared thus for the sake of being contemp- 
lated on. That $ri Hari, possessed of a set of such qualities as subtleness, is 
taught to be meditated upon there in the lotus of the heart, just as Sri Hari is 
taught to be worshipped as Salagrama, precious and Sacred black stone 
symbol. 

And also harken to  Brahmasütrabhasyam (1-2-14) of 
Sri Sankara : - 

ಕಥಂ ಪುನರಾಕಾಶವತ್ತರ್ವಗತಸ್ಯ ಬ್ರಹ್ಮಣೋತಕ್ಸ್ಯಲ್ಲಂ ಸ್ಥಾನಮುಪಪದ್ಯತ ಇತಿ | ಅತ್ರೋಚ್ಯತೇ — 
ಭವೇದೇಷಾ5ನವಕ್ಸೃಪ್ಪಿಃ ಯದ್ಯೇತದೇವೈಕಂ ಸ್ಥಾನಮಸ್ಯ ನಿರ್ದಿಷ್ಟ ಭವೇತ್‌ 1 2९ ಹ್ಯನ್ಯಾನ್ಯಪಿ 
ಪೃಥಿವ್ಯಾದೀನಿ ಸ್ಥಾನಾನ್ಯಸ್ಯ ನಿರ್ದಿಷ್ಟಾನಿ "ಯಃ ಪೃಥಿವ್ಯಾಂ ತಿಷ್ಠನ್‌' (ಬೃಂ 3-7-3) ಇತ್ಯಾದಿನಾ | 
ತೇಷು ಹಿ ಚಕ್ಷುರಪಿ ನಿರ್ದಿಷ್ಟಮ್‌ "ಯಶ್ನಕ್ಸುಷಿ SAN” ಇತಿ. "ಸ್ಥಾನಾದಿವ್ಯಪದೇಶಾ' ದಿತ್ಯಾದಿಗ್ರಹಣೇನೈತದ್ದ 
ರ್ಶಯತಿ — ನ ಕೇವಲಂ ಸ್ಥಾನಮೇವೈಕಮನುಚಿತಂ ಬ್ರಹ್ಮಣೋ ನಿರ್ದಿಶ್ಯಮಾನಂ ದೃಶ್ಯತೇ | ಕಿಂ 
ತರ್ಹಿ?, ನಾಮರೂಪಮಿತ್ಯೇವಂಜಾತೀಯಕಮಪ್ಕನಾಮರೂಪಸ್ಕ್ಯ ಬ್ರಹ್ಮಣೋರನುಚಿತಂ ನಿರ್ದಿಶ್ಯಮಾನಂ 
ದೃಶ್ಯತೇ  "ತಸ್ಕೋದಿತಿ ನಾಮ 'ಹಿರಣ್ಯಶ್ನಶ್ರು? (ಛಾಂ 1-6-7) ಇತ್ಯಾದಿ | ನಿರ್ಗುಣಮಪಿ ROS 
ನಾಮರೂಪಗತೈರ್ಗುಣೈಃ ಸಗುಣಮುಪಾಸನಾರ್ಥಂ ತತ್ರ ತತ್ರೋಪದಿಶ್ಯತ ಇತ್ಯೇತದಷ್ಯುಕ್ತಮೇವ | 
ಸರ್ವಗತಸ್ಯಾಪಿ ಬ್ರಹ್ಮಣ ಉಪಲಬ್ಧ್ಯರ್ಥಂ ಸ್ಥಾನವಿಶೇಷೋ ನ ವಿರುಧ್ಯತೇ, ಶಾಲಗ್ರಾಮ ಇವ 
ವಷ್ಟೋರಿತ್ಯೇತದಷ್ಕುಕ್ತಮೇವ Il 

Means : - Name and form etc. Though Brahman is without name and 


form, such things are seen to be ascribed to it in, "His name is Uth” 
(Chandogyopanisad 1-6-7), ‘‘His beard is golden" (Kh.Up 1-6-6), and so on. 
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And it has been already said that though Brahman is without qualities, still 
for the sake of meditation, It is presented in those respective places as a 
qualified entity, possessed of the characteristics associated with name and 
form. It has also been stated that even for the Omnipresent Brahman it is 
nothing incongruous to have certain special places for meditation like 
Salagrama, precious and Sacred black stone for Sri Visnu 


And also harken to  Brahmasütrabhasyam (1-3-14) of 
Sri Sankara : - 

ಅತ್ರ ಬ್ರೂಮಃ — ಪರಸ್ಕೈವೇದಂ ಬ್ರಹ್ಮಣಃ ಪುರಂ ಸತ್‌ ಶರೀರಂ ಬ್ರಹ್ಮಪುರಮಿತ್ಯುಚ್ಛತೇ, ಬ್ರಹ್ಮಶಬ್ಧಸ್ಯ 
3,२२०, उ२ॐ* | ತಸ್ಯಾಪ್ಯಸ್ತಿ ಪುರೇಣಾನೇನ FOR, ಉಪಲಬ್ದ sR — “ಸ 
ಏತಸ್ಮಾಜ್ಜೀವಘನಾತ್ಮರಾತ್ಮರಂ ಪುರಿಶಯಂ ಪುರುಷಮೀಕ್ಷತೇ' (ಪ್ರಂ 5-5) "ಸ ವಾ ಅಯಂ ಪುರುಷಃ 
ಸರ್ವಾಸು ಪೂರ್ಷು ಪುರಿಶಯಃ (२१० 2-5-18) ಇತ್ಯಾದಿಶ್ರುತಿಭ್ಯಃ | ಅಥವಾ ಜೀವಪುರ ಏವಾಸ್ಸಿನ್‌ 
ಬ್ರಹ್ಮ ಸನ್ನಿಹಿತಮುಪಲಕ್ಸ್ಯ್ಯತೇ, ಯಥಾ ಶಾಲಗ್ರಾಮೇ ವಿಷ್ಣು ಸನ್ನಿಹಿತ ಇತಿ, SO | 

Means : - To this we say that this body is spoken of as the city of Brahman 
just because it belongs to the Supreme Brahman Itself, that being the primary 
meaning of term Brahman. Brahman has a relation even with this city, it 
being the place for Its realization as is mentioned in such Upanisadic 
passages as, “From this total mass of creatures" (that Hiranyagarbha is) he 
(the aspirant) sees the “Supreme Purusa that has entered into every body and 
is higher than higher (Hiranyagarbha)" Prashnottaropanishad (5-5). '*He that 
is this Purusa exists within the hearts in all the bodies" Bruhadaryanko- 
panishad (2-5-18) Or the idea may be that it is in the city of the individual 
soul itself that Brahman is perceived directly, Just as Sri Visnu is in a 
Salagrama. (Antaryamin) 


Harken to Manusmriti : - 


ಸರ್ವೇಷಾಮಪಿ ಚೈತೇಷಾಮಾತ್ಮಜ್ಞಾನಂ ಪರಂ ಸ್ಮೃತಮ್‌ | 


ತದ್ಭ್ಯಗ್ರ್ಯಂ ಸರ್ವವಿದ್ಯಾನಾಂ ಪ್ರಾಪ್ಯತೇ ಹ್ಯಮೃತಂ ತತಃ ॥ (12-85) 


ಸರ್ವಭೂತೇಷು ಚಾತ್ಮಾನಂ ಸರ್ವಭೂತಾನಿ ಚಾತ್ಮನಿ | 
ಸಮಂ ಪಶ್ಯನ್ನಾತ್ಮಯಾಜೀ ಸ್ಮಾರಾಜ್ಯಮಧಿಗಚ್ಛತಿ ॥ (12-91) 
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ಸಾಥ = ಕ್‌ 
ಏತದ್ದಿ ಜನ್ಮಸಾಫಲ್ಕಂ ಬ್ರಾಹ್ಮಣಸ್ಯ ವಿಶೇಷತಃ II 


ಪ್ರಾಪ್ಮೈತ್ಯತಕೃತ್ಯೋ ಹಿ ದ್ವಿಜೋ ಭವತಿ ನಾನ್ಯಥಾ । (12-93) 


ಆತ್ಮೈವ ದೇವತಾಃ ಸರ್ವಾ ಸರ್ವಮಾತ್ಮನ್ಯವಸ್ಥಿತಮ್‌ ॥ (12-119) 

The knowledge of Atman is considered superior to all these. This is the 
foremost of all disciplines; immortality is secured from it. Seeing himself in 
all, and all in himself, and seeing Brahman everywhere, the seeker of Self 
secures the kingdom of Self. This is the fruitfulness of one's life-specially of 
a Bráhmana. He is verily the twice-born who secures this fruit and thus fulfils 
all his duties in life, and none other. All gods are verily Atman Itself, 
everything is established in Atman. 

ಅಹಂ WH? 

ಸರ್ವನಿಯಾಮಕನಾಗಿ ಸರ್ವಗತನಾದ್ದರಿಂದ ಅಹೇಯನಾದ ಭಗವಂತನು ಅಹಂ ಶಬ್ದವಾಚ್ಯನು ಪುನಃ 
ಪರಿಪೂರ್ಣನಾದ್ದರಿಂದ ಬ್ರಹ್ಮ ಶಬ್ದವಾಚ್ಯನು ಪುನಃ "eA" ಅಂದರೇ ಯಾವಾಗಲೂ ಇರುವವನೆಂದು 
ತಿಳಿಯಲಡುವವನು. ಹೀಗೆ ಒಟ್ಟಾರೆ ಅಹಂ ಬ್ರಹ್ಮಾಸ್ಮಿ ಶಬ್ದದಿಂದ ಶ್ರೀವಿಷ್ಣುವೇ ಉಕ್ತನಾಗುತ್ತಾನೆ. ಅತಃ ಅಹಂ 
ಮನುರಭವಂ ಸೂರ್ಯಶ್ಚ ಎಂಬ ಮಂತ್ರಕ್ಕೆ ವಾಮದೇವ ಮಹರ್ಷಿ ತನ್ನ ಅಂತರ್ಯಾಮೀ ವಿವಕ್ಷೆಯಿಂದ 
ಪ್ರಸಿದ್ಧಿಗೊಳಿಸಿದನು. ಅತಏವ ಈ ಸೂಕ್ತದಲ್ಲಿ ಹೇಳಿದ ಅಹಂ YDA, ವಾಕ್ಯವು ಅಂತರ್ಯಾಮಿಯಾದ 
ಭಗವಂತನಿಗೆ ಸಲ್ಲುತ್ತವಯೇ ಹೊರತು ವಾಮದೇವನಿಗಲ್ಲ. (ಜೀವಬ್ರಹ್ಮ್ಮಕ್ಯಸಿದ್ದಿ ಸುತರಾಂ ಆಗುವುದಿಲ್ಲ 
ಎಂದು ಶ್ರೀಮಧ್ವಗುರುಗಳು ಅವರ ಬೃಹದಾರಣ್ಯಕೋಪನಿಷತ್‌ ಭಾಷ್ಯದಲ್ಲಿ (3-5-4) ಸಷ ವಾಗಿ 
ಸಿದ್ಧಾಂತವನ್ನು ಮಾಡಿ ನಿರೂಪಿಸಿದರು.) 

ಅಹಂ = ಅಹೇಯಮ್‌, ಬ್ರಹ್ಮ = ಪರಿಪೂರ್ಣಮ್‌, ಅಸ್ಥಿ = ಸರ್ವದಾತಸ್ತೀತಿ ಮೇಯಮ್‌ 
ಅತ್ಯೇತೈರ್ವಿಶೇಷಣೈರಾತ್ಮಾನಂ ಸ್ವರೂಪಮೇವಾವೇತ್‌ || ಸರ್ವನಿಯಂತೃತ್ತೇನ ಸರ್ವಗತ್ವಾದಹೇಯಮ್‌ . 
ತದ್ಯೋ5ಹಂ FSH ಯೋತಸೌ AMSA ಯೋತಸಾವಸ್‌ೌ ಪುರುಷಃ ಸೋತಹಮಸ್ಸಿ ಇತ್ಯಾದಿಷ್ಟ 
ಪ್ಯಹಂಶಬ್ದೋರಂತರ್ಯಾಮಿತ್ರೇನಾಹೇಯತ್ಸವಾಚೀ | 

ಬ್ರಹ್ಮಾಪಿ ಸರ್ವದಾ55ಮಾನಮಹೇಯಂ ಗುಣಬ್ಬಂಹಿತಮ್‌ | ಸರ್ವದಾಶಸ್ವೀತಿ ಮೇಯಂ ಚ 
ವಿಜಾನಾತಿ ತಥೈವ ತು | ಅತ ಏವ 8०9029 ಸತ ಏವಾಸ್ಯ ಸರ್ವದಾ | ತದಹೇಯಂ ಪರಂ ಬ್ರಹ್ಮಯೋ 


ಯೋತವೇದ್‌ ಗುಣಬ್ಬಂಹಿತಮ್‌ | ಸರ್ವದಾಶಸ್ತೀತಿ ಮೇಯಂ ಚ ಸ ಸ ಯಾತಿ ಸಮಗ್ರತಾಮ್‌ ॥ BS 
ಭವಿಷ್ಯತ್ತರ್ವಣಿ ॥ QS ಬೃಹದ್ಭಾಷ್ಯಮ್‌ (3-5-4) 
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ಅಹೇಯಂ ಚ ಗುಣ್ಣೆಃ ಪೂರ್ಣಂ ನಿತ್ನಾಸಿಚಾನಗೋಚರಮ್‌ 


WR WIN ವಾಮದೇವಃ ಸೂಕ್ತಮೇತದ್ದದರ್ಶ ಹ॥ 

ಅಹಂ ಮನುಃ ಸೂರ್ಯ ಅತಿ ಸ್ವಾಂತರ್ಯಾಮಿವ್ಯಪೇಕ್ಟಯಾ ॥ ಇತಿ ಭವಿಷ್ಯತರ್ವಣಿ II 
ಬೃಹದ್ಭಾಷ್ಯಮ್‌ (3-5-4) 

ಬ್ರಹ್ಮನೂ ಕೂಡ ತನ್ನನ್ನು ಅಹೇಯನೆಂದು, ಗುಣಪೂರ್ಣನೆಂದು, ಯಾವಾಗಲೂ ಇರುವವನೆಂದು 
ತಿಳಿಯಲು ಯೋಗ್ಯನೆಂದೂ, ತಿಳಿದಿದ್ದಾನೆ. ಅದ್ದರಿಂದಲೇ ಅವನು ಸ್ವಯಂ ಪರಿಪೂರ್ಣ. ಆ ಪರಬ್ರಹ್ಮ 
ಅಹೇಯ ಗುಣಪರಿಪೂರ್ಣ, ಯಾವಾಗಲೂ ಇದ್ದಾನೆಂದು ತಿಳಿಯಲು ಯೋಗ್ಯನಾದ . ಎಂದು ಯಾರು 
ತಿಳಿಯುತ್ತಾರೋ ಅವರೆಲ್ಲರೂ ತಮ್ಮ ಯೋಗ್ಯತೆಗನುಗುಣವಾದ ಪೂರ್ಣತೆಯನ್ನು ಪಡೆಯುತ್ತಾರೆ. 
ಭಗವಂತ ಅಹೇಯ, ಗುಣಪರಿಪೂರ್ಣ, ಯಾವಗಲೂ ಇರುವವನೆಂದು ತಿಳಿಯಲು ಯೋಗ್ಯನಾದವ 
ಎಂದು ಸಾಕಾತ್ತರಿಸಿಕೊಂಡ ವಾಮದೇವ ಮಹರ್ಷಿ ತನ ಅಂತರ್ಯಾಮಿ ವಿವಕೆಯಿಂದ ಅಹಂ ಮನುರಭವಂ 
ಸೂರ್ಯಶ ಎಂಬ ಮಂತಕೆ ದ್ರಷಾರನಾದ. ಅದರಿಂದ ಈ ಸೂಕದಲ್ಲಿ ಹೇಳಿದ ವಿಷಯಗಳು 


Dg — 


ಅಂತರ್ಯಾಮಿಯಾದ ಭಗವಂತನಿಗೆ ಸಲ್ಲುತ್ತವೆಯೇ ಹೊರೆತು ವಾಮದೇವನಿಗಲ್ಲ. 
Harken to Prasthanabheda of Madhusudan saraswati : - 


ಅಥ ಸರ್ವೇಷಾಂ ಭಗವತ್ಯೇವ ತಾತ್ತರ್ಯಂ ಸಾಕ್ಲಾತ್ರರಮರಯಾ ವೇತಿ ಸಮಾಸೇನ ತೇಷಾಂ 
ಪ್ರಸ್ನಾನಭೇದೋತತ್ರೋದ್ಧಿಶ್ಯತೇ I 

ತಥಾ ಹಿ ಯಗ್ಗೇದೋ ಯಜುರ್ವೇದಃ ಸಾಮವೇದೋರ5 ಥರ್ವವೇದ ಇತಿ ವೇದಾಶ್ಚತ್ವಾರಃ | ಶಿಕ್ಷಾ 
ಕಲ್ಲೋ ವ್ಯಾಕರಣಂ ನಿರುಕ್ತಂ ಛಂದೋ ಜ್ಯೋತಿಷಮಿತಿ ವೇದಾಂಗಾನಿ ಷಟ್‌ | ಪುರಾಣನ್ಯಾಯಮೀಮಾಂ 
ಸಧರ್ಮಶಾಸ್ತ್ರಾ ಣಿ ಚೇತಿ ಚತ್ವಾರ್ಯುಪಾಂಗಾನಿ | ಅತ್ರೋಪಪುರಾಣಾನಾಮಪಿ ಪುರಾಣೇತಂತರ್ಭಾವ; 
ವೈಶೇಷಿಕಶಾಸ್ತ್ರ ಸ್ಯ ನ್ಯಾಯ, ವೇದಾಂತಶಾಸ್ತ್ರ ಸ್ಯ ಮೀಮಾಂಸಾಯಾಮ್‌, ಮಹಾಭಾರತರಾಮಾಯಣಯೋಃ 
ಸಾಂಖ್ಯಪಾತಂಜಲಪ ಪತವೈಷ್ಣವಾದೀನಾಂ ಚ ಧರ್ಮಶಾಸ್ತ್ರೇ ಮಿಲಿತ್ವಾ ಚತುರ್ದಶವಿದ್ಯಾಃ | ತಥಾ 
ಚೋಕ್ಷಮ್‌ - 


ಪುರಾಣನ್ನಾಯಮೀಮಾಂಸಧರ್ಮಶಾಸಾಂಗಮಿತ್ರಿತಾಃ | 


ವೇದಾಃ ಸ್ಥಾನಾನಿ ವಿದ್ಯಾನಾಂ ಧರ್ಮಸ್ಯ ಚ ಚತುರ್ದಶ I (ಯಾಜ್ಞವ ತಿ1-3) 


४७ bo 

ಏತಾ ಏವ ಚತುರ್ಥಿರುಪವೇದೈಃ ಸಹಿತಾ ಅಷ್ಟಾದಶವಿದ್ಯಾ ಭವಂತಿ 1 ಆಯುರ್ವೇದೋ 
ಧನುರ್ವೇದೋ ಗಾಂಧರ್ವವೇದೋರರ್ಥಶಾಸಂ ಚೇತಿ ಚತಾರ ಉಪವೇದಾಃ | ಸರ್ವೇಷಾಂ 
ಚಾಸಿಕಾನಾಮೇತಾವಂತೇವ ಶಾಸಪಸಾನಾನಿ, ಅನ್ಲೇಷಾಮಪೆ ೇಕದೇಶಿನಾಮೇಕೇಷ್ಟೇವಾಂತರ್ಭಾ- 
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ವಾತ್‌. 
Referring to Vedanta, it is said therein — 


ಇದಮೇವಸರ್ವಶಾಸ್ತ್ರಾ ಣಾಂಮೂರ್ಧನ್ಯಂ, ಶಾಸ್ತ್ರಾ ೦ಂತರಂಸರ್ವಮಸ್ಕೈವಶೇಷಭೂತಮಿತೀದಮೇವ 
ಮುಮುಕ್ನಭಿರಾದರಣೀಯಮ್‌ ಶ್ರೀಶಂಕರಭಗವತ್ನಾದೋದಿತಪ್ರಕಾರೇಣೇತಿ ರಹಸ್ಯಮ್‌ | 


The Prasthanabheda sets out with the task of showing that the purport of 
all Sastras is in Brahman alone either directly or by way of providing the 
necessary preliminary steps. 


Among these, the eighteen Sastras as accepted by the astikas are the four 
Vedas, the six Vedangas, the four upangas viz., purana inclusive of the 
upapuranas; nyaya inclusive of the vaisheshika, mimamsa (pertaining to 
karma and Brahman), dharma$astra in which are included ithihas viz., 
Mahabharata and Ramayana as also the systems like Sankhya, Patanjalim 
Pashupata, Vaishnava, which make up fourteen and the four upavedas viz, 
Ayurveda, Dhanurveda, Gandharvaveda, and Arthasastra. All other disciplines 
are suitably accommodated amongst these only. The secret here is that the 
endeavour of the Vedanta which is the pre-eminent of all Sastras, being in 
securing Brahmavidya leading to Moksha the Supreme Goal, 
Paramapurusartha, the Vedanta must be adhered to with steadfast devotion in 
the manner instructed by Sri Sankarabhagvatpada. The rest of the Veda 
comprising of karmakanda including upasana, as also all other disciplines 
are geared towards this end though providing incidentally for dharma, artha 


and kama of paralance. 


The Prasthanabheda concludes thus — 


ಸರ್ವೇಷಾಂ ಚ ಸಂಕ್ಷೇಪೇಣ ತ್ರಿವಿಧ ಏವ ಪ್ರಸ್ಥಾನಭೇದಃ | ತತ್ರಾರಂಭವಾದ DU ಪರಿಣಾಮ 
ವಾದೋ ದ್ವಿತೀಯ, ವಿವರ್ತವಾದಸೃತೀಯಃ | ಸರ್ವೇಷಾಂ ಪ್ರಸ್ಥಾನಕರ್ತ್ಯಣಾಂ ಮುನೀನಾಂ 
ವಿವರ್ತವಾದಪರ್ಯವಸಾನೇನಾದ್ದಿತೀಯೇ ಪರಮೇಶ್ವರ ಏವ ಪ್ರತಿಪಾದ್ಯೇ ತಾತ್ಪರ್ಯಮ್‌ | ನಹಿತೇ 
ಮುನಯೋ ಭ್ರಾಂತಾಃ ಸರ್ವಜ್ಞತ್ವಾಶ್ವೇಷಾಮ್‌, ಕಿಂತು ಬಹಿರ್ವಿಷಯಪ್ರವಣಾನಾಮಾಪಾತತಃ 
ಪುರುಷಾರ್ಥೇ ಪ್ರವೇಶೋ ನ ಸಂಭವತೀತಿ ನಾಸ್ತಿಕ್ಯವಾರಣಾಯ ತೈಃ ಪ್ರಕಾರಭೇದಾಃ ಪ್ರದರ್ಶಿತಾಃ | ತತ್ರ 
ತೇಷಾಂ ತಾತ್ತರ್ಯಮಬುದ್ದಾ b ವೇದವಿರುದ್ದೇರಷ್ಕರ್ಥೇ ತಾತ್ಪರ್ಯಮುತ್ವೇಕ್ಟಮಾಣಾಃ ತನ್ನತಮೇ- 
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ವೋಪಾದೇಯತ್ಚೇನ ಗೃಹಷ್ಣಂತೋ ಜನಾ ನಾನಾಪಥಜುಷೋ ಭವಂತೀತಿ ಸರ್ವಮನವದ್ಯಮ್‌ । 


In short, there are only three different systems in all. Or these, the first is 
the Arambhavada, the second, parinamavada and the third, vivartavada.... 
Since they all culminate in the vivaratvada, the ultimate aim of the authors of 
all the systems is the secondless Brahman that is sought to be made known 
(just as the ocean is the destination of all rivers). These thinkers who are all- 
knowing are by no means labouring under illusion. On the other hand, it is to 
be noted that different theories have been propounded by them in order to 
dispel the atheistic views of those who are engrossed in external things and 
cannot all at once take to the path of realisation of the Supreme Goal of life. 
However, not recognising their purport, and even concocting purports 
opposed to the Sruti, as the ones to be adhered to, people of diverse tastes 
take to one or the other of these many paths which are straight or circuitous. 


Harken to Maharsi Brahmadutta jigyasu : - 


वेद परमपिता की वाणी है नित्य, स्वत प्रमाण है । अन्य सब शास्त्र वेदानुकूलतया ही 
प्रमाण है। “वेद”! में किसी व्यक्ति-विशेष का इतिहास नहीं , वेदमन्त्रो का अर्थ आध्यात्मिक, 
आधिदैविक, आधियाज्ञिकादि, प्रक्रियाओं के आधर पर करना होगा, अर्थात्‌ अग्नि मीळे 
पुरोहितम्‌ में अग्नि भौतिक अग्नि का ही वाचक है यह बात नहीं, अपितु यहाँ अग्नि से 
परमात्मा तथा विद्वान का भी ग्रहण करना होगा । 


“बेद ईश्वरीय ज्ञान RU, इसमें तो अब तक समस्त क्रषि,महर्षि, विद्वान्‌, आचार्य, 
वेदभाष्यकार, सब से सब सहमत रहें हैं । ईश्वरीय होने से नित्यस्वयंसिद्ध है । स्वतः 
प्रमाण, अन्य शास्त्र सब वेदानुकूलतया ही प्रमाण है 


या वेदबाह्याः स्मृतयो AA काइच कृदृष्टयः | 

सर्वास्ता निष्पलाः प्रेत्य तमोनिष्टा हि ताः स्मृता ।। ಪತ್ರಂ १२। ६५ || 
विरोधे त्वनपेक्ष्यं स्यादसति ह्यनुमानम्‌ ॥ Alo । 21313 || 

जैमिनि, मनु आदि ऋषियों के इन वचनां के आधार पर समझना चाहिए । 
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आचार्य स्कन्द स्वामी ने भी देवापि को विद्युत्‌ और शान्तनु को जल बताते हुए 
ऐतिहासिक प्रक्रिया का स्वरुप निम्न प्रकार दर्शाया है । (निरुक्त भाष्यम्‌ ७८ पुष्ट ) एवं 
आख्यान स्वरूपाणां मन्त्राणां यजमाने नित्येषु च पदार्थेषु च योजना कर्तव्या | एष शास्त्र 
सिन्द्वन्तः औपचरिको मन्त्रेष्वख्यानसमयः | परमार्थेन नित्यपक्ष इति सिद्धम्‌ | 


तथा हि निरुक्त समुचयकारो वररुचि - औपचारिको मन्त्रेष्वख्यानसमयेति नैरुक्तानां 
सिद्धान्तः „ नित्यत्वा अविरोधात्‌ | 


मनु महराज ने कहा है 
यथा यथा हि पुरुषः शास्रं समधिगच्छति । 
तथा तथा विजानाति विज्ञानं चास्य रोच्यते ।। इति || 


वेद प्रभु की पवित्र वाणी है, जो आदिसृष्टि में जीवों के कल्याणार्थ, संसार के अन्य 
भोग्य पदार्थो की भाँति कर्मों की यथार्थ व्यवस्था के ज्ञानार्थ, न्तदनुसार आचरण करने के 
लिये परम पवित्र ऋषियों द्वारा प्रदान की गई है । भावी कल्प-कल्पान्तरों में भी यही वाणी 
इसी प्रकार सदा प्रादुर्भूत होगी । यह किसी व्यक्ति या व्यक्ति-विशेषों की कृति नहीं, अपितु 
सम्पूर्ण विशव के रचयिता परमपिता परमात्मा की ही रचना है । इसमें किसी प्रकार 
न्यूनाधिकता नहीं हो सकती | धाता यथापूर्वमकल्पयत्‌, ऋतश्च सत्यञ्जचाभीद्वात्तपसोध्य- 
जात - समग्र संसार तथा तत्संबंधी ज्ञान यह सब विधाता कि यथापूर्व कृति है । 


सर्गारम्भ में परमपिता परमात्मा ने जीवों के कल्याणार्थ जहाँ अनेकविध पदार्थों की रचना की, 
पृथिवी-जल-वायु-तेज-वायु आदि पदार्थो का निर्माण किया, लोह-ताम्र-रजत-सुवर्णादि धातु तथा 
वृक्ष-औषधि-वनस्पति-लता-गुल्म-मूल-पुष्प-फलादि, गुहा-वन-पर्वतादि, मेघ स्रोत-नदी- 
समुद्रादि, अन्य असंख्य पदार्थ संसार में उत्पन्न किये, मनुष्य-पशु-पक्षी आदि शरीरों की रचना 
की, अर्थात्‌ समस्त स्थावर-जङ्गम जगत्‌ का निर्माण किया, वहाँ उस सर्वज्ञ-सर्वान्तर्यामी सर्वनियन्ता 
जगदीइवर ने जीवों के अभ्युदय और निःश्रेयसार्थ संसार में समस्त कार्यकलाप के निर्वाहार्थ उपर्युक्त 
सब पदार्थों से यथावत्‌ लाम प्राप्त करने के निमित्त परमानुकम्पा से ज्ञान का भी प्रकाश किया | 
जिससे मनुष्य अपने जीवन को सफल कर सकें | इसी ईइवरीयज्ञान को समस्त प्रचीन ऋषि-मुनियों 


The Spiritual view of life 351 


एव mei की परिभाषा में ‘ae’ कहा जाता है | 


इस ईश्वरीयज्ञान का स्वरूप कैसा होता है, वा कैसा होना चाहिए इस विषय में स्वयं वेद ही 
बतलाता है - 


बृहस्पते प्रथमं बाचो अग्रं यत्‌ प्रैरत नामधेयं दधानाः । 
यदेषां श्रेष्ठं यदरिप्रमासीत्‌ Wer तदेषां निहितं गुहाविः ।। Fo १०।७१।१॥ 

भावार्थः - हे विद्वान्‌ सृष्टि के आदि में समस्त वाणियों की मूलरूप, (सृष्टिगत पदार्थों के) 
नामों को धारण करनेवाली, जिस वाणी को (विद्वान्‌ लोग) उच्चारण करते है, जो इन सब से श्रेष्ठ 
और दोषशून्य होती है, वह वाणी (ऋषियों की) गुहा (बुद्धि)में धारण की हुई (ईश्वर की) 
प्रेरणा से प्रकाशित होती है | 

इस मन्त्र से निम्न सात बातों के लिये वेद का प्रमाण मिल जाता है, दूसरे शब्दो में इस मन्त्र 
में इशवरीयज्ञान की सात विशेषतायें का कसौटियाँ वर्णित है - 

(१) वेद सृष्टि के आदि में होनेवाली वाणी हो, इसलिये मन्त्र में कहा uum 

(२) इस संसार में जितनी मानववाणीयाँ है, उन सबका आदि-स्रोत अर्थात्‌ मूल हो । 
वेदवाणी से ही सब भाषायें निकली है । वेदवाणी का भी मूल “ओश्म्‌” (परमेश्वर) है, इसलिये 
कहा “वाचो अग्रम्‌’ 

(३) जो सृष्टि के समस्त पदार्थो का नाम धारण करती हो | आदि सृष्टि में जब पदार्थों के नाम 
रखने की आवश्यकता होती है, तब यह वाणी सहायक होती है | इससे ही सृष्टि के पदार्थों की 
संज्ञा तथा इाब्दार्थ का निर्धारण होता है, इसलिये कहा नामधेयं दधानाः | 

(४) जो सर्वश्रेष्ठ बडी विस्तृत और विशाळ हो, केवल मानबबुद्धि में आनेवाले व्याकरण के 
संकुचित नियमों में बन्धी हुई न हो, उससे कही परे, दिव्यरूप (जिसका प्रवाह नैसर्गिक हो) में 
उपस्थित हो, इस लिये कहा mq" 

(ಆ) जो दोषरहित हो, सब संसार के लिये एकसी, किसी देशविशेष की भाषा में न हो, इसलिये 
कहा ““अरिप्रम्‌ 
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(६) जो गुहा (बुद्धि) में निहित हो, अतः कहा ““निहितं गुहा०'? | 


(७) जो अनेक जन्म-जन्मान्तरों में परमात्मा से प्रेम करते है, उनके द्वारा भगवान्‌ की प्रेरणा 
से प्रकाशित होती है, उनकी बनाई नहीं, इस लिये कहा "911 आविः?” 


ये सब कसौटियाँ वेद पर ही सर्वाशेन चरितार्थ होती है । किं च - 
यज्ञेन वाचः पदवीयमायन्‌ तामन्वविन्दनूर्षिषु प्रविष्टाम्‌ 11 Fo १०। ७१।३॥ 


भावार्थः - सृष्टि के आदि में यज्ञ अर्थात्‌ परमात्मा के द्वारा वाणी की प्राप्ति के योग्य हुये ऋषियों 
में प्रविष्ट हुई वेदवाणी को मनुष्य पीछे प्राप्त करते है, अर्थात्‌ वेदवाणी का प्रकाश सृष्टि के आदि में 
पहिले ऋषियों के अन्तः करण में परमात्मा प्रकाशित करता है | 


इन दोनों मन्त्रों से स्पष्ट है कि ईइवरीय ज्ञान कैसा होना चाहिये, ये सब बातें वेद में ही चरितर्थ 
होती है । 


सर्गारम्भ में सूर्य के प्रकाश की भाँति, पूर्वसृष्टि के समान वेदज्ञान का प्रकाश हुआ | प्रलय के 
पश्चात्‌ अमैथुनी सृष्टि के आरम्भ में युवा अर्थात्‌ प्रौढ युगल (जोडे) उत्पन्न हुये, क्योंकि माता 
पिता की सत्ता तो थी नहीं | सुप्तप्रबुद्धन्याय से कार्यजगत्‌ की प्रलयावस्था में जिन-जिन स्थिति में 
देहधारी अपने कारण में लीन हुये, उसी-उसी अवस्था में उन का सब खेल पुनः वैसा का वैसा चळ 
पडा | जीव अपने पूर्ववती कर्मों तथा संस्कारों के अनुरूप ही शरीर, बुद्धि आदि से युक्त होते हये 
कार्या में प्रवृत्त हुये । उस समय के मनुष्यवर्ग में सब से उत्कृष्ट, श्रेष्ठ, विमलमेधा, ग्रहण तथा धारण 
में समर्थ चार ऋषियों ने प्रभु के वेदज्ञान को साकल्येन हृदय में धारण किया | जिनके नाम अग्नि- 
वायु-आदित्य-अङ्गिरा (शतपथ तैत्तिरीयानुसार) वैदिक साहित्य में प्रसिद्ध है | उनके हृदय में वेद 
का समस्त ज्ञान नित्य नियतानुपूर्वी द्वारा आदि से अन्त तक एक ही साथ अर्थात्‌ युगपत्‌ 
(युगपज्ज्ञानानुत्पत्तिर्मनसो लिङ्गम्‌ ॥ न्याय १।१।१६) अक्रमारूढ दे दिया | अतः इसमें 
कितना समय लगा, यह कल्पना भी नहीं की जी सकती, क्योंकी काल का व्यवहार अनित्यों में 
होता है । जहाँ क्रम होगा, वहाँ काळ होगा | परमात्मा का आदिज्ञान एकरस है | पद (गौरिति 
झाब्दः, गौरित्यर्थः, गौरिति ज्ञानम्‌ ॥। योगभाष्य 3125), पदार्थ, गायत्र्यादि छन्द तथा 
मन्त्रादि के विभाग का ज्ञान इस वेदज्ञान में ही निहित था | 
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अन्य सब लोक-लोकान्तरों में भी इसी वेदज्ञान को वह जगदीइवर सदैव प्रदान करता | 
जितना भी नैमित्तिक ज्ञान विश्‍व में वर्तमान है, वह सब उस परमपिता परमात्मा के इस वेदज्ञान 
(चातुर्वर्ण्य त्रयो लोकाइचत्वारश्चाश्रमाः पृथक्‌ | भूतं भव्यं भविष्यं च सर्व वेदात्‌ प्रसिध्यति 
|| Ade १२।९७।।) द्वारा ही प्रवृत्त होता है | आकृतियों में भेद होते हुये भी उत्पत्तिप्रकार में 
कोई भेद नहीं होता | मनुष्य जहाँ-जहाँ होगा, वहाँ-वहाँ इसका प्रकाश अवश्य होगा, चाहे किसी 
प्रकार भी हो । 


ईश्वर और वेद का सम्बन्ध 


इसमें सन्देह नहीं, वेद के ईशवरीयज्ञान होने की उपर्युक्त धारणा सामान्य संसारी जनों को एकदम 
समझ में नहीं आती | इसका कारण शताब्दियों से शुद्ध वैदिक परम्परा का लुप्त हो जाना है | 
इसीलिये इस विषय में अनेकविध धारणाओं, दूसरे शब्दों में अनेक वादों वा भिन्न-भिन्न मतों की 
सृष्टि हुई, जिनका विवेचन हम संक्षेप से आगे करेंगे | इतना तो स्पष्ट है कि वैदिक-धर्मियों को 
छोड़कर समस्त संसार वेदसम्बन्धी उपर्युक्त धारणा मानने को तैयार नहीं, इसके यद्यपि अनेक कारण 
कहे जा सकते है, पर मुख्य कारण जिसमें (हाथी के पाँव में सब का पाँव) सब कारण आ जाते 
हैं, यह है कि सबसे पहले अनेक लोग ईश्वर की सत्ता को ही स्वीकार नहीं करते | ईश्वर सत्ता 
स्वीकार करने से हमारा अभिप्राय उस दैवी चेतनशक्ति के गुणों को विवेचनात्मक रीति से विश्लेषण 
करके स्वीकार करना है, जिसकी यह सब रचना है | ईश्वर के एक-एक गुण को लेकर उस पर 
विचार करने से इस विषय के आधे प्र३नों की समस्या हल हो जाती है । सर्वप्रथम ईश्‍वर शब्द को 
ही लीजिये कि (स्वामी) होगा, स्व नहीं तो स्वामी कैसा? यदि कार्यवस्तु स्वयं नहीं बन सकती 
तो दृश्यमान कार्यजगत्‌ को बनानेवाला वह ईश्वर ही हो सकता है | दूसरे को तो उसके पूर्णतया 
समझने की भी शक्ति दृष्टिगोचर नहीं होती, बना सकना तो दूर रहा | 


जब स्रष्टा है तो वेत्ता स्वयं ही है उसमें उसकी व्यापकता अर्थात्‌ सर्वव्या- 
पकता-सर्वान्तर्यामित्वा -सर्वाधारत्व-सर्वेश्वरत्वादि (यो ह्यनेन भोगेनापरामृष्टः स पुरुषविशेष 
ईश्वर! । . .  . यथा मुक्तस्य पूर्वा बन्धकोटिः प्रजायते नैवमीश्वरस्य | यथा वा प्रकृतिलीनस्योत्तरा 
बन्धकोटिः सम्भाव्यते नैवमीश्वरस्य | स तु सदैव मुक्तः संदेवेश्‍वर इति ।। योगभाष्य १।२४ 
11) गुण स्वयं सिद्ध है | यदि यह स्वयं दूसरी शक्ति के आश्रय पर है तो उपर्युक्त सब कार्य कर ही 
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कैसे सकता है ? अतः अज, अनादि , अनुपम (तस्माद्‌ यत्र काष्टाप्रापिरेश्‍वर्यस्य स ईश्‍वर: | 
न च तत्समानमैरवर्यमस्ति । कस्मात्‌ ? द्वयोस्तुल्ययोरेकस्मिन्‌ युगपत्कामितेर्थ नवमिदमस्तु 
पुराणमस्त्वित्येकस्यसिद्धावितरस्य प्राकाम्यविघातादूनत्वं प्रसक्तम्‌ | ....... तस्माद्‌ यस्य 
साम्यातिरायैर्विनिर्मुक्तमैशवर्यं स एवेश्वरः । स च पुरुषविशेष इति ।। योगभाष्य १।२४।।), 
निर्विकार, अनन्त, मृत्युरहित, अभय, नित्य,पवित्र आदि गुण होने ही चाहियें | आकार में 
आनेवाला इस विशाल सृष्टि की रचना कैसे करेगा? सत्ता और चेतनता के होते हुये आनन्दमय 
गुण होना भी अनिवार्य है, अन्यथा अनेक जन्म-जन्मान्तरों की कर्मवासनाओं के द्वारा संसार में 
सुखःदुख का उपभोग करते हुए जीवों की शरण वा शान्ति का अन्तिम धाम क्या होगा? जब हम 
इन गुणों से विशिष्ट उस परमदेव ईश्वर की सत्ता को स्वीकार कर लें तो तीन मुख्य सत्तायें हमने 
स्वयं ही स्वीकार करलीं, क्योंकि उपर्युक्त गुण इन तीनों ईश्वर-जीव-प्रकृति की सत्ता को मानने से 
ही गतार्थ हो सकते है | जब हमने आधरभूत इन तीन पदार्थों को मान लिया, जो हमें मानने ही 
पड़ते है, ऐसी दशा में इन तीनों से परस्पर सम्बन्ध को भी हमें जानना अवश्यक होगा | आधुनिक 
संसार प्रायः करके प्रकृति (मैटर)तथा उसके नियमों को तो मानता है, चाहे वह किसी भी रूप में 
मानता हो, मानता अवश्य है, पर ईइवर से इन्कारी (नकारी) होने में उसे कुछ भी सङ्कोच नहीं 
होता, चाहे युक्ति-प्रयुक्ति उपस्थित होने पर यह धारणा टिक न सकती हो | ईश्वर से इन्कारी 
होनेवाले मन में “ईश्वरीय ज्ञान” वेद को न मानना कुछ भी आइचर्य की बात नहीं, कारण ही नहीं 
तो कार्य कैसा!! 


“गतानुगतिको लोकः'' - संसार में अधिक समुदाय निजबुद्धि वा विवेचना के काम न लेकर 
केवल अनुगामी होने की रुचि रखता है, क्‍योंकि इसमें उसे अपेक्षाकृत सुगमता प्रतीत होती | 
यही कारण है कि वर्तमान भारत निज प्रचीन वैदिक साहित्य, संस्कृति, सभ्यता वा आदेशों को 
थोडा नहीं, अपितु बहुत दूर तक भूल चुका है । अनीइवरवादिता की प्रचण्ड आँधी ने जाति और 
देश की जड़ों को हिला दिया है | ऐसी अवस्था में ईइवरीयज्ञान वेद के विषय में सर्वसाधारण में 
शङ्कायें बनी रहना या हृदय का पूर्ण सन्तोष न होना स्वाभाविक ही है | 


हमारे समस्त प्राचीन दर्शनशास्त्र और ऋषिमुनि सामूहिक रूपेण “ईश्वर -जीव-प्रकृति’ इन तीनों 
की सत्ता का विशद निरूपण (अथ प्रधानपुरुषव्यतिरिक्तः कोयमीइवरो नामेति 
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केशकर्मविपाकाशयैरपरामृष्टाः पुरुषविशेष ईश्वर: ।। योगभाष्य १।२४) करते है । उनमें सूक्ष्म 
और स्थूल से स्थूळ सभी सम्भवनीय झङ्काओं के उत्थानों तथा समाधानों द्वारा इस विषय की 
विवेचना मिलती है । 


ईश्वर सच्चिदानन्दस्वरूप, निराकार, सर्वशक्तिमान्‌, न्यायकारी, दयालु, अजन्मा, 

अनन्त, निर्विकार, अनादि, अनुपम, सर्वाधार, सर्वेश्वर, सर्वव्यापक, सर्वान्तर्यामी, 
अजर, अमर, अभय, नित्य, पवित्र और सृष्टिकर्ता है । उकी की उपासना करनी योग्य 
है ॥ 

इन नियम में ईश्वर के स्वरूप का वर्णन अत्यन्त उत्तम रीति से कर दिया गया है । 

योगभाष्य में व्यासमुनि कहते है - 

एतयोः झास्रोत्कर्षयोरीञवरसत्त्वे वर्त्तमानयोरनादिः सम्बन्धः ।। 

अर्थात्‌ - वेद और ईश्वर का अनादि सम्बन्ध है | 


जिज्ञासुओं कि आकाङ्का निवृत्ति के लिए संक्षेप से शास्तरकारों के एक दो वचन ही दर्शाना पर्याप्त 
होगा 


(१) इास्तरयोनित्वात्‌ (वेदान्त ಸಂ १।१।३) 


इस सूत्र में व्यासमुनि ने ब्रह्म को शास्र का कारण माना है | इसके भाष्य में श्री० स्वामी 
शङ्काराचार्य जी महाराज लिखते है - 


“महत ऋग्वेदादेः शास््रस्यानेकविद्ास्थानोपबृंहितस्य प्रदीपवत्‌ सर्वार्थावद्योतिनः 
सर्वज्ञकल्पस्य योनिः कारणं ब्रह्म | नहीदूशस्य झास्तरस्यग्वेदादिलक्षणस्य सर्वज्ञगुणान्वितस्य 
सर्वज्ञादन्यतः सम्भवोऽस्ति 117’ 


अर्थात्‌ सर्वविद्यामय ऋग्वेदादि का सर्वज्ञ परमात्मा के विना कोई कारण नहीं हो सकता || 


तस्मै नूनमभिद्यवे वाचा विरूप नित्यया । 
वृष्णे चोदस्व ERTH ॥ ऋ० ८ । ७४ । ६ || 


इस मन्त्र में “बाचा विरूप नित्यया''इन पदों से वेदवाणी को नित्य कहा गया है | 
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श्रीमध्वाचार्य और श्रीसायणाचार्य ने भी इसका ही अर्थ किया है, यथा - “नित्यया उत्पत्तिरहितया 
बाचा मन्त्ररूपया सुष्टुतिं नूनमिदानीं चोदस्व स्तुहि’ - अर्थात्‌ हे महर्षे! उत्पत्तिरहित 
मन्त्ररूप के द्वारा किया कर || 


धर्म का लक्षण 


वेदः स्मृति सदाचारः स्वस्य च प्रियमात्मनः | 
एतच्चतुर्विधं प्राहुः साक्षाद्‌ धर्मस्य लक्षणम्‌ ॥ Ado २।१२॥। 


अर्थात्‌ - वेद, स्मृति , सदाचार और अपने आत्मा को प्रिय ये चार प्रत्यक्ष रूप से धर्म को 
लक्षित करता हैं । 


झातपथब्राह्मण का कर्त्ता याज्ञवल्क्य लिखता है - 


तदु हैकेन्वाहुः | होता यो विश्ववेदस इति | नेदरमित्यात्मानं ब्रवाणीति तदु तथा न ब्रू 
यान्मानुषं ह ते यज्ञे कर्वन्ति । व्यृद्धं वै तद्यज्ञस्य यन्मानुषं नेद्‌ व्यृद्धं यज्ञे करवाणीति 
तस्माद्‌ यथैवर्चानूक्तमेवानुब्रूयाद्वोतारं विशववेदसमिति’? (शत० १।४।३५ ) | (qe काण्व 
शत० २।३।४।२५) 

इसका भाव यह है कि किसी झाखावाले, “होता यो विश्ववेदसः? ऐसा पाठ पढ़ते हैं | सो 
ऐसा पढना ठीक नहीं | यह मनुष्यकृत पाठ है । वे यज्ञ में मानुषपाठ करते हैं | यज्ञ में मानुष्यपाठ 
पढ़ना यज्ञ की हीनता है । यज्ञ में हीनता न हो, इसलिए जैसा ऋचा का पाठ है, वैसा ही बोले 
“होतारं विइववेदसम्‌’ (Fo १।१२।१) | 

इस प्रमाण से दो बातें सिद्ध होती हैं - प्रथम शाखायें जितनी हैं वे सब मानुष (मानुष्यप्रोक्त 
वा मनुष्यसम्बन्ध से युक्त) हैं दूसरा - कोई क्रकूपाठ ऐसा हैं, जिसमें मनुष्य का कोई सम्बन्ध 
नहीं, और वही मनुष्य सम्बन्ध से रहित मूलवेद है - 

शतपथ के इस स्थान के व्याख्यान में - 


होता य इति पाठविपरिणामस्य मनुष्यबुद्विप्रभवतया मानुषत्वम्‌ | यथैव वेदे पठितं 
तथैवानुवक्तव्यमित्युपसंहरति तस्मादिति । कीदृग्विधं तर्हि वेदे पठितमिति तदाह 
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होतारमिति (शतपथ 21೪12136 सायण भाष्यम्‌ Yo १४४) 

अर्थात्‌ सायण भी होता यो विश्ववेदसः शाखान्तर के इस पाठ को मानुष मानता है | और 
होतारं विश्ववेद्सम्‌ को वेद का मानता है । विदित रहे कि शतपथब्राह्मण में तदु तथा न ब्रूयात तदु 
तथा न कुर्यात्‌ ऐसे वचन, शतपथब्राह्मण (अजमेर संस्करण ) में Yo ८,१५,२३,२९,३५,५०, 
&८,१०२, १३७, १३८, १९७,२७७ आदि लगभग १५ स्थानों में | इन सब में शाखागत पाठों 
का ही प्रत्याख्यान किया गया है, इनमें मुख्यतया तैत्तिरीयसंहिता है | विद्वानों को इस पर और 
अधिक विचार करना चाहिए | 

शतपथब्राह्मण का सबसे प्राचीन भाष्यकार हरिस्वामी (सन्‌ ६३९ $e) जो कि स्कन्दस्वामी का 
शिष्या था, शतपथ-ब्राह्मण-भाष्य के उपोद्धात के प्रारम्भ में लिखता है - 

" बेदस्यापौरुषेयत्वेन स्वतःप्रामाण्ये सिद्धे तच्छाखानामपि तद्धेतुत्वात्‌ प्रामाण्यमिति 
बादरायणादिभिः प्रतिपादितम्‌’? (शतपथ हरिस्वामी भाष्य ) | 

अर्थात्‌ - वेदों का अपौरुषेय होने से ही स्वतःप्रामाण्य सिद्ध है | उनकी शाखाओं का भी 

प्रामाण्य तद्धेतुता से अर्थात्‌ वेद के अनुकूल होने से बादरायणादि ने स्वीकार किया है । 

हरिस्वामी के इस वचन से दो बातें स्पष्ट सिद्ध होती हैं, एक तो यह है कि कोई अपौरुषेय वेद 
अपनी पृथक्‌ सत्ता रखता है और शाखायें उनसे भिन्न हैं | हरिस्वामी वेद को शाखा से भिन्न मानता 
है | दूसरे उसके मत में उन शाखाओं का प्रामाण्य भी वेदानूकुल होने से स्वीकार किया जाता है | 

हमार उपर्युक्त दोनों प्रमाणों से सूर्य के प्राकाश की भान्ति यह बात स्पष्ट सिद्ध हो जाती है कि 
शतपथकार तथा हरिस्वामी के मत में शाखाओं से अतिरिक्त मूलवेद अवश्य थे | 


इस विषय में अन्य साक्षी भी उपस्थित करते हैं - 


ऋग्यजुःसामाथर्वाणश्चत्वारो वेदाः साङ्गा सशाखाइचत्वारः पादा भवन्ति ॥| 
नृसिंहपूर्वतापिनी उपनिषद्‌ ge ११३ | 
अर्थात्‌ — ऋग्‌, यजुः, साम और अथर्व चार वेद, साथ अङ्गो के, साथ शाखाओं के चार पाद 


है | 
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(२) एतद्‌ बृहज्ञाबालमधीते स ऋचोधीते स यजूंष्यधीते स सामान्यधीते सोथर्वाण- 
मधीते सोङ्गिरसमधीते स शाखा अधीते स कल्पानधीते ॥। बृहज्ञालाबालोपनिषद्‌ ।। 
इसमें भी शाखा और कल्प आदिकों को वेद से भिन्न गिनाया है | अतः वेद और शाखायें 
भिन्न-भिन्न हैं, यह परम्परा थी । 
देवीं वाचमजनयन्त देवास्तां विश्वरूपाः पशवो वदन्ति | 
सा नो मन्द्रेषमूर्द दुहाना धेनुर्वागस्मानुप सुष्टुतैतु ॥ Fo 
अर्थात्‌ - देवी वाकू को उत्पन्न (प्रवचन) किया देवों ने | उस को सब प्रकार के पशु = ज्ञानी 
मनुष्य आदि बोलते है । वह चित्ताकर्षक बोली वाली, हमारे लिए अन्न औ रस को दुहाती हुई 
धेनु-रूपी वाक्‌ भले प्रकार स्तुता, हमें प्राप्त हो | माध्यमिका वाक्‌-अन्न और रस के दुहाने का क्या 
काम करती है, यह विज्ञान का गम्भीर विषय है । 
यस्मादृचो अपातंक्षन्‌ यजुर्यस्मांदपाकषन्‌ | सामानि यस्य 
लोमान्यथर्वाङ्गिगरसो मुखं स्कम्भं तं ब्रूहि कतमः स्विदेव सः ।। अथर्व (१०।७।२०) 
जिस परमात्मा से ऋग्वेद यजुर्वेद सामवेद और अथर्ववेद प्रकाशित हए है, वह कौन-सा 
देव है? इसका उत्तर - जो सबको उत्पन्न करके धारण कर रहा है, वह परमात्मा है | 
स्वयम्भूर्याथातथ्यतोऽर्थान्‌ व्यदधाच्छाइवतीभ्यः समाभ्यः 11 यजु० अ०४० | Ae ८। 
जो स्वयम्भू, सर्वव्यापक, शुद्ध, सनातन, निराकार परमेश्वर है, बह सनातन जीवरूप 
प्रजा के कल्याणार्थ यथावत्‌ रीतिपूर्वक वेद द्वारा सब विद्यओं का उपदेश करता है । 
प्रश्‍न - परमेश्‍वर सगुण है, वा निर्गुण ? 
उत्तर - दोनों प्रकार है । 
प्रश्‍न - भला एक मियान में दो तलवार कभी रह सकती हैं ? एक पदार्थ में सगुण (ता) और 
निर्गुणता कैसे रह सकती है ? 


उत्तर - जैसे जड के रूपादि गुण हैं, और चेतन के ज्ञानादि गुण जड में नहीं हैं, वैसे चेतन में 
इच्छादि गुण हैं, और रूपादि जड के गुण नहीं है | इसलिये “यद्‌ गुणैस्सह वर्त्तमान तत्‌ सगुणम्‌ 
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गुणेभ्यो यन्निर्गत पृथग्भूतं तन्निर्गुणम्‌' जो गुणों से सहित वह “सगुण”, और जो गुणों से रहित वह 
“निर्गुण' कहाता है | अपने-अपने स्वाभाविक गुणों से सहित, और दूसरे विरोधी के गुणों से रहित 
होने से सब पदार्थ सगुण और निर्गुण हैं । कोई भी ऐसा पदार्थ नहीं है कि जिसमें केवल निर्गुणता 
वा केवल सगुणता हो | किन्तु एक ही में सगुणता और निर्गुणता सदा रहती है । वैसे ही परमेश्‍वर 
अपने अनन्त ज्ञान बलादि गुणों से सहित होने से 'सगुण', और रूपादि जड के तथा द्वेषादि जीव 
के गुणों से पृथक्‌ होने से “निर्गुण' कहाता है | 

Harken to Brahmasiitrabhasyam (1-2-28) of Sri Sankara : - 

ಅಗ್ನಿಶಬ್ಬೋಪ್ಯಗ್ರಣೀತ್ವಾದಿಯೋಗಾಶ್ರಯಣೇನ ಪರಮಾತ್ಸವಿಷಯ ಏವ ಭವಿಷ್ಯತಿ | 

Means :- The word ‘Agni’ also may denote the highest Self if we adopt 
the etymology Agni = Agrani, i.e. he who leads in front — As the 


Garhapatya-fire finally, and as the abode of the oblation to breath the 
highest Self may be represented because it is Self of all. 


The same sense $ri Madhva as commented the word Agni in 
Rgbhasyam as follows : - 


SSS WON, CS ಗ್ಹಿನಾಮಕಮ್‌ 
ಅಗ್ರಣೀತ್ವಂ ಯದಗ್ಗಿತ್ತಮಿತ್ಯಗ್ರೇ ನಾಮ ತದ್ಗವೇತ್‌ | 
ಏವಮೇವಾಹ ಭಗವಾನ್‌ ನಿರುಕ್ತಿಂ ಬಾದರಾಯಣಃ॥ ಅತಿ Il 


Grouping of Srutis as Anuvadaka and Nisedaka is not correct 


It is also not correct to say that saguna $rutis are anuvada (quoted) for 
rejecting by the Nirguna $rutis. One can as well say that Nirguna $rutis are 
anuvada (quoted) to be rejected by Saguna $rutis later. In fact saguna Srutis 
being larger in number to consider them as nisedhaka and Nirguna Srutis as 
anuvadaka will be more appropriate. However, this very attempt of grouping 
Srutis as anuvadaka and nisedhaka is not correct. Sruti has to be interpreted 
with the assitance of Brahmasütras. Sri Badarayana has clearly declared 
under the Sūtra '"Sarvadharmopapatthe$ca' that all attributes mentioned in 
the Sruti are appropriate. Brahmasütras are Kanthasütras of the lady viz., 
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Sruti, and therefore, ignoring sütras is showing disrespect to $ruti. Moreover, 
to say that a certain passage is anuvada, certain indications such as the use of 
"yat" (ಯತ್‌) and ‘tat’ (ತತ್‌) are necessary. No such indications are to be 
found in the relevant Suti passages. Further, to treat certain data as anuvada, 
it must have been already conveyed by some other Pramana. Therefore, one 
has to state whether Sagunatva is already conveyed by another Sruti, or 
Samaya or some other literature. If it is conveyed by Sruti, it cannot be 
rejected, by Nirguna $ruti. What is conveyed by one section of Sruti cannot 
be rejected by another section of Sruti. The other two i.e., Samaya and other 
literature cannot convey Sarvajfiatva etc., unique qualities of Brahman on 
their own. Thus anuvadakatva of Saguna passages cannot be established by 
Advaitins. Such unique qualities as DivyaSariratva, Divyeccha, Nityananda, 
Caturmukhagurutva etc., mentioned in one section of Sruti will not be denied 
in another section of Sruti. Sarvajfiatva etc., qualities cannot be considered 
as only phenomenal or Vyavaharika because these were there even before 
creation. In fact, it is the possession of these qualities that explains his 
creatorship etc. Several Sruti passages declare that he is sarvadharma, sarvajiia 
etc. The expression ‘kevalo nirgunasca’ may be split as ‘kevalah and anirguna’ 


The words ಜ್ಯೋತಿಃ etc. in the statements ಜ್ಯೋತಿಷಾ ಯಜೇತ covey ಬ್ರಹ್ಮನ್‌. But 
not ಜ್ಯೋತಿಷ್ಟೋಮ etc. only. This is clear from the ಐತರೇಯ ಆರಣ್ಯಕ statement 
ತಾವಾ ಏತಾ etc. which states ಸರ್ವಶಬ್ದವಾಚ್ಯತ್ವಂ! ಬ್ರಹ್ಮನ್‌ . 


Here ಪೂರ್ವಪಕ್ಟಿನ್‌ argues that when we talk of ಸಮನ್ಹಯ of the statements 
ಜ್ಯೋತಿಷಾ ಯಜೇತ etc. in ಬ್ರಹ್ಮನ್‌ , the question whether ಬ್ರಹ್ಮನ್‌ is conveyed by 
the whole sentence or by each word separately. The first alternative is not 
possible because the whole sentence conveys the performance ofthe sacrifice. 


In the case of second alternative whether these words convey ಬ್ರಹ್ಮನ್‌ by ರೂಢಿ 
೦೯ ಯೋಗ. 


There is no ಪ್ರಮಾಣ to support that these words covey ಬ್ರಹ್ಮನ್‌ by ರೂಢಿ. In 
the case of ಯೋಗ್ಯ there is a possibility of other meanings also for these 
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words. Hence ಸಮನ್ವವಯ of the statements of ಜ್ಯೋತಿಷಾ ಯಜೇತ either by way of 
ವಾಕ್ಕರ್ಥ or by the way of ಪದಾರ್ಥ is not possible. Moreover if these words 
convey ಬ್ರಹ್ಮನ್‌ there will be no scope for the performance of the sacrifice. 


1) ಕಿಮತ್ರ ವಾಕ್ಯಾರ್ಥೋ ಬ್ರಹ್ಮ ಕಿಂವಾ ಪದಾರ್ಥಃ | ನಾದ್ಯಃ | ಜ್ಯೋತಿಷ್ಟೋಮಕರ್ತವೃತಾದೇಃ 
ವಾಕ್ಕರ್ಥತಯಾ ಪ್ರತೀತೇಃ. 

2) ದ್ವಿತೀಯೇ ಬ್ರಹ್ಮಣಿ ಸರ್ವಶಬ್ದಸಮನ್ನಯಾನುಪಪತ್ತಿಃ | ಪ್ರಕೃತ್ಯಾದೇರನ್ಯಪರತ್ವಾತ್‌ | ಕಿಂಚ 
ಸರ್ವೇಷಾಂ ಪದಾನಾಂ १३०८००३९ ಕರ್ಮಾನುಷ್ಠಾನವಿಲೋಪಶ್ನ! 

& ನ © ಚ 
ಸಿದಾಂತಿನ್‌ points out that the words ಜ್ಯೋತಿಃ etc. convey ಬ್ರಹ್ಮನ್‌ by ಯೋಗ. 
Q ಶೆ > 
ಅನುವ್ಯಾಖ್ಯಾನ takes a few important words and explains their etymological 
import as ಬ್ರಹ್ಮನ್‌. 

1) ಜ್ಯೋತಿಷಃ — ಜಾತಮ್‌ = ಜಗತ್‌ ಓತಮ್‌ = ಪ್ರವಿಷ್ಠಮ್‌ ಯಸ್ಮಿನ್‌ ಅಸೌ ಜ್ಯೋತಿಃ | 
ಷಃ - ಪ್ರಾಣರೂಪತಃ = ಚೇಷ್ಠಕರೂಪತ್ವಾತ್‌ | ಷಕಾರಃ ಪ್ರಾಣ ಆತ್ಮೇತಿ ಶ್ರುತೇಃ | ಜ್ಯೋತಿಶ್ಚಾಸೌ ಷಶ್ಚೇತಿ 
ಜ್ಯೋತಿಷಃ | ತಸ್ಯ ಸಂಬುದಿಃ ಜ್ಯೋತಿಷಃ | 

Q py 
ಆಯಜೇತ — ಆ = ಸಮ್ಯಕ್‌, ಸಮಂತಾತ್‌ ವಾ ಯಜೇತ = ಯಜ್ಞೇನ ಕರ್ಮಣಾ ಯಾಜಕೇನ 
ಪುರುಷೇಣ ವಾ ಇತಃ ಪ್ರಾಪ್ತಃ ಆಯಜೇತಃ ಸಕಲಜ್ಞಭೋಕ್ತಾ ०३०६५११३ ಜ್ಞಾನದ್ದಾಧಾ ಪ್ರಾಪ್ಯಃ | ತಸ್ಯ 
ಸಂಬುದ್ಧಿಃ ಆಯಜೇತ. 
l. The statement ಜ್ಯೋತಿಷಾ ಯಜೇತ consists of two words namely, ಜ್ಯೋತಿಷ 


and ಆಯಜೇತ. By both these words the Supreme Brahman i.e., ಬ್ರಹ್ಮನ್‌ is 
addressed bringing out the fact that he is present in the entire universe and 


enables it to function (ಜ್ಯೋತಿಷ). He is to be reached by performing the 
sacrifice and by knowledge. He receives the ಹವಿಸ್‌ offered at all sacrifices. 


The two roles of Supreme Brahman are broughtout in ಅನುವ್ಯಾಖ್ಯಾನ 
ಜಾತಮೇತಂ ಹರೌ ಯಸ್ಮಾಜ್ಞೋತಿಃ ಷಃ ಪ್ರಾಣರೂಪತಃ.. (ಅನು) 

& ಜರೆ ~ 
ಆಯಜೇತಶ್ನಾಯಜೇತಃ 


On the basis of this ನ್ಯಾಯಸುಧಾ has explained the etymological meanings 
of these words as given above. 


362 The Spiritual view of life 


2) ವಸಂತೇ ವಸಂತೇ 


ವಸಂಶ್ಚಾಸೌ ತಿಶ್ಚೇತಿ ವಸಂತಿಃ | ವ್ಯಾಪ್ತೋ ವರ್ತತೇ ಇತ್ಯರ್ಥಃ | ತತ್ತಂಬುದ್ಧಿರ್ವಸಂತೇ 99०४०० 
ದರಾರ್ಥಾ। 


The word ವಸಂತಿ brings out all-pervasive nature of the Supreme Brahman 
i.e. ಬ್ರಹ್ಮನ್‌ 1 He is a addressed bringing out this attribute of him as ವಸಂತೇ. 


3) ಹುಂಚ ಹುತಮಸ್ಸಿನ್‌ ಜಗದ್ಯತಃ (ಅ. ವ್ಯಾ) 
ಹುತಂ ALA OANA ಜಗತಲಯಾದೌ ಯತೋರತೋ ಹುಂ ಚ ಅಸಾವಿತ್ಯರ್ಥಃ। 
& ಣ ಆ 5 


The word ಹುಂ conveys the Supreme Brahman bringing out the fact that a 
the time of ಪ್ರಲಯ, everything is offered unto him. 


= 

€ 
धु 

9) 


2४३३३३२3 ಪ್ರೋಕ್ತಃ (ಅ. ವ್ಯಾ) 

ಸ್ಫುಟತ್ವಾಶ್ಸ್ಸಾತ್ಮಾನಂ ಪ್ರತಿ ವ್ಯಕ್ತತ್ವಾದಸಂಕುಚಿತವೃತ್ತಿತ್ವಾತ್‌ ಇತಿ ವಾ | 

The word ಫಟ್‌ conveys the Supreme Brahman bringing out the fact that 
he is conveyed by all words by ಪರಮಮುಖ್ಯವೃತ್ತಿ 

5 . ವಷಟ್‌-ವೌಷಟ್‌ 

ವರ್ತತೇ ಯಸ್ಮಾತ್‌ ಷಡುಣತ್ಸೇನ ಸರ್ವದಾ | 

& n 
ತದ್ದತ್ತತಸ್ತೇಷಾಂ ವೈಷಟ್‌ ॥ (ಅ. ವ್ಯಾ) 


ಷಡ್ಸುಣಾತೃಕತ್ವಾತ್‌ ಷಟ್‌ । Son? ಷಟ್‌ ಚೇತಿ ವಷಟ್‌ | ತಸ್ಯ ತಾತ್ಪರ್ಯಂ ವರ್ತತ ಇತ್ಯಾದಿ | 
ಐಶ್ಚರ್ಯವೀರ್ಯಯಶಃಶ್ರೀಜ್ಞಾನವೈರಾಗ್ಯಾಣಿ AIT: | 


Ds ವಿಷ್ಣುಃ! ವೌ: ವರ್ತಮಾನಾಃ ಷಟ್‌ = ಗುಣಾ ವೌಷಟ್‌ 


The words ವಷಟ್‌ and ವೌಷಟ್‌ convey the Supreme Brahman 1.0., ಬ್ರಹ್ಮನ್‌ 
bringing out the fact that he has ಐಶ್ವರ್ಯ, ವೀರ್ಯ etc. six qualities. 


6. ಸ್ವಾಹಾ 
2९०००० ४९७००३९ ಯಸ್ಮಾತ್ಸ್ಮಾಹೇತ್ಯುಕ್ತೋ ಜನಾರ್ದನಃ | (ಅ. ವ್ಯಾ) 
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ಸ್ಪಂ = ಸ್ವಭವತಃ ಸ್ವೀಯಮೇವ ಹವಿರಾದಿ ಸ್ವೀಕುರುತೇ ಅತಿ ಸ್ವಾಹಾ Il 


The word zag conveys the Supreme Brahman i.e., ಬ್ರಹ್ಮನ್‌ bringing out 
the fact he receives the sacrificial offerings 


7. ನಮಃ 
ನಮಂತ್ಯಸ್ಥಿನ್ಗುಣಾ ವಸ್ಥಾನ್ನಮ ಇತ್ಯೇವ ಕಥ್ಯತೇ | (ಅ.ವ್ಯಾ) 
CAN = ಪರಮೇಶದೇ ವಿಷಯೇ, ಗುಣಾಃ = ಉಪಸರ್ಜನಭೂತಾಃ ಬ್ರಹ್ಮಾದಯೋ ನಮಂತಿ। 


The word ನಮಃ conveys the Supreme Brahman 1.0., ಬ್ರಹ್ಮನ್‌, bringing out 
the fact that ಚತುರ್ಮುಖಬ್ರಹ್ಮ etc. subordinate gods offer obeisance to him. 


Harken Keenly: — 
The Matter: — (Of Things) 


The Philosophy of Sri Madhvacarya is an impregnable fortress built on 
the unshakable foundations of valid instruments of knowledge and particularly 
the logic of the Law of Contradiction. It is the most scientific of systems in 
the world and is most faithful to the tested and defectless experience. 
Experience teaches us: -- 


(1) A number of non-spiritual entities like space, time-flow, varnas, and 
many material substances; all these cannot feel pain or enjoy pleasures or 
initiate any activity of their own accord. So, they are fit to be called Jada' or 
‘Non Jiva’, being unspiritual and lifeless. Examination by defectless 
perception shows us that, though conch-shell silver and rope-serpent etc., 
may be unreal, tables and chairs etc. which we use in common life are real in 
the strict sense of the term, as they are all related to a particular time, to a 
particular space, and as they fulfil certain specific functions which are 
regarded as appropriate to them. The rope-serpent has no time-space 
connection. It cannot bite and create the particular form of death associated 
with cobra bite. The serpent of the zoo has time space connection and bites 
so as to kill a man and turn even though corpse into green colour. Such 
reality is observed in space, in time flow, in varnas and in material objects 
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like tables and pots. All these substantial things cannot have come out of 
nothing. Neither can they become nothing. So if we investigate the nature of 
these things, we find that the table has come out of wood, that the wood is 
derived from X, and X from Y, and Y from Z and so on, ad infinitum, till we 
have to stop at some originated, primordial material substance, which we 
may call Moola Jada Prakrti, which always was, and was crores and crores 
of years back and never non-existent. *Na Achetanam chetanavikarah 
Syat” says Sri Madhva. Matter is neither a product derived from melting a 
Jiva or from melting Parabrahman. Matter, therefore, in its substantial state 
cannot be born. So also if the table burnt, it becomes ashes and if ashes are 
destroyed, they turn into atoms, and if atoms are bombarded they show 
themselves as electrons and if these are further subjected to pressure, they 
assume the form of pure energy. But they do not become nothing. The 
material substance is thus indestructible in essence in spite of changing 
forms. So, the scientists have declared that matter, though changing in form, 
remains unoriginated and inde-structible in content. It is eternal. 


(2) Space also 15 eternal. For it was space millions of years ago and ad 
infinitum, in all times of the past. It cannot be existing now produced out of 
anything else. Space is, It will exist millions of yugas later, still later, and still 
later. There will never be a time when there will be no space, for it cannot be 
destroyed. Nagasaki is gone. Hiroshima is gone but not space. So, we have 
infinite space as an eternal entity/co-eval with eternal matter. So are the 
Varnas A, I, U etc. originated, not derivable from any other material cause 
and indestructible. We cannot even imagine the possibility of their being 
destroyed by anything else at anytime, anywhere, by any means. Lord Krsna 
says “Avinasitu tad viddhi yena sarvam Idam tatam". (Every entity that is 
extended 1s eternal). So, they also are eternal. They are the same sets of 
sounds known to us as they were known by generations who lived millions 
and millions of years ago. They are unchanged and unchanged in content and 
in form also. Time-flow is originated. When the stream of time began in the 
infinite past, we cannot even imagine; when a time will come when there 
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will be no time is equally unthinkable. So, time is an eternal stream, though 
moments are born and disappear as observed in experience. We have thus 
many eternal non-spiritual entities, one differing from another not superficially 
like a ball devoid of air and the same ball filled with air. For with air or 
without air the ball is the same ball. A is A, A and 01 also are forms of A. 
There is no impassable difference between the two balls; but the difference 
between space and matter is really absolute; one cannot become the other at 
any time or at any place. They differ like A and not-A. They are contradictories. 
Eternal contradictories are never identical. So, we have eternal Dvaita in the 
field of non-spiritual entities. Our discussion based on the nature of several 
Jada substantive revealed by perceptual experience shows that Madhwaism 
or Dwaita is the truth of the matter even if external experience is taken into 
account. Sri Madhva says: “Nahyanyad Anyatmanda Bhavet’. (Two 
substances differing in a contradictory manner as A and not-A never become 
identical). This is a self-evident universal truth called *The Law of 
Contradiction" applicable at all times to all material entities stated above, 
and to all spiritual entities also as will be shown later and has no exception. 


Harken Keenly: — (Of Jeeva) 


1. I am a Jiva and not a non-Jiva, Jada or nonspirit. So are the readers all 
Jivas, every one of them. The Jiva, however, cannot be apprehended by 
perceptual experience. Internal things like the Jiva are revealed by 
introspection (seeing within by the inner eye of the self called sakshin). The 
Jiva is a self-conscious principle capable of experiencing joys and sorrows, 
pleasures and pains as peculiarly its own and capable of initiating physical 
activities with a purpose in view, or with the idea of resisting the contact of 
what is undesirable. Sri Madhva says : — “Aham Ityeva yo vedyah sa Jiva 
iti keertitah, Sa dukkhee sa sukhee caiva sa patram bandha moksha yoh”. 
(He who is revealed as I in experience is called Jiva, the Jiva is sad or happy. 
He deserves bondage or Moksha; not Jada). I know I am a Jiva, Not 
Jada; that is not all. Not only do I know that I am a Jiva but I also 
know that I have known myself to be a Jiva. I am swaprakasa-conscious as 
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well as self-conscious. 


2. Descartes, the French philosopher of the sixteenth century known as 
the father of modern philosophy in the west has come to this same conclusion 
in respect of the Jiva. For the sake of clear understanding of this important 
topic, I shall summarise his views: The philosopher should assume nothing. 
Only things that are proved are real. So we must ask, *Is God real ? Is self or 
soul (Jiva) real? Are mental states real? Is the external world of tables and 
chairs, of time and space etc. real ?, To find out the truth, Descartes says that 
we must begin by doubting their reality. By this method of doubt, he first 
found out that the senses are deceptive. I see a snake, but by going nearer I 
find it to be a rope. A hot pin is felt as cold some times. Sweet soup tastes 
bitter to the tongue and so on. Obviously the senses are deceptive. By such 
unworthy evidence, it is not right to think that the table is real, that the chair 
I sit on is real, that the food that I eat is real, that roads and palaces and men 
and things are real. The whole external world stands doubted. Is there 
anything which it is not, possible to a doubt which is to be asked; *Ah, yes, 
Cogito, Ergo, Sum" (I think, therefore, I am). In the act of doubting, I the 
doubter have been existing throughout. I doubt, I think, I learn, I feel, I ask, 
I am. “I” is an indubitable reality on which all metaphysical speculation 
rests. The self or soul is real. That is not all. I know myself. The “1” is 
revealed in experience as a self-conscious principle. In self-knowledge the 
*[" is the subject and also the object. Self-consciousness is the highest reality. 
It is not possible to doubt it: for in doubting It we have to assume it. Trying 
to leap out of space, we fall into space. How can we abandon space? Similarly, 
trying to doubt the self we assume the self, who is the doubter. So the self is 
real. There is no question of denying its reality. Further as mental states like 
thinking, feeling, willing, hoping etc. are all directly connected to the self. 
The self's mental states are also real. We cannot say, everything is unreal. As 
causes of these mental states in a clear and distinct manner on certain 
conditions, the world of chairs and tables and food and men and women also 
is real. So Descartes continues. That much of his discussion is sufficient for 
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our purpose. And The dictum of Descartes: *I think, therefore I am," is not 
philosophically valid. The reasoning faculties cannot shed light on man's 
ultimate Being. The human mind, like the phenomenal world that it cognizes, 
is in perpetual flux and can yield no finalities. Intellectual satisfaction is not 
the highest goal. The seeker of God is the real lover of Vidya, unchangeable 
Truth; all else 15 Avidya, relative knowledge. The Jivas are real for they are 
self-conscious principles. Everyone knows himself. There are therefore as 
many Jivas as there are centers of self-conscious experience, experiencing I 
am not wood, I am not stone, I am not my friend, I am X, Y, or Z: I am 
myself; I exist. I am not dead. Prof. Spearman of London University was 
regarded as a Copernicus in the world of psychology. He died only a few 
years ago. In his Principles of Cognition he states the law of the self thus: 
“The self not only knows, but also knows that he knows”. Thus the self is a 
self- conscious knower. He is both subject and object in self-experience. 


3.This position is exactly faithful to Sri Madhva's statement that the Jiva 
is ‘Swaprakasa’ known directly by self-experience without the need of any 
other instrument to prove it. Such Jivas are crores and crores in the world. 
Not only all men and women are Jivas, but animals and creatures also are 
Jivas. Professor Bose showed that plants and trees also are Jivas. They all 
know themselves. They fear when we approach to cut them with a hatchet. 
They expand with joy when we bring a pot to water them. The Jivas have 
“Bhoktrtva”, capacity to enjoy pleasure and suffer pains. They feel sorry and 
they feel happy. Sri Vadirajamuni of this famous centre says, The Jivas know, 
they desire, and they make effort to achieve desired ends. They have Kartrtva, 
capacity to know, to desire and to do. All this about the Jivas, we know by 
direct experience. The Jiva further is of the nature of spirit. It is *chetana", a 
knowing principle. It is the law of spirit or chetana that chetana cannot die 
and cannot be born. For chetana is not a product of matter. *Na Achetana 
vikarah cetanah syat kadacana”. (The Jiva is never a product of matter). So 
also chetana of the Jiva type is not a product of God, the eternal non- 
transformable perfect being. One chetana, besides, is not the product of 
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another chetana. The chetana has no vikara. Na hi chetano vikari', that is, 
chetana has no capacity to change so as to get a new name as milk becomes 
called curds. So every Jiva must be un-originated as there is no possible 
material cause. Neither can Jiva become nothing, for it is a substance. A 
substantive something cannot become nothing. It is indestructible in form 
also. The “I” feeling never abandons the Jiva. The body grows and declines 
and changes : but “I” Is always “I”, In boyhood and youth, in middle age and 
in old age, in sleep or in waking. The Jiva has no self-disintegrating vikara, 
says Sri Madhva, in Anuvyakhyanam, his magnum opus. Sri Krsna says : 
— “Natvevaham jatu nasam, na twam, Neme janadhipah. Na chaiva Na 
Bhavishyamah, sarve vayam atah param”. Bharata : “Jivo nityah 
dhaturasyatvanityah”. (You must not think that I was not before, that you 
were not before, that these kings were not before. Nor should you think that 
we all will not be in future hereafter. Bharata : The Jiva is eternal ; His body 
transient). Modern Russian Philosophers also say life (soul) is “eternal”. Thus 
many Jivas being spirit are Nitya, eternal in form also, having no material 
cause, no capacity to change, no capacity to be destroyed by anything, like 
space. 


4. They differ, one from another center of experience, as “A” differs from 
not-‘A’. For when some person enjoys a sensation of pleasure, that enjoyment 
is not mine. My experience of sorrow is not experienced by him. That is the 
law of self integrity. “Chetanaikyehyanusandhanam pramanam syat naiva 
ca aparoam” (With regard to Jiva's oneness, the uniqueness of pleasure-pain 
experience is the best proof). The Jiva A was, is and will be forever. The Jiva 
B was, 15, and will be forever. The Jiva C was, 15, and will be forever and so 
on all unchanging forever and thus we have numberless Jivas, each unique 
not experiencing the joys and sorrows of another. Each Jiva is one with a 
spiritual integrity of its own on account of the uniqueness of pleasure pain 
experience as stated above. My joy is not yours, your joy is not mine. If my 
son wins a crore of rupees in lottery, his joy is not mine. My joy is due to my 
son being happy and that joy of mine is not his. If there are exceptions, they 
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only prove the rule. When Yudhisthira was happy. Yama also enjoyed that 
very happiness. When Yudhisthira was in sorrow in the wood, Yama also felt 
that very sorrow as his. But he did not feel Arjuna's joys and sorrows as his. 
But Indra experienced the pleasures and joys and also pains of Arjuna as his, 
and so he kept him in Amaravati for five or six years and sent him back to his 
brother. So A, Al, A2, if they are one Jiva from one center of experience. 
There also, the law of identity works. The others are different from him. In 
this way on account of uniqueness of pleasure, pain, experience one Jiva 
differs from another as A from not-A. The law of contradiction is absolute in 
its sway in these two ways: 


Many distinctly different eternal Jivas exist like parallel lines which are 
two and not one at any time. Every Jiva has its special traits as also common 
traits like others has. The Jivas differ in Essential nature also. Some of them 
are Daivi Sampath Jivas, some are Asuri Sampath Jivas, some are very 
worldly minded. Among these three sets, there is gradation of ability Some 
have 10,000 elephant power, some have only one elephant power, a few are 
very weak. in knowledge, in bliss and in every quality. There is gradation 
among all three groups mentioned above. So the law of contradiction works 
among them and keep them non-identical forever, as the essential qualities of 
one Jiva are forever different from the essential qualities of another Jiva. 
Even when two Jivas are equal in abilities, knowledge, etc., the category of 
similarity plays its part among them. Similars are not identical. So owing to 
difference of essential nature, the Jivas are essentially different, not identical. 


Secondly, many eternal Jivas exist, one not experiencing another's joys or 
sorrows. So, Sri Madhva concludes that “Bheda Vada", pluralism is supported 
among the world of many eternal Jivas who differ from one another 
substantially forever as A and not-A with distinct experiences of their own, 
and with distinct natural capacities of their own. Lastly, one Jiva is not 
another Jiva; but relation is possible, for contradiction of Swarupa kills only 
identity but does not kill the capacity to become related to each other in a 
variety of ways. So, Dvaita is Siddhanta. 
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5. 'The self-conscious Jiva, further, is not the non-self-conscious matter 
which is devoid of the capacity to experience joys and sorrows as “his”. 
Therefore, there is strict eternal Dvaita between eternal matter and eternal 
spirit though relations are possible between them. By so much discussion 
three eternal differences become established: eternal matter-matter difference; 
eternal Jiva-Jiva difference; eternal jada-Jiva difference. The Jivas as chetana 
stand proved as eternal and changeless in nature, each as a unique center of 
its own experiences; thoughts related to the body and other Jivas. The eternal 
Jiva does not die when human dies. The Jiva leaves his body of which he is 
master, at the end of his life time and takes another body in the next birth. as 
we throw away a torn coat and put on another coat. 


Sri Krsna also says: — 


Gita (2-13): Just as a human got boyhood, youth and old age in succession, 
in this very body, even so he gets another body after he leaves this body. 


Gita (2-22) : Just as a human casts off old clothing’s and puts on new 
garments, even so the Jiva abandons his old bodies and gets new bodies. 


Harken Keenly : — 
Of Supreme being Sri Visnu. 


1. The next question is, “ is Sri Visnu a real Supreme being ? If so how 
can we know Him?" 


By definition Narayana is a Perfect being. The conception of Narayana 
implies perfection. An imperfect Narayana is contradiction in terms. 


Some scholars argue that these questions are futile; for 1f Narayana had 
existed, He would be known by one of the two methods mentioned in 
Shaastras. The answer 15, that this is a shameless attitude to adopt by one 
who knows Sri Madhva and his followers. It is *Koopamandookadrsti", 
narrow view to ignore a part Yoga (“Acchinnabhagavad- 
dharmaanushtaanam”) is spiritual power of the well disciplined mind 
sharpened by following the path of Sravana, Manana and Dhyana as inculcated 
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by the Vedas which are the eternal gazetteer of the eternal mandatory rules of 
Paramesvara, handed down to seekers of truth in this “Sadhana Bhoomi” by 
Mantradrashtas (seers) of the infinite past. 


2. Those who think that there are no yogins at all are narrow minded and 
ignorant people who have not left their villages and visited persons like Sri 
Madhva, Sri Vadirajamuni , Sri Jayathirtha, Sri Raghavendra-swamy, 
Purandaradasa, etc. Sri Madhva says : — “Drshyante purusa loke para- 
apara vidopicha” (Mystics are seen in the world who know Parabrahman 
and who know the world also by the power of their yogic vision). 


The Vedas proclaim that 57 Hayagreeva is the first yogic Mantradrasta 
and then two hundred yogins endowed with omniscience from the beginnings 
of time. About 3300 Tattwika yogins are all Seers that can learn the Vedas 
wholly or in part by contemplation and impart them to their disciples and 
show the Parameshwara visualized by them in the lotus of the heart to their 
devotees. We have also 330 crores of yogins who have the capacity to see 
super-sensible reality. There are also 100 crores of Rshis with Yogic power. 
Sri Madhva himself is the avatara of Sri Mukhyaprana and the greatest 
myriad minded mystic known to the eternal Vedic world. Sri Vadirajamuni 
is known as equal to him by trustworthy pramanas. Sri Jayatheertha and Sri 
Vyasateertha and Sri Raghuttamateertha, Sri LaxmiNarayanateertha and Sri 
Raghavendra Swamin are all powerful yogins. Among the Dasa-koota we 
hear the glories of Purandaradasa, Kanakadasa, Vijayadasa, Gopaladasa and 
Jagannathadasa, who are decided as famous yogins by the people of the 
times. In the Vedas occur the names of Uddalaka, Swetaketu, Nachiketa, 
Yama, Varuna, Bhrigu, Badhva etc. who are all mystics and Seers of Suktas 
of the Vedas and forms of Parameshwara (Ekam Sat vipra bahudha vadanti) 
described in Vedic Suktas. Those mystics have told us that a perfect Supreme 
Being exists, that He is defectless, that He can be seen in the lotus of the 
heart, that the experiences of one mystic are verifiable by all other mystics, 
and that all mystics have the capacity to make their qualified followers as 
mystics, that the path of the Vedas must be followed by seekers of truth in 
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order to reach the salvation. They tell us that Vaikunta , Heaven and Hell are 
real, that Punya and Papa are real, that several deities existing in gradation 
(Taratamya), and their supernatural kingdoms are real, and that the seekers 
for salvation (though they are in samsaara ) must be utterly disinterested 
material pleasures, and be free from worldly ambitions and also practice 
religious duties prescribed for Varnaashramadharma as enjoined in the Vedas 
must be perfect, as the Vedas are the eternal commandments of Parabrahman 
to the human beings who are born in this Bharat, which is known as a school 
for disciplines. 


3. Most mysticism is moonshine. In order to be able to escape from being 
imposed upon by Tamasa and quasi-mystics of magic power and evil- 
strength, we must keep in mind these three laws of mystic-experience: (1) 
Full-fledged mystical experience is clear and undeluded visualization of 
Perfect Bimba form of Sri Narayana in the Lotus of the heart, and should not 
follow the Tamasamantrashakti or Rajasa power of spell, born of lower 
practices as (Pashu Bali) animal sacrifices before in front of deities (Ellamma 
etc,.). (1) Secondly the upadesha or remarks of one mystic are capable of 
verification by other mystics. Mystics are all consistently truthful. They are 
the masters of siddhis (Anima etc.) in proportion to their ability in Taratamya. 
They are unequalled in their capacity for renunciation of material riches; and 
they have power of Shapa and Anugraha and prophecy . For example Sri 
Madhva has prophesied that Sri Visnutheertha will return to the world of 
intellectuals in a future time to reform the followers of $ri Madhva of the 
times and that Sri Visnu’s eternal wife, Sri Durga will manifest herself in a 
near future; (111) Thirdly they have the capacity to impart their mystic 
realisation and knowledge to one or a few of their selected devotees and 
proof to strengthen the knowledge of validity of Sri Madhvasastra in near 
future time. 


4. At present, many Madhva saints have blessed the world by their mystical 
ability just Like Indra, Agni, Bharadwaja, Vasishta etc, of olden times in 
consonance with the teachings of the Vedas. Only their interpretation of 
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Vedas according to Canons of interpretation called Upakrama, Upasamhara, 
Abhyasa, Appoorvata, Phala, Arthavada and Upapatti is correct and satwika. 
They make their minds pure and begin to interpret. Other false interpretations 
are contortions of the texts of sacred scriptures, leading to false knowledge, 
damnation and ignoble living and ignoble death. For those independent 
thinkers have no means of verification by spiritual methods, nor do they 
know mental purity methods. Therefore with the opinions of great Vedic 
mystics as standard, we can evaluate the worth of all other religions and 
philosophies, Panthas or sects; and the practices of Rajasa and Tamasa 
ascetics. 


5. The first point to note is the conception of $ri Visnu of $ri Madhva and 
other mystics : — According to the Vedas, only $ri Visnu is perfect and 
infinite. That conception of infinity and perfection is very quaint and can be 
easily grasped by modern mathematicians — * If infinite is added to infinite 
or if infinity is multiplied by infinite the result is only infinite” ; for if it could 
increase it would not be infinite at all. If infinite is subtracted from or divided 
by infinite, the result is still infinite; for if it could decrease it would not be 
infinite at all. So the infinite is always infinite, whether in part or in whole, 
whether in quality or in substantive form, whether in Amsa or in original 
state, whether in hard times or easy circumstances, whether in body or Atma 
form, in head or nose or ear or leg or hand and even in his oneness of Moola 
form and manyness of “Pradurbhava” or manifested forms. It remains the 
same infinite that it was at all times in the past. It will certainly remain so, 
forever, not as a stagnant being, but as an active agent related to the devotee 
world by virtue of His achintya shakti, unimaginable stupendous power, to 
do, to undo, and to do differently from that which was intended by others. 
(‘Kartum, Akartum, Anyathakartum, Samarthah") — has power to do 
what He wants, to undo what he does not want to do against all opposition. 
Parabrahman's perfection and eternity will never leave Him, or in any part of 
His as the whole, the head and the trunk and of legs etc, are all one and the 
same ; all extended all perfect. There is pure identity between Sti Visnu and 
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His qualities, forms, actions etc. as A, Al, ಗಿ), A3 etc. Along with identity, 
contradiction of the nature of A and not-A cannot creep in and sully His 
nature. So Sri Visnu is always perfect, everywhere perfect, in all parts etc. 
and without mental or physical states as sleep or unconsciousness or idleness 
or languor or exhaustion or half knowledge or forgetfulness etc. 


Harken to Mahabharatatatparyanirnaya(22-106) : — 


“Swatantratwam Vasudevasya samyak pratyakshato drishyate”; Sri 
Madhva says Sri Visnu alone is Swatantra.“Swatantratva” means limitless 
power of every desirable type. So Sri Visnu has under His control all that is 
different from Him. He alone gives salvation or otherwise, pleasures and 
sorrows. He has all good qualities to the degree of perfection and is free from 
all defects, and show that the existence etc. of Durga and the Muktas even, is 
dependent upon Him as in the case of the shadow of a person. His parts and 
forms and qualities and actions are as infinite and perfect as the whole. And 
Sri Madhva says that Sree is Sree by Sri Visnu’s grace. None can be or 
become happy without His grace. And Sri Visnu’s bright personality is always 
most attractive. And Sri Visnu’s infinity of qualities is unique and unequalled. 
So He is the Supreme being, the Supreme Truth and the ideal of Beauty. For 
that very reason, Sri Visnu cannot become identical with jada, cannot become 
identical with Jivas. The relation, therefore, between Sri Visnu and Jiva as 
well as between Sri Visnu and Jada is eternal difference as between A and 
Not A thought related like Varna and space, or Jiva and space. Sri Visnu is of 
such a nature can never become clouded by Maya or any delusive power of 
any kind of Badhya and Samsaarabandhana etc. But the Jeevas are having 
Samsaarabandhana — “Ajnanaadidoshayuktah samsaarino jeevah". 


6. As a result of these facts we may conclude that $ri Visnu is real as He 
is capable of being related to all time and to all space and as He always fulfill 
His specific functions in accordance with His perfect nature. Secondly we 
get two eternal Bhedas or differences in addition to three eternal Bhedas 
established, eternal Jada - Brahma Bheda and eternal Jiva - Brahma Bheda. 
These five are called Nityapanchabhedas, i.e. five substantial differences 
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which must always be kept in minds.The Madhvasiddhanta which teaches 
us the unapproachable grandeur and perfection in Abhinna qualities of the 
always and everywhere limitless Parabrahman. Sri Madhvagastra is full of 
quotations in support of this view of Parabrahman. “Poornam Adah, 
PoornamIdam, Poornat Poornam Udachyate. Poornasya PoornamAdaya 
PoornamEva avashishyate.” (That Moola rupa is perfect , it has all that is 
desirable. It has also infinite dimensioned infinity. This avatararupa or 
manifested form also has all that is desirable. It has also infinite dimensioned 
infinity. From that perfect source of limitless infinity, this perfect form of 
limitless infinity has emanated, as limitless as the source without any 
diminution. If this avatara form is added to the source afterwards, the source 
will be as limitlessly perfect as before without any increase by the addition). 
There is also the Sruti, Anantam Brahma(Brahma is infinite). There is one 
the Bhagavata stanza. ""ಮಹದ್ಗುಣತ್ವಾದ್‌ ಯಮ್‌ ಅನಂತ ಮಾಹುಃ' (He is called 
Ananta because He has infinite qualities each of which is infinite in form). 
That is why Arjuna says You alone can know yourself by your power' (Gita 
10 -15). Sti Krsna also says In all the Vedas I alone am chiefly described; I 
am the commentator of the Vedas in the form of Vedantasutras, I alone know 
the Vedas thoroughly. This is quite reasonable. As Sri Visnu is infinite, only 
Sri Visnu can know Him fully. If any one else would know Him thoroughly 
He would not be Supreme at all . And Sri Madhva also states that Sri Visnu 
is perfect. And ""ಆಪ್ತಕಾಮಸ್ಯ ಕಾ ಸ್ಪೃಹಾ ?" (To one whose desires are all fulfilled 
by virtue of His perfection, what want can there possibly 
be ?) . And also Harken to Naradiya Purana quoted by Sri Madhva in his 
Geetabhashya (2-24) : — 


“ಸತ್ಯಂ ಸತ್ಯಂ ಪುನಃ ಸತ್ಯಂ ಶಪಥೈಶ್ಚಾಂಪಿ ಕೋಟಿಭಿಃ | 
ವಿಷ್ಣುಮಾಹಾತ್ಮ ,C CER, ವಿಭಕ್ತಸ್ಯ ಚ ಕೋಟಿಧಾ। 
ಪುನಶ್ಚಾನಂತಧಾ ತಸ್ಯ ಪುನಶ್ಚಾಪಿ ಹ್ಯನಂತಧಾ | 
ನೈಕಾಂಶಸಮಮಾಹಾತ್ಮ್ಯಾಃ ಶ್ರೀಶೇಷಬ್ರಹ್ಮಶಂಕರಾಃ।'' - ಇತಿ ನಾರದಿಯೇ। 


(If a fragment of Sri Visnu's glory is divided by a crore, and one part of 
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that crore is again divided into infinite parts, and if one of those infinitely 
divided parts, is again divided into infinite divisions and one of those infinite 
divisions and one of those infinite divisions are taken for consideration, the 
collected glories of Laksmi, Chaturmukha, Sesha and S17 Sankara will not 
become equal to the greatness of even that one fragment of Sri Visnu's glory.) 
And also harken to Mahabharata-tatparyanirnaya (8 — 245) Of Sri Madhva : 


ಸಮೇತ್ಯ ಸರ್ವೇಂಪಿ ಸದಾ ವದಂತೋ5 ಪ್ಯನಂತಕಾಲಾಚ್ಚ ನ 21 ಸಮಾಪ್ನುಯುಃ | 
ಗುಣಾಂಸ PCOS 0०६०६ 5१४ ९३०७०३४ 0 ಹಿ 2८०५३४०८३ II 
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For even the minutest part of SII Visnu is as perfect as the whole. And 
“ನಾರಾಯಣಾಯ ಪರಿಪೂರ್ಣಗುಣಾರ್ವಾಯ ... ನಮೋ ನಮಸ್ತೇ'' — (Obeisance to Sri 
Narayana of infinite perfect qualities which are in turn individually infinitely 
perfect). — As every form, quality and action of Sri Visnu is stated to be not 
mere wholly Infinite but separately and individually also of Infinite 
dimensional infinite parts, every quality of Sri Visnu is in part also perfect, 
and in this way, as Sri Visnu has such numerous limitless qualities not found 
in any other chetana, Sri Visnu is shown as having infinite defectless lakshanas 
or unique attributes which reside only in Him. — Harken to Bhagavadgeeta 
(13-14) : — “ಸರ್ವತಃ ಪಾಣಿಪಾದಂ ತತ್ತರ್ವತೋಶಕ್ಟಿಶಿರೋಮುಖಮ್‌। ಸರ್ವತಃ ಶ್ರುತಿಮಲ್ಲೋಕೇ 
ಸರ್ವಮಾವೃತ್ಯ ತಿಷ್ಠತಿ 1” -That Brahman has hands and legs etc. in all its infinite 
parts and has eyes and head and face in all the parts. It has power to hear in 
all; It is extended and has enveloped all things and 15 living in all things in 
the world to support them or protect them. This saying of Sri Krsna shows 
that all the limbs of Sri Visnu are perfect and extended and have the capacity 
of all other senses and limbs; and that the parts are as perfect as the whole. 
Just as a doll of sugar is sweet in all its parts, so is Brahman perfect in all His 
limbs. Only by the category of ViSesa we can logically say that one part is 
head, another part is stomach and yet another part is a pair of legs etc. For all 
the parts are equally perfect. Harken to Visnupuranam (6-5-74) 


""ಐಶ್ವರ್ಯಸ್ಯ ಸಮಗ್ರಸ್ಯ ಧರ್ಮಸ್ಯ ಯಶಸಃ ಶ್ರಿಯಃ | 
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ಜ್ಞಾನವೈರಾಗ್ಯಯೋಶ್ಹೆ ವ ಷಣ್ಣಾಮ್‌ ಭಗ ಇತೀರಣಾ | ७३1 
rd ० ಚತ್ರ ಣ 
And also Harken to Bhagavatam (1-18-21)- 


“ಅಥಾಪಿ ಯತ್ಪಾದನಖಾವಸೃಷ್ಟಂ 
ಜಗದ್ದಿರಿಂಚೋಪಹೃತಾರ್ಹಣಾಂಭಃ | 
ಸೇಶಂ ಪುನಾತ್ಯನ್ಯತಮೋ ಮುಕುಂದಾತ್‌ 
ಕೋ ನಾಮ ಲೋಕೇ ಭಗವತ್ಪದಾರ್ಥಃ? ॥'' ಇತಿ ಚ॥ 


Perfect aishwarya, that is Anima and other seven capacities as also the 
eight fold capacity to create, to maintain, to destroy etc. in respect of all 
things independently, everywhere, at all times; perfect veerya 1.0. 
capacity to complete everything as intended by Himself, perfect good 
reputation among thinking persons, perfect bright personality with spiritual 
lustre, perfect knowledge of a general nature and perfect knowledge of a 
detailed nature also of all things independently by direct vision, all these six 
are called Bhaga. Who else other than Mukunda is fit to be called Bhagavan 
?. This Bhagavata quotation shows that all others are inferior to Narayana in 
capacity; and that Narayana's perfection is not like the perfection of space, 
or fifty one varnas (letters) limited to a particular quality as extension etc. 
Narayana’s perfection, being spiritual is personal and impersonal also. So it 
is the duty of everyone not to ignore Him; and it is the duty of everyone to 
understand Him and live only with Him. 


Harken to Kathakopanishad (2-2-13): — 


""ನಿತ್ಯೋ ನಿತ್ಯಾನಾಂ ಚೇತನಶ್ಚೇತನಾನಾಮ್‌ 
ಏಕೋ ಬಹೂನಾಂ ಯೋ ವಿದಧಾತಿ ಕಾಮಾನ್‌ I 
ತಮಾತ್ಮಸ್ಫಂ ಯೇತನುಪಶ್ಯಂತಿ ಧೀರಾ- 
ಸ್ತೇಷಾಂ ಶಾಂತಿಃ ಶಾಶ್ಚತೀ ನೇತರೇಷಾಮ್‌ ॥ ಇತಿ ॥ 


Here Sri Madhwa comments as follows: — “ಆತ್ಮನಿ Ho ಹರಿಂ ಜಾನನ್‌ ಮುಚ್ಕತೇ 
ನಾತ್ರ ಸಂಶಯಃ | ಜೀವೈಕ್ಕೇನ ತು ತಂ ಜಾನನ್‌ ತಮಸ್ಕಂಧೇ ಪತೇದ್‌ ಧ್ರುವಮ್‌ 0" 
ಅತಿ 1 Sri Visnu is eternal of the eternals and spirit of the spirituals. He is one 
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exalted Parama chetana that gives all that is desired to numerous liberated 
Jivas. The learned persons who see Him indwelling in them get eternal 
happiness, and that happiness will not accrue to others). Sri Visnu is described 
here as parama nitya and as paramachetena. He has no vikaras and he has no 
material bodies which cling to Him till salvation; as he is Sarvajnachetana 
and Independent chetana. He fulfills the wants of all the mukhtas. That is 
why He is called *Muktaanaam paramaa gatih" There is also the Sruti, * 
Amritatvasya — eesanah “There is the Brahmasutra:  — 
*Muktopasrpyavyapadeshaat^ and Bharata saying “Krishno Muktaih 
ijayate veetashokaih".This text appreciates only those who see Sri Visnu in 
them and not those who see themselves as Sri Visnu. Only such Dvaita 
meditators get salvation according to this text. So not pantheism, but 
panentheism is the teaching of the Vedas: not monism, but monotheism. (Sri 
Visnu is not all, but should understand Sri Visnu is in all). That is how we 
should understand Sri Visnu. Only such people go to salvation according 
to this authority. 


Harken to Chandogyopanisad (7.24.1) : “ಸ ಭಗವಃ ಕಸ್ಮಿನ್‌ ಪ್ರತಿಷ್ಠಿತ ಇತಿ, ಸ್ಟೇ 
ಮಹಿಮಿ ಯದಿ ವಾ ನ ಮಹಿಮೀತಿ ಹೋವಾಚ I" ಇತ್ನಾದಿ 1 (On what support does the 
Bhagavan Sri Visnu live? The Guru says, that Sri Visnu exists on the support 
of his own glory, Sri Visnu is not dependent upon anything else in any 
respect.) Harken to Bhagavatha(2-10-12): — “ದ್ರವ್ಯಂ ಕರ್ಮ ಚ ಕಾಲಶ್ಚ ಸ್ವಭಾವೋ 
ಜೀವ ಏವ ಚ ।ಯದನುಗ್ರಹತಃ ಸಂತಿ ನ ಸಂತಿ ಯದುಪೇಕ್ಟಯಾ I" ಇತಿ ॥ (Substances, Karma 
and time and the natural qualities of all things, the eternal jeevas also exist 
and move by His support and become nothing by His indifference i.e. 
negligence. Like the shadow of a person, things, and their qualities also are 
dependent upon Sri Visnu). "ನ ಯತ್ರ ಮಾಯಾ ಕಿಮುತಾರಪರೇ ಹರೇಃ, ಅನುವ್ರತಾ ಯತ 
ಸುರಾಸುರಾರ್ಚಿತಾಃ॥'' ಇತಿ ಶ್ರೀಮದ್ಭಾಗವತಮ್‌(2-9-10) .(Even in His Vaikunta Loka 
there is no Maya. Where is the need of saying that other defects do not exist? 
He has by His nature spiritual power kept away Maya and lives on the support 
of His own non-material spiritual strength. The meaning is that defects and 
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causes of impurity and degradation cannot cling to Him as darkness cannot 
touch the Sun). *Viditosi Bhavan sakshat purusah prakrteh parah” : (You 
are known as the Purusa of the Vedas, beyond prakrti, untouched by matter). 
There is the Sruti also that He is “Adityavarnam tamasah parastat;” (Sun 
like in brightness without the touch of matter). 


Harken to Mahabharata: — ""ಪ್ರಕ್ಷತೇರ್ವ್ವವತಿರಿಕೋ ಯಃ ಪುರುಷಶೇತಿ ಕಥ್ಯತೇ | 
ತಂ ವಿದ್ಯಾತ್‌ ಪರಮಾತ್ಮಾನಂ ವಾಸುದೇವೇತಿ ಯಂ Qc»: II" ಇತಿ । : (Sri Visnu who is totally 
untouched by and different from matter is known as Purusa in the Vedas. He 
is famous as Paramatman and as Vasudeva also. The Jiva must know Him for 
his salvation). 


If the Sri Visnu has no material body what is the nature of His 
body ? To this question the Shwetaashwatara Upanisad's answer is : — 
""ಕಿಮಾತ್ಮಕೋ ಭಗವಾನ್‌ ? ಜ್ಞಾನಾತ್ಮಕ ಐಶ್ವರ್ಯಾತೃಕಃ ಶಕ್ತಾತ್ಮಕಃ ||" ಇತಿ ಬ್ರಹ್ಮಸೂತ್ರಭಾಷ್ಯದಲ್ಲಿ 
(2-2-41) ಉದರಿಸಲಾಗಿದೆ. (What is the nature of Bhagavan, the Sri Visnu's 
body? It is of the Nature of knowledge, full of auspicious attributes, and 
strength.) The Sveta$vatara Upanisad (6-1) says, ಪರಾಸ್ಯ BENT AGS ಶ್ರುಯತೇ 
ಸ್ಪಭಾವಿಕೀ ಜ್ಞಾನಬಲಕ್ರಿಯಾ ಚ 1 ಏಕೋ ದೇವಃ ಸರ್ವಭೂತೇಷು ಗೂಢಃ ಸರ್ವವ್ಯಾಪೀ 
ಸರ್ವಭೂತಾತ್ತರಾತ್ಮಾ | ಕರ್ಮಾಧ್ಯಕ್ಶಃ ಸರ್ವಭೂತಾಧಿವಾಸಃ ಸಾಕ್ಷೀ ಚೇತಾ ಕೇವಲೋ ನಿರ್ಗುಣಶ್ಚ ॥ ಇತಿ 
II says the same thing. Harken to Paingi Sruti which is quoted in Geetatatparya 
(2-25) by Sri Madhwa,: ""ಸದೇಹಃ ಸುಖಗಂಧಶ ಜ್ಞಾನಭಾಃ ಸತರಾಕ್ರಮಃ | ಜಾನಜಾನ 
ಸುಖಸುಖಃ ಸ ವಿಷ್ಣು ಪರಮೋಠಕ್ಟರಃ ॥ ಅತಿ il, and also in the Sruti quoted in 
Brahmasütrabhasyam (2-2-41) “ಬುದಿಮನೋs ಜಪ್ರತ್ನಂಗವತಾಂ ಭಗವತೋ 
ಲಕಯಾಮಹೇ। ಬುದಿಮಾನ್‌ ಮನೋವಾನ್‌ ಅಂಗಪ್ರತ್ಸಂಗವಾನ್‌ ॥'' ಅತಿ॥ etc. Sri Narayana's 
swarupa is described just as the Sun is made of burning light, just as the 
Sugar doll is all Sweet and has no touch of other things, the Sri Visnu’s body 
is all knowledge, bliss, strength and brightness etc. If we can understand this 
context, we can feel certainly that He is like space, incapable of being hurt 
or destroyed, and incapable of becoming transformed by time or any other 
factor. Yet another $ruti of Taittiriya says ""ಬ್ರಹ್ಮಾಗ್ಸ್‌ ಸತ್ಯಂ ಚ್ಞಾನಮನಂತಂ WRN’ QS 
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॥ “SA, ಪ್ರಿಯಮೇವ ಶಿರಃ। ಮೋದೋ ದಕ್ಷಿಣಃ ಪಕ್ಷ | ಪ್ರಮೋದ ಉತ್ತರಃ Hes | ಆನಂದ ಆತ್ಮಾ! ಬ್ರಹ್ಮ 
ಪುಚ್ಚಂ ಪ್ರತಿಷ್ಠಾ!!'' ಇತಿ ॥ ತೈತ್ತಿರೀಯೋಪನಿಷತ್‌ (5-1) The Brhadaranyaka (3.9.22) says 
""ವಿಚ್ಞಾನಮಾನಂದಂ ಬ್ರಹ್ಮ॥ ಇತಿ ॥ ಬೃಹದಾರಣ್ಯಕೋಪನಿಷತ್‌ No wonder He is called Sat 
Chit Ananda Atma. The Brahmasütras “Sarvadharmopapattescha” and 
“Atmani chaivam vichitrascha hi” show that He has eternally infinite 
powers of even contradictory auspicious nature and decide that He is the 
goal of all human quest and practices. Sri Visnu can live far and near, extended 
and also atomic, visible and also invisible, personal and also impersonal and 
can take diverse forms of all shapes and live in Himself without the need of 
any one to help Him in any way. But it will not be right to say that Sri Visnu 
can be both eternal and transient, strong and weak, good and bad, clean and 
dirty, healthy and unhealthy, wise and foolish, honest and dishonest, spiritual 
and also material etc. Scholars who think that a perfect Supreme Being 
should mingle these contradictories also in Himself are irrational and argue 
against the Vedas. The Vedas say that Parabrahman can only be perfect in all 
that He thinks feels, or does. He can never make four and four nine. He is 
always wise. He can never fall ill for He is always healthy and strong. So 
because of His perfection there is nothing suspicious like transience, 
weakness, wrong identity, unspirituality, dishonesty, or defect of any kind. 
But He can achieve anything and mingle any two things, however opposed 
to each other provided such a wonderful feat is in keeping with His eternally 
wise and good and perfect nature. But this does not mean that He has done 
all that He can do. Parabrahman has such a capacity. When the occasion 
arises, He exhibits that capacity. Not otherwise, neither should we say that 
Parabrahman is partial to somebody and cruel to a few persons. Parabrahman 
is an impartial Perfect Being who manifests the potentialities, and capacities 
of the Jivas and things and makes possible all activities according to the 
natures of the things dependent upon Him, like rainfall due to which seeds 
sprout according to their natures. Parabrahman of Sri Madhva is not a creator 
out of nothing. The philosophic literature of Sri Madhva shows clearly that 
Parabrahman is always perfect, in all avataras. The purpose of such a Sri 
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Visnu's creation of the world is no doubt hard to explain. In his 
Brahmasüutrabhasya “Na Prayojana Vatvaat, Lokavattu leela kaivalyam”, 
$ri Madhva has solved the problem of the relation of Parabrahman to the 
world, the problem of the infinite to the finite, the problem of the perfect to 
the imperfect. In other philosophies this problem has not been satisfactorily 
solved. Sri Madhva has shown that even the perfect Supreme Being is as full 
of compassion as He is 
perfectly happy. But His Anandodreka is not the excessive happiness of an 
insane person, of a drunkard, or a thoughtless animal like a calf etc. Sti 
Visnu’s Ananda and Karunya are governed by His perfect wisdom and 
perfectly pure ‘Sadhu’ nature. 


So out of pity for the righteous-minded souls in bondage, and out of desire 
to provide lovely sports for devotees like Laksmi and the Rujus etc., He has 
been showing his Ashtakartrtva (creation, protection, dissolution, niyamana, 
knowledge-giving, Ignorance-giving, bondage-increasing to the vicious, and 
salvation-bestowing to the virtuous) in a perfectly wise manner impartially, 
though of course He loves the good and dislikes evil and impurity. So for the 
sake of Him no sacrifice of the seeker is too high. “Nirvikaro Aksharah 
Shuddhah” andalso *Niranishto Niravadyah "(for all His work Parabrahman 
undergoes no transformation or change; He is without loss of naturality or 
of quality. He is always pure, incapable of being sullied like space; He is free 
from obstacle and undesired obstructions ; He is free from sin). In 
Mahabharatatatparyanirnaya (3-33 and 34): — Sri Madhva says : — “ಯೋ 
ಭವೇದ್‌ ವೃತ್ಯಮತೋ ಹಿ ತೇಷಾಂ ತತೋ ಹರಿಃ ಪ್ರಲಯೇ ಶ್ರೀಸಹಾಯಃ। ಶೇತೇ ನಿಜಾನಂದಮಮಂದ 
'ಸಾಂದ್ರಸಂದೋಹಮೇಕೋತನುಭವನ್ನನಂತಃ ॥ 33 ॥ ಅನಂತಶೀರ್ಷಾಸ್ಯಕರೋರುಪಾದಃ 
ಸೋತನಂತಮೂರ್ತಿಃ ಸ್ವಗುಣಾನನಂತಾನ್‌ | ಅನಂತಶಕ್ತಿಃ ಪರಿಪೂರ್ಣಭೋಗೋ ಭುಂಜನ್ನಜಸ್ರಂ 
ನಿಜರೂಪ SACI 34 II" ಇತಿ ॥। “At the time of Pralaya $ri Hari who has the body 
of His own limitless happiness sleeps in Yoganidra enjoying His own natural 
bliss. He is infinite with infinite heads, hands. thighs, legs etc. and infinite 
forms; enjoying His own infinite qualities. He is of infinite strength and has 
perfect blissful experience and lives in such enjoyment forever. And so when 
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the pralaya season 15 over, He creates the world as in a stream again. So the 
eternal stream of creation and dissolution etc. goes on from unoriginated 
times through eternity without beginning and ending." We can compare the 
similar thought expounded by Sri Sankaracarya in his Brahmasütra Bhasyam 
(2-1-1) as follows : — 


""ಅತಶ್ಚ ಸಂಕ್ಟೇಪಮಿಮಂ ಶೃಣುದ್ದಂ ನಾರಾಯಣಃ ಸರ್ವಮಿದಂ ಪುರಾಣಃ। 
ಸ ಸರ್ಗಕಾಲೇ ಚ ಕರೋತಿ ಸರ್ಗಂ ಸಂಹಾರಕಾಲೇ ಚ ತದತ್ತಿ ಭೂಯಃ I" 
ಇತಿ ಮಹಾಭಾರತೇ ಶಾಂತಿಪರ್ವಣಿ (12-307-115)II 


“Therefore hear this again in brief: — The Eternal Narayana is all this. 
At the time of creation, He projects everything, and eats it up again at the 
time of dissolution." The Jivas are nitya, prakrti also is nitya, timeflow is 
nitya, should it be stated that the perfect Supreme Being also is nitya ? The 
Narayana sukta clearly declares; “ನಾರಾಯಣಃ ಪರಂ ಬ್ರಹ್ಮ ತತ್ತ್ವಂ ನಾರಾಯಣಃ ಪರಃ Il 
ಇತಿ ॥'' ನಾರಾಯಣ ಸೂಕ್ತಮ್‌ (4) (ನಾರಾಯಣಪರಂ ಬ್ರಹ್ಮತತ್ತ್ವಂ ನಾರಾಯಣಃ ಪರಃ... ಇತಿವಾ 
ಪಾಠಃ) etc. And ends with “ವ್ಯಾಪ್ಯ ನಾರಾಯಣಃ AS (Narayana is Parabrahman 
treated in the Vedas, as He is the Chief Principle or Tattva. He is the Highest 
object of meditation. He envelops all things and is in all things). The Sruti 
“Ishaavasyam Idam Sarvam" declares that the Parabrahman is in all things to 
maintain them. This idea is most unambiguously enunciated in Sathapatha 
Brahmanam (14.6.7-30) as follows: — Antaryami Brahmana in 21 prakaranas 
— “ಯ ಆತ್ಮನಿ SAN ಆತ್ಮರೋಠ5ಂತರೋ ಯಮಾತ್ಮಾ ನ ವೇದ ಯಸ್ಕ್ಯಾತ್ಮಾ ಶರೀರಂ ಯ 
ಆತ್ಮಾನಮಂತರೋ ಯಮಯತಿ ಸ ತ ಆತ್ಮಾಂತರ್ಯಾಮ್ಯಮೃತಃ I" ಇತಿ and ""ಯೋ ವಿಜ್ಞಾನೇ 
ತಿಷ್ಠನ್‌'' etc. Shwetashvatara Upanisad(1-6) says : — “ಪೃಥಗಾತ್ಮಾನಂ ಪ್ರೇರಿತಾರಂ ಚ 
ಮತ್ವಾ ಜುಷ್ಟಸ್ಪತಸ್ತೇನಾಮೃತತ್ವಮೇತಿ ॥” ಇತಿ ॥ (That Lord who sits in the Jiva, who is 
different from the Jiva, whom the Jiva does not understand, to whom the Jiva 
is like a body and who prompts the Jiva from within, He is the Antaryami 
Atma about whom you questioned and He is immortal). *That Parabrahman 
who sits in Vijnana i.e., Chaturmukha, who is different from Chaturmukha 
etc” as in the Upanisadic text. Having known the Atman is different from the 
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Parabrahman and having known the Parabrahman as the prompter from 
within, the Jiva gets salvation". “Srishti sthityaadihetutvat bhootani 
Hariruchyate." (‘Na tu sarva swaroopatvat sa hi sarveswareswarah”( 
Bhagavathatatparya). As the Parabrahman 15 the Chief cause of the creation, 
maintenance etc. of all beings, the texts (metaphorically say Hari is all and 
not at all to show that the beings are identical). The beings are not Identical; 
for the Parabrahman is the Governor of all governors. This is an explanation 
for all the texts like “Tat tvam Asi", “Aham Brahmasmi”, “Ayam Atma 
Brahma”, *Sarvam khalvidam Brahma”, “Purusa eva 10011 sarvam" etc. 
which apparently or ambiguously teach identity between the world and 
Brahman. Identity is impossible, says this authority, because of contradictory 
attributes. Parabrahman is Iswara of Iswaras for ever. He is antaryaamee. 


The Jiva is forever a creature of limited ability, so the identity taught in 
the Vedas is metaphorical Identity, not scientific Oneness. The world is 
dependent upon Parabrahman for all its happiness and progress. So it is 
figuratively regarded as having no existence at all apart from Parabrahman, 
and as Parabrahman itself. $ri Krsna himself has unequivocally described 
the Antaryamee nature of the relationship between Parabrahman and the 
Jivas in Gita (18-61); "ಈಶ್ವರಃ ಸರ್ವಭೂತಾನಾಂ ಹೃದ್ದೇಶೇಕರ್ಜುನ ತಿಷ್ಠತಿ | 
ಭ್ರಾಮಯನರ್ವಭೂತಾನಿ ಯಂತ್ರಾರೂಢಾನಿ ಮಾಯಯಾ I" ಇತಿ ॥ (Oh! Arjuna, Iswara 
resides in the hearts of all creatures whose bodies are like machines made by 
the Lord by His desire, and prompts them according to their nature, karma 
and efforts in all their activities). This idea of Antaryamin dependant Jiva, 
and material things also, recurs again and again in Bhagavatam which is a 
kind of textual food for devotees of Sri Visnu in this philosophy: Sri 
Bhagavata(1.3.37) says “ನ ಚಾಸ್ಯ ಶಶ್ಚಿನಿಪುಣೇನ ಧಾತುರವೈತಿ ಜಂತುಃ ಕುಮನೀಷ ಊತೀಃ | 
ನಾಮಾನಿ ರೂಪಾಣಿ ಮನೋವಚೋಭಿಃ dosage ನಟಚರ್ಯಾಮಿವಾಜ್ಞಃ॥'' ಇತಿ ॥, Sri Hari 
is Antaryami propelling all the doings of the Jivas like the actor behind the 
curtain in the puppet-show. Sri Vadirajaswamin also says in his Yuktimallika 
(Phalasourabha, stanza 
721): — 
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“ಹಿತಂ ನ ಜಾನಾಮ್ಯಹಿತಂ ನ ಜಾನೇ ನಾಕರ್ತುಮೀಶೋ ನ ಚ ಕರ್ತುಮೀಶಃ | 
ಯಥಾ ನಟಾನ್ನಾಟಕದಾರುಯಂತ್ರಂ ತಥಾ ಹರೇಃ ಪ್ರೇರಣಯೈವ Her II" ll 


(I do not know what is good for me, nor what is bad for me, I am not free 
to do what I like nor to undo what I dislike without the aid of the Sri 
Hayagreeva. So as the wooden puppet dances according to the dancing of the 
actor who sits behind the curtain bound by threads to the puppet, even so I 
too live and think or move according to the inner promptings of the Sri 
Hayagreeva). This is the most important idea of this sacred Sri Madhva 
philosophy that is to be borne in mind always by lovers of Truth and salvation 
lest they should be damned for ingratitude. 


The Prateekopasana: — There are numerous texts in the Aranyakas and 
Upanisads which prescribe the meditation of any physical, adhidaiva or other 
principles as Brahman. Harken to Upanisads : — "ನಾಮ ಬ್ರಹ್ನೇತ್ಕುಪಾಸೀತ, ४०००० 
ಬ್ರಹ್ಮೇತ್ಯುಪಾಸತೇ ಶಾರ್ಕರಾಕ್ಷಾ K ಆದಿತ್ಯೋ ಬ್ರಹ್ನೇತ್ಯಾದೇಶಃ : ಅಧಿದೈವತಂ ಆಕಾಶೋ ಬ್ರಹ್ಮೇತಿ, ಓವಿ 
ಂತ್ಯೇತದಕ್ಷರಮುದ್ದೀಥಮುಪಾಸೀತ, ಮನೋ ಬ್ರಹ್ಮೇತ್ಯುಪಾಸೀತ, ಅನ್ನಂ ಬ್ರಹ್ಮೇತಿ ವ್ಯಜಾನಾತ್‌ II" ಇತಿ ॥ 
These numerous identifications of the adhibhautika, adhyatma and other 
principles with Brahman through vibhaktisamana-dhikaranya (case 
apposition) very naturally raise the question whether they are meant to be 
taken as a meditation of their identity (abhedopasana). The usual answer 
given to this question is that such texts are to be taken as prescribing 
‘Pratikopasana’ or symbolic meditation. For the sake of efficacy of meditation, 
these various objects of meditation are to be ‘treated’ as Brahman, for the 
nonce. In other words, the idea of Brahman is to be mentally superinduced 
on them, so that they can be viewed and meditated upon in an enhanced 
status. This is Sri Sankaracharya's explanation of what constitutes 
Prateekopasana :  — “ಈದೃಶಂ ಚಾತ್ರ ಬ್ರಹ್ಮಣ WAS, ಯತ್ವತೀಕೇಷು 
ತದ್ವೃಷ್ಟಧ್ಯಾರೋಪಣಮ್‌'' . Sr Ramanujacharya also agrees with Sri Sankara's 
interpretation of Prateekopasanas that in respect of such Upasanas as "ಮನೋ 
ಬ್ರಹ್ಮೇತ್ಯುಪಾಸೀತ'' but only the mind and other objects and that it is conducive 
to prosperity to look upon and treat the inferior as superior, as in looking 
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upon the King's servant as the King even so, for purpose of meditation, the 
mind and other objects are to be meditated upon as Brahman. Harken to 


Vedantadeepa (1.5) as follows : — ಬ್ರಹ್ಮದೃಷಷ್ಟ್ಯಾ ಮನ ಆದಿರುಪಾಸ್ಯಃ ಅಪಕೃಷ್ಟೇ 
ಉತ್ಸಷದಷಿರಭ್ಲುದಯಾಯ ಭವತಿ, ಯಥಾ ४४७०० ರಾಜದಷಿಃ ॥ ಇತಿ ॥ — Sri Madhva's 


views are quite different here. He refuses to counten-ance the idea of any 
superinduction of Brahmadrsti on any Pratika, however sacred or exalted it 
may be “ನ ಪ್ರತೀಕೇ ನ ಹಿ ಸಃ. ನಾಮ ಬ್ರಹ್ಮೇತ್ಯುಪಾಸ್ತೇ ಇತ್ಯಾದಿನಾ ಶಬ್ದಭ್ರಾನ್ತ್ಯಾನ ಪ್ರತೀಕೇ WRB ss 
ಕಾರ್ಯಾ II" ಇತಿ ಬ್ರಹ್ಮಸೂತ್ರಭಾಷ್ಯಮ್‌ (4.1.4) The proper way of Upasana of any 
Prateeka is to meditate on Brahman as being present in it: — “ಕಿಂತು, 
ತತ್ಸೃಶ್ತೇನೈವೋಪಾಸನಂ ಕಾರ್ಯಮ್‌ ॥ ''ಇತಿ ಬ್ರಹ್ಮಸೂತ್ರಭಾಷ್ಯಮ್‌ (4.1.4). It is but natural 
to expect the Mystic way of speaking in regard to so profound a subject- 
matter as Brahman-realisation and the means thereof, in the Aranyakas and 
the Upanisads which are noted for their love of secrecy and esotericism 
""ಪರೋಕ್ಸಪ್ರಿಯಾ ಇವ ದೇವಾ ಭವಂತಿ ಪ್ರತ್ಯಕ್ಷದ್ದಿಷಃ॥'' ಇತಿ ಗೋಪಥಬ್ರಾಹ್ಮಣಮ್‌ (1.1.1). Even 
in the writing of modern Mystics, the tendency to resort to Mystic modes of 
expression is not rare. Sri Madhva derives the key to the proper interpretation 
of the subject of Prateekopasana in Vedanta from the famous passage of the 
Aitareya Aranyaka (3.2.3) which he quotes in his works: — “ಏತಂ ಹ್ಲೇವ 
WH, WO z200o22.$0 ಮೀಮಾಂಸಂತೇ ಏತಮಗೌ ಅಧ್ವರ್ಯವಃ ಏತಂ ಮಹಾವ್ರತೇ ಛಂದೋಗಾಃ 
ಏತಮಸ್ಸಾಮೇತಂ ದಿವಿ, ಏತಮಾಕಾಶೋ, ಏತಮಪು , ಏತಮೋಷಧೀಷು, ಸರ್ವೇಷು ಭೂತೇಷೇತ 
ಮೇವ ಬ್ರಹ್ಮೇತ್ಯಾಚಕ್ಕತೇ ॥ ಇತಿ ॥ It is interesting to note that the expression 
ಮೀಮಾಂಸಂತೇ occurring in the above passage has been explained by Sri 
Sankara also in his commentary on Brahmasütra (1.1.25) as ‘Upasana’. This 
shows that $ri Madhva represents correctly and faithfully the genuine 
tradition of the Vedic and Upanisadic Seers in regard to the principles and 
technique of Brahmopasana. While repudiating the view that the Prateeka 
should be meditated upon as ‘Atman’, Sri Sankara and Sri Ramanuja are 
ready not only to condone but to approve of a conscious super-induction of 
the idea of the Upasya (Brahman) on the object chosen for meditation on the 
ground that it would serve to enhance the status of the Prateeka. (*It is this 
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Paramatman indeed that the votaries of Rgveda meditate upon in the great 
Uktha, the Adhvaryus in the fire, the Chandogas in the Mahavrata; Him in 
Heaven, in the Akasa, in the waters; in the osadhis and in all beings”.) But 
while such meditation may enhance the status of Brahman; for in allowing 
ourselves to think of and meditate on a limited object or symbol as 
Parabrahman, there is a great danger of spiritual fall. There will be no 
escaping the fact that when one meditates upon one thing as another, the 
identity will apply both ways. It is, therefore, flimsy to talk of meditating 
upon any Prateeka whatsoever as Brahman : — “ಧ್ಯಾತೇತಷ್ಯೇಕಸ್ಯ ತದ್ಭಾವೇ, 
ತದ್ಭಾವೋಠನ್ಯಸ್ಯ ಕಿಂ ನ ತತ್‌ ? ನ ಚೈವ ತದವಿಜ್ಞಾತಂ ಸರ್ವಜ್ಞಬ್ರಹ್ಮಣಾ ಕ್ವಚಿತ್‌ | ತಸ್ಮಾದಪೇಶಲಂ 
ಸರ್ವಮನ್ಯಸ್ಯ ಬ್ರಹ್ಮತಾವಚಃ | ul D DLL ಬ್ರಹ್ಮೋಪಾಸ್ಯಂ ಮುಮುಕ್ಬುಭಿಃ ॥'' ಇತಿ 
ಅನುವ್ಯಾಖ್ಯಾನಮ್‌ (4.1.4). As a true Theist, Sri Madhva feels that he cannot be 
a party to any interpretation of the Sutra ““ಬ್ರಹ್ಮದೃಷ್ಟಿರುತ್ಕರ್ಷಾತ್‌'' (4.1.5) which 
will either condone or approve of any conscious superinduction of the idea 
of Brahman on any symbol or Prateeka used in meditation. That will, he 
feels, be a virtual sanction of idolatry: “ತಸ್ಮಾದ್‌ ವಸ್ತು ಯಥಾರೂಪಂ ಚ್ಛೇಯಂ ಧ್ಯೇಯಂ 
ಚ ಸರ್ವದಾ | ತಸ್ಮಾದತತ್ತ್ವಮ್‌ ಇತಿ ವೇದವಿದಾಂ ಮತಮ್‌ IN” ಇತಿ ಅನುವ್ಯಾಖ್ಯಾನಮ್‌ (4.1.3) 
No Semitic religious missionary could been more critical of the profanity of 
idol worship than $ri Madhva has been here. For these and other reasons, Sri 
Madhva discards the interpretation given by Sri Sankara and Sri Ramanuja 
for this Sūtra ""ಬ್ರಹ್ಮದೃಷ್ಟಿದುತ್ಕರ್ಷಾತ್‌'' (4.1.5) and finds a better interpretation for 
it by treating it as constituting a new Adhikarana. According to his 
interpretation, the Supreme Being should always be meditated upon as 
Brahman i.e. as a being endowed with infinite attributes and as transcending 
all. In meditating on Brahman, the devotee may concen-trate on one or more 
attributes of Divinity according to his capacity, though the Scriptures posit 
an infinite number of attributes of the Supreme Being. (Human) Souls that 
cannot concentrate on more than one are attribute termed ‘Trna-Jivas’ by SIT 
Madhva. The range of attributes upon which superhuman souls like the 
Devatas and the Rshis can meditate is much wider and only the four faced 
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Brahma can meditate on most of them : — ““ಸಚಿದಾನಂದ ७३०७ ಮಾನುಷ್ಠೆಸು ಸುರೇಶರ 
| ಯಥಾಕ್ರಮಂ ಬಹುಗುಣೈಸ್ಟ್ರಖಿಲೈರ್ಗುಣೆಃ | WAAL” .... ಇತ್ಯಣುಭಾಷ್ಕಮ್‌ (3.4) This sort 
of contemplative correlation and sublimation of both positive and negative 
attributes of the Divine Being is known as 'Gunopasamhara', It is the subject 
matter of Brahmasütra ""ಏವಂ ಸರ್ವಗುಣಾನ್‌ ಸರ್ವದೋಷಾಭಾವಾಂಶ್ಚ | ಯತ್ನತಃ | 
ಯೋಜಯಿತ್ವೈವ ಭಗವಾನುಪಾಸ್ಯಃ॥'' ಇತಿ ಶ್ರೀಬ್ರಹ್ಮಸೂತ್ರಭಾಷ್ಕಮ್‌ (3.3.6) Sri Madhva says 
further that among all the attributes of Brahman to be mediated upon, the 
attribute of ‘Bhoomatva’, infinitude, is the chief one which is to be meditated 
upon in unison with the other attributes like ananda. In other words, each one 
of the attributes of Brahman chosen for meditation is to be viewed as infinite 
in range and content. The Upanisads represent Brahman as Brahma and 
Purna in every respect and emphasise the contemplation of this distinctive 
aspect as the source of the highest spiritual realisation: — “ಯೋ ವೈ ಭೂಮಾ 
ತತ್ತುಖಂ ನಾಲ್ಲೇ ಸುಖಮಸ್ತಿ, ಭೂಮೈವ ಸುಖಮ್‌ WS ॥ ಛಂದೋಗ್ಯೋಪನಿಷತ್‌ (7.23) . 
Human intelligence may be unable to form a precise idea of the infiniteness 
of any attribute of Brahman. The conception of such infinitude may also 
differ according to different levels of comprehension. There is however 
nothing to feel absolutely sceptic about forming some idea of what it would 
be like within the limits of our own understanding. Sri Jayatirtha gives us an 
example : — “Though infinite is the number of years and the number of 
months that must have gone by since the world began, we are still able to 
conceive of some difference in the infinitude of these two ideas of infinitude." 
The same is the case with the different conceptions of the infinite attributes 
of Brahman which different Adhikarins are able to form. Harken to 
Brahmatarka quoted by Sri Madhva in his Brahmasütrabhàsyam (4.1.4-5) : 
— ಬ್ರಹ್ಮತರ್ಕೇ ಚ - “ನಾಮಾದಿಪ್ರಾಣಪರ್ಯಂತಮುಭಯೋಃ ಪ್ರಥಮಾತ್ಮತಃ | ४६,८२१७ 
ಂತಿರಬುಧಾನಾಂ ಭವಿಷ್ಯತಿ ॥ ನಾಮಾದಿಸ್ಥಿತಿರೇವಾತ್ರ ಬ್ರಹ್ಮಣೋ ಹಿ ವಿಧೀಯತೇ | ಸರ್ವಾರ್ಥಾ 
ಪ್ರಥಮಾ ಯಸ್ಕಾತಪ್ರಮ್ಮರ್ಥಾ ತತೋ ಮತಾ I" ಇತಿ ॥ ತಥಾ ಚ ಪುನಃ - "COSAS, ಸರ್ವಥಾ 


A 
ಕಾರ್ಯವ ಪರಮೇಶ್ವರೇ | ಉತ್ಕೃಷ್ಟಶ್ಚಾತ್‌ | ಬ್ರಹ್ಮದೃಷ್ಟ್ಯಾ ಸದೋಪಾಸ್ಯೋ ವಿಷ್ಣುಃ ಸರ್ವೈರಪಿ ಧ್ರುವಮ್‌ 
| SBS Worse SLES ಯಂ ಮಹತ್ತ್ವಚ್ಛಾನಮೇವ ಹಿ। ಸರ್ವತಃ ಪ್ರೀತಿಜನಕಮತಸ್ತತರ್ವಥಾ ಭವೇತ್‌ 
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॥ ಆತ್ಮೇತ್ಯೇವ ಯದೋಪಾಸಾ ತದಾ ಬ್ರಹ್ಠತ್ತಸಂಯುತಾ | ಕಾರ್ಯವ ಸರ್ವಥಾ AMWEHSO ನ 
ಪರಿತ್ಯಜೇತ್‌ ॥'' ಇತಿ ಚ ಬ್ರಹ್ಮತರ್ಕೇ Il 

Harken to Brahmasütrabhasyam (1-1-31) of $ri Madhva : - 

ಅಂತರ್ಬಹಿಃ ಸರ್ವಗತತ್ವೇನ ಇತ್ಯುಪಾಸಾತ್ರೈವಿಧ್ಯಾತ್‌ | ತತ್ತದುಪಾಸನಾಯೋಗ್ಯತಯಾ ಚ 
ಪುರುಷಾಣಾಮ್‌ ॥ 

“There are three orders of Upasana : internal, outward and all-pervasive. 
These different Upaasanaas are in accordance with the different (intrinsic) 
capacities of individuals." 

ಕೇಷಾಂಚಿತರ್ವಗತ್ತೇನ ಕೇಷಾಂಚಿತ್‌ ಹೃದಯೇ ಹರಿಃ | 
ಕೇಷಾಂಚಿತ್‌ ಬಹಿರೇವಾಸ್‌ ಉಪಾಸ್ಯಃ ಪುರುಷೋತ್ತಮಃ Il 
“God is to be meditated upon as all-pervasive by some; as in their heart 
by others; and externally (in Pratikas images etc) by some others." 
ಅಗ್ನೌ ಕ್ರಿಯಾವತಾಂ ವಿಷ್ಣುರ್ಯೋಗಿನಾಂ ಹೃದಯೇ ಹರಿಃ I 
ಪ್ರತಿಮಾಸ್ಟಪ್ರಬುದ್ಧಾನಾಂ ಸರ್ವತ್ರ ವಿದಿತಾತ್ಮನಾಮ್‌ ॥ 
“Those who worship thro rituals in fire and images worship God outwardly; 


the Rsis meditate upon Him as the Antaryami in the heart; and still higher 
Adhikaris as the all pervasive one.” 


Harken to Brahmasitrabhasyam (3-3-52) of Sri Madhva : -- 


ಉಪಾಸನಾಭೇದವದ್ಧರ್ಶನಭೇದಃ | ತಚ್ಚೋಕ್ತಮ್‌ - ಅಂತರ್ದ್ಯಷ್ಟಯೋ 
ಬಹಿರ್ದಷ್ಟಯೋತವತಾರದೃಷ್ಟಯಃ ಸರ್ವದೃಷ್ಟಯ ಇತಿ | ದೇವಾ ವಾವ ಸರ್ವದೃಷ್ಟಯೋತನ್ಯೇಷು 
ಯಥಾಯೋಗಂ ಯಥಾ ಹ್ಯಾಚಾರ್ಯಾ ಆಚಕ್ಷತ ಇತಿ II 

“The vision of God also depends upon the different types or orders of 
Upasanas. So it is said: "There are (Upasakas) who realize God thro' 
meditation inside; some others realize Him outside; others in Avataras and 
yet others everywhere.' The gods are able to realize Him as all-pervading. 
Among others the fitness is to be understood as taught by the Gurus." 


7. This attribute of $ri Visnu as eternal Antaryamin of the Jiva makes 
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possible the relation of Bimba-Pratibimba between Sri Visnu and the Jivas, 
which is a special feature of Sri Madhva's Dvaita philosophy. Indeed this 
relation provides another field or ground (Adhishthana) for the play of the 
Law of contradiction ; and that is a decisive proof of the substantial eternal 
difference between Parabrahman and the Jiva. The Antaryamin Parabrahman 
is self-dependent and supports the entire dependent world other than Himself 
by living in the world to maintain the three fold Sattatraividhya (Swarupa, 
Pramiti, Pravrtti) of the world, as a human maintains his shadow by his being 
and movements. 


In the case of the Jiva, the Sattaa-maintaining Antaryamin is called 
‘Bimba’ and the Jiva is called ‘Pratibimba’ on account of the similarity of 
form and shape and spiritual nature or capacity to know, to desire and to feel 
and to act with Initiative will power, though dependent upon the Antaryamin, 
and hence, the Original Supreme Being is Bimba and the reflection is 
Pratibimba. The Pratibimba is entirely dependent upon the ‘Parabrahman’ 
i.e. Bimba, for its swaroopa and movements and all its qualities. There the 
resemblance ends. For the pratibimba is totally different in substance from 
the Bimba. Harken to Brahmasitrabhasyam (2-3-30) of Sri Madhva as 
follows: — ""ಯಾವತ್ಪರಮಾತ್ಮಾ ತಿಷ್ಠತ್ಯನಾದ್ಯನಂತತ್ಪೇನೈವಂ ಜೀವೋತಪಿ | ನಿತ್ಯಃ ಪರೋ ನಿತ್ಯೋ 
ಜೀವೋ ನಿತ್ಯಾಸ್ಪಸ್ಕ ಧಾತವಃ। ಅತ ಉತ್ಪದ್ಯತೇ ಚಮ್ರಿಯತೇಚ ವಿವುಚ್ಛತೇ ಚ॥ ७७ १३ ಆಗ್ನಿವೇಶ್ಯಶ್ರುತಿ?' 
Bimba and pratibimba are quite different. 


The Bimbopasana : — The individual souls stand to the Paramatman is 
conceived by $ri Madhva as a distinctive metaphysical relation of constant 
dependence of the Jivas on Brahman, not merely in respect of their external 
outfit of body and senses etc., but even in regard to their very being and 
becoming. This relation, it has been stated already, is something that is 
intrinsic to the very nature of the souls and has nothing physical about it. It 
is difficult to express it in terms of any other relation within our empirical 
grasp. The Philosophical term ‘Bimbapratibimbhava’ (Original and 
Reflection) which has been suggested for it by 57 Madhva, is to be taken as 
the nearest parallel to it in our experience. It is not, however, to be taken 
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literally as depending on any external factor or condition (Upadhi), as in the 
Advaita school, which would at once render it a conditioned relation and, 
therefore, terminable. It is to Sti Madhva an indissoluable and perpetual 
relation (svaroopasambandha). It is a relation of intrinsic dependence of the 
Jiva and its essential characteristics of reality, consciousness and bliss. It is 
coeval with the Jiva (ಯಾವದಾತ್ಮಭಾವೀ) and becomes fully manifested in 
release. The bondage of Samsara is itself due to this relation being missed by 
the Jiva and his becoming obscured by a false sense of independence in 
respect of his Sattaa, prateeti and pravrtti. No wonder that among the various 
forms of Upasana the meditation on the Bimbaform of Sri Hari has been 
stressed by Sri Madhva as the sine qua non of Aparoksa.Harken to 
Nyayayavivarnam (3-3) : — "ಸಮೋ ಪಿ ಭಗವಾನ್‌ AWAITS ಏವೈನಂ ಮೋಚಯತಿ 
II" ಆತಿ ॥ Moksa is attainable only after “tattvajana”. But that does not mean 
that one gets Moksha and even jeevanmukti at the time of any status of 
*tattvajnana" at random from among the innumerable ones through which 
one has to pass in the course of one's transmigratory career. The same is the 
case with Bimbopasana as the requisite of Moksa. The conception of 
Bimbopasana and Bimbaparoksa may well be considered to fall under the 
domain of Mystic communion between Sri Hari and soul in Sri Madhva's 
religious philosophy. By its very name, it is a consummation which is beyond 
discursive thought, for elucidation. The form of ‘Bimba’ is defined as that 
form of Sri Visnu in the lotus-heart of which the Jiva is the Pratibimba. 
Harken to Bhagvatatparyanirnaya(x1.27.22): — 


“BAA, ಯಾ ಹರೇರ್ಮೂರ್ತಿಃ ಜೀವೋ ಯತ್ವತಿಬಿಂಬಕಃ | 
ಯದ್ದಶೇ ವರ್ತತೇ ಜೀವಃ ಸಾತು ಜೀವಕಲಾ ಸ್ಮ 99 I" S31 


So the Bimba and the Pratibimba are never identical. There is no 
swarupaikya (identity of substance). In situation also they are exactly opposed 
to each other; and yet the being and the movement and qualities etc. of the 
Pratibimba are purely dependent upon the Bimba. In the material world, the 
Pratibimba as in the example given is a product created in the mirror, when 
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the human sees the mirror. With regard to Jiva and Brahman however, we 
should never forget that both are unoriginated and eternal though having 
Pratibimba-Bimba relation. And yet the two are substantially different like 
the Bimba face and the reflection in the mirror. They are related also in a 
similar manner : for the Jiva's finite being, qualities like knowledge, bliss, 
strength etc. form and shape and movements are all dependent upon the Sri 
Visnu, who is Bimba, the Antaryamin eternally protecting each Jiva and 
helping each Jiva like a catalytic agent to function; and making possible all 
activities as water makes all activities of the fish possible ; and prompting 
him in many other ways also so that the Jiva whom we see in practical life is 
an indistinguishable union of two spirits (The Bimba and the Pratibimba), 
which by mistake we regard as single. For example the leather ball and the 
air in it are called Football: the iron rod and the burning fire in it are called 
red-hot iron rod. Though they are two elements, we regard the ball, or the 
iron rod, or the Jiva, as a single thing and commit mistakes in explaining 
their activites to seekers of Truth. “Sarvam Karyam Dvikartrukam” says Sri 
Vadirajamuni in Yuktimallika. Every substance that we regard as one, is 
really two; the Bimba is spiritual form of Parabrahman, and the Pratibimba 
i.e. Jiva form in close reflection. Sri Visnu as Bimba manifests the potentialities 
and capacities of the Pratibimba things without showing Himself, as a Chief 
Agent. So we practically forget Him and regard all actions as being done 
only by the iron rod or the leather ball, or the thinking Jiva. Philosophy 
corrects this error and shows that the Bimba and the Pratibimba are purely 
different in nature and can never be identical though they are intimately 
related as the electric energy and the paddy-pounding machine. The two are 
different because the law of contradiction shows that the Bimba belongs to 
Ishajati, while the Pratibimba belongs to Jivajati. They differ in ‘species’ 
like space and the flying bird in it. In the Union of Parabrahman in the iron 
rod, Parabrahman is spiritual, of the nature of knowledge, bliss etc. while the 
iron rod is material devoid ofthe capacity to know or to feel. In the combination 
of Parabrahman in the Jiva, Parabrahman is infinite in nature filled with All- 
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knowledge, All-power etc., while the Jiva is atomic (Anu) and finite, filled 
with unmanifested limited knowledge, bliss and strength etc. The atomic- 
sized Jiva has no capacity for identity of qualities, nor has he any capacity 
for unlimited knowledge, power or bliss etc. The Srutis also point out that the 
Jiva like the fish in water or the bird in the sky, wants something to make 
himself steady and move as he pleases and so can never be like the self- 
sufficient and self-dependent Parabrahman, the Bimba. Thus the contradiction 
of nature between the Jiva and Brahman, as well as between Jada and 
Brahman is an authoritative and incontrovertible proof of the eternal 
difference between Parabrahman and the world. Thus the foundation of 
Dvaita metaphysics are laid on the solid bedrock of experience and the 
everlasting Srutis of unimpeachable purity. ""ಅಲ್ಪಶಕ್ತಿರಸಾರ್ವಜ್ಞ್ಯಂ ಪಾರಾತಂತ್ರ್ಯಮ್‌ 
ಅಪೂರ್ಣತಾ। ಉಪಜೀವಕತ್ಥಂ ಜೀವತ್ಛಮ್‌ ಈಶ್ವತ್ವಮ್‌ ತದ್ವಿಪರ್ಯಯಃ I" ಅತಿ ॥! The Sruti “ ದ್ವಾ 
ಸುಪರ್ಣಾ ಸಯುಜಾ ಸಖಾಯ್‌'' shows that the Bimba i.e. Sri Visnu is not desirous 
of anything because He is Aaptakaama (“Aaptakaamasya kaa sprihaa?"), 
but the Jiva lives happily only with the food or tender treatment. The 
Parabrahman needs none else to keep Himself perfect; neither space nor 
time, nor material ground to support Him. The world, material or spiritual ; 
is by nature eternally imperfect, capable of being happy only with the aid of 
someone else, like the fish which wants water, the bird which wants the sky, 
the baby which wants the mother, or the boy who wants the father or teacher 
etc. to keep himself or herself happy. As regards the world, it is even more 
dependent like the shadow which wants the help ofthe purusa whose shadow 
it is, in respect of its being and capacities and functioning. The Bimba and 
the Jiva (Pratibimba) belong to two different Jatis (species), though they are 
both spiritual chetanas, though they are both of the nature of pure knowledge 
and bliss and pure strength and defectlessness etc. and though they are 
intimately related as eternal master and servant. This jati-contradiction and 
Swarupa contradiction also like the infinite finitude contradiction - are 
irremovable. Swarupa contradiction means contradiction in size. The 
Parabrahman is always extended in size and is capable of taking any shape 
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or form of any size by his miraculous power. Even His parts and forms, 
avataras are perfect. The Jiva on the contrary is always limited in power of 
knowing, feeling and doing and willing and atomic in size with a bright halo 
which is also limited in pervasion in distances. $ri Laksmi is an exception as 
there is no jati-contradiction in her case, for she is extended in size and always 
free from bondage and contact of dense matter; and has a body which 
resembles Sri Visnu's spiritual body. Yet she is dependent always upon Sri 
Visnu and is limited in possession of auspicious qualities. So the eternal 
contradiction of Jati between Jiva and Brahman, between jadas and Jivas is 
conspicuous as stated in the unimpeachable Vedas themselves. Among the 
Jiva also, and among the Jadas also, differences of Jati are observed and 
borne out by the sacred texts . There are Deva-Jivas, Rshi-Jivas, animal-Jivas 
and insect and plant Jivas with contradictory attributes which never leave 
them. So also there are jada varnas with meaningful capacity. Akasa with site 
offering extension capacity, and jada rice and skin of matter with capacity to 
become food and body for the Jivas. Matter undergoes numerous changes of 
an indescribable nature unlike Akasa and Vedic varnas. Such Jati differences 
of eternal entities cannot help to monistic explanations of experience. All of 
these are eternal and the chances of sublating knowledge in respect of any 
of them is unima-ginable. Observation, Reasoning and the Vedic texts and 
Mystic experiences of liberated saints all favour Dvaita philosophy. So we 
may come to this decision with a quotation from the encyclopedic Mahabharata 
which reads like a declaration or proclamation of the Monotheism of Sri 
Madhwa quite opposed to the Monistic (Advaitha) philosophy of Sri Sankara. 
That Santi Parva quotation is in a question and answer form. Janamejaya 
asks Vaisampayana, the reciter of the Mahabharata: — “ಬಹವಃ ಪುರುಷಾ 
ಬ್ರಹ್ಮನ್ನುತಾಹೋ ಏಕ ಏವತು'' 1 ಇತಿ ಮಹಾಭಾರತೇ (12.350.10) (O! Brahman, are there 
many Jivas or only one Jiva?) Janamejaya knows that the Bharata is the story 
of Narayana, the Puranapurusa of Purushottama. He has no doubt about the 
‘Ksharapurusa or Jivachetana’. For there is the Mandukya Sruti 
""ಅನಾದಿಮಾಯಯಾ ಸುಪ್ತೋ ಯದಾ ಜೀವಃ ಪ್ರಬುಧ್ಯತೇ | ಅಜಮನಿದ್ರಮಸ್ವಪ್ಪಮದ್ವೈತಂ ಬುಧ್ಯತೇ 
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ತದಾ'' (When the Jiva sleeping under the influence of Maya wakens, he will 
then know the unoriginated sleepless Sarvajna. Parabrahman who is devoid 
of delusion). In the Sruti, one Jiva is described as being merged in the sleep 
of ignorance of Parabrahman. But he knows that there are many beings on 
earth. He therefore wants to know whether the Jivas like pieces of granites 
hewn out of a single rock, are many parts and parcels of a common Jiva or 
whether they are really many. Here Advaitham means One without a second. 
To Janamejaya's question, Vaisampayana answers: — “® ಕದಾಚಿತ್‌ ಇಚ್ಚಂತಿ 
ಪುರುಷಮ್‌ ಏಕಂ ಕುರುಕುಲೋದ್ವಹ'' (Oh! Ornament of the race of Kauravas! some 
may think that the Jiva is one ! But scholars never accept the theory of one 
Jiva). By addressing Janamejaya as the sole continuer of the race of the 
Kauravas, Vaisampayana indicates that there would be no such deadly feuds 
and fatal wars as between the Pandavas and the Kauravas, if they were both 
chips of the same block of granite. He rejects the theories of one Jiva-purusa 
as noteven desired by the seasoned scholars. Needless to say that real scholars 
do not state such a trifle doctrine. By the term Purusam Ekam, Vaisampayana 
indicates that there should be “Bhogaaikya” promiscuous enjoyment of all 
experiences by all living beings in all bodies if there were really one Jiva in 
many bodies. It happened so as between Yudhisthira, Vidura and Yama ; as 
between Arjuna and Indra; as between Bhima and Mukhyaprana. But there is 
no such experience among other numberless human beings of this world. So 
each Jiva in each body is a unique centre of all its own experiences. If one 
works for the liberation of the bondage of samsara, another Jiva does not 
become liberated. Each Jiva 15 a captain of its own fortune and master of its 
own fate. There is no ‘Krtapranasa or Akrtaabhyagama’ (destruction of 
what one has done or unexpected profit for what one has not done). So 
Vaisampayana states the siddhanta : — “ಬಹೂನಾಂ ಪುರುಷಾಣಾಂ ಹಿ CBT 
ಯೋನಿರುಚ್ಛತೇ | ತಥಾ ತಂ ಪುರುಷಂ ವಿಶ್ವಮ್‌ ಆಖ್ಯಾಸ್ಯಾಮಿ ಗಣಾದಿಕಾನ್‌ II" (just as the 
Sastras “Yato và 1118111 bhiitani jayante, Janmadyasa yatah” say that one 
Brahman is responsible for the birth of many Jivas, so I too declare that same 
creature of several human beings and animals and creatures, the Antaryamin 
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Purusa who is in all creatures to maintain their existence, knowledge and 
movements, as being superior to all in good qualities). He means that: — 
there is one perfect purusa or Parabrahman who is responsible for creation 
and maintenance etc. of the world. But creatures born out of His womb like 
the cob-web from the spider are really many and poor in wealth of qualities 
also. If the question arises why should we not say that the several creatures 
born out ofacommon womb are really parts and parcels ofthe one Mahapurusa 
१ Vaisampayana answers “Yada svarüpatascanyo jatitah Srutitorthatah . 
kathamasminsa ityevam smbodhah syadasmhitah || (How can there be 
identity between the creator and the creature or between Antaryamin and the 
maintained Jiva, when they are distinct in swarupa and in jati and declared to 
be distinct by the $rutis, and when they are seen also as distinct in the quality 
of Artha, that is non-desiring of one and desiring of another? So, that relation 
of identity of contradictories 15 hopelessly asamhita i.e., logically impossible). 
The Eternal parallel existence with contradictory qualities among the entities 
submitted for explanation makes “unity” or identity between them impossible. 
The dependent world is always imperfect unlike $ri Visnu who is eternally 
and infinitely perfect. Based on such unequivocal sacred texts and the 
teachings of Sri Badarayana and His own unoriginated genius of unfathomable 
purity and non-delusion, $ri Madhva has expounded his stainless philosophy 
of ideal Monotheism which answers all problems of experience more 
satisfactorily than any other religion or philosophy in the world and gives 
abiding satisfaction to seekers of Truth and even salvation to mystics of 
unimpeachable asceticism, like Vadirajamuni, Raghavendraswamin and 
Purandara-dasa and other close followers. 


8. As Sri Visnu’s nature is not jada, not finite and not imperfect and 
reducible in part, as Sri Visnu’s vision is undeluded and incapable of being 
deluded, Sri Visnu’s relationship is guarantee of the reality of the world of 
matter and Jivas. Because Sri Visnu does not see the barren woman's son, 
shell-silver, rope-serpent or a totally attribute less entity or a living dead, 
finite-infinite, A and not-A entity, or another entity equal to Him or superior 
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to Him in perfection, these things are unreal. SII Visnu does not maintain 
them. They do not exist. But the Jivas and Jadas are real like Sri Visnu and 
are protected by Sri Visnu. They exist like Parabrahman. We should not say 
that Sri Visnu fully exists and that the world exists with half-reality. Doctrines 
which state that Parabrahman is fully real and that the Jiva is half real, that 
the Anitya Jada is one fourth real, that the nitya Jada and the Mukta Jiva are 
three-fourths real etc. are all absurd and ridiculous. The philosophy of the 
Vedas does not support illogical absurdities. A thing is or is not. It exists or 
does not exist. It is real or unreal. There is no logical possibility of fractional 
reality. So the momentary bubble, the lasting mountain and the everlasting 
space and the eternal Jiva are all as real as Parabrahman Himself, and so 
related to Him in many ways, particularly as Bimba-Pratibimba. The idea 
that Sri Visnu is a being and yet is neither Bhava nor Abhava is also absurd. 
A thing cannot exist if it does not belong to any one of the two opposite 
categories. The real thing must be Bhava or Abhava. So Adwaitins are wrong 
for they maintain that Parabrahman is neither Bhava nor Abhava and yet real. 
That is logically impossible. On the contrary, like space which always 
supports us, Parabrahman is real; He is Bhava and He is always the Bimba of 
all Jivas and Jadas. Without Him no real entity or quality, nitya or anitya, can 
exist. With Him, things with all their attributes live and move and change or 
remain unchanged, as in space which remains unchanged though the things 
in it change. Besides, a thing cannot be called real if it fulfils no function at 
all : at least, it is capable of being prompted (prerya) by Sri Visnu to touch a 
point of space during a period of time. The Sruti also says, “Viswam Satyam; 
Na chiketa Satyamittanna mogham" (The world is real. What He has created 
is certainly real. The created thing is not useless; it fulfils functions proper to 
it). *Antaryamyamritah; Atmanamantaro YaMayati” (The Antaryami is 
Immortal. He energises and controls the Jiva by living inside him). This 
eternal Bimba-Pratibimba relation is no bar to eternal substantive difference 
(As A and not-A) of nature between Sri Visnu and the World. Hence the 
dualism of $ri Madhva's Philosophy is not the Cartesian dualism of Western 
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philosophy which forbids relation between opposites. As Professor Case has 
said, I am different from you and also related to you, I am not you and I am 
addressing you ; There is no contradiction in this, though Bradley fancied 
there is one. The world is absolutely different from Parabrahman and yet 
related to Parabrahman, like Space which is different from all things and yet 
related to all things. According to Sri Madhva, difference forbids identity, 
which is correctly its opposite. It does not forbid relationship. On the contrary, 
difference encourages relation : “Sambandhasya dwinishthatwat” (Relation 
being possible between two). 


9. But idealists and following them Dr.S.Radhakrsnan also, contend that 
relation implies identity of substance; and because all reals are related, all 
reals including Brahman are essentially one. So, Monism, which however 
does not negate the world, explains experience faithfully.Sri Madhva states 
that this is a wrong assumption. The Brahmasütra, “Asmin Asya Cha 
Tadyogam Shasti”; (The contact of the Jiva with AnandaMaya is stated at 
the time of Mukti in the Vedic Text) and the commentary of Sri Madhva and 
Jayathirtha show clearly that relation necessitates only the reality of the 
objects related. Between a living human and a barren-woman's son there can 
be no relation. The two objects must be real. But the relation does not imply 
or necessitate sameness of substance. The relation of enmity is possible only 
when there is difference. So also the relation of friendship, the relation of 
husband and wife, the relation of father and son, the relation of mutual contact 
and numerous other relations are made possible by difference between A and 
B. Further, according to $ri Madhva, relation is a two-way traffic. It appears 
in a pair. If A and B are related A touches B and B touches A. There are two 
relations. They occur in a pair, sometimes in a similar pair, sometimes in a 
dissimilar pair. Rama is related as husband to Seeta. Seeta is related to Rama 
as wife. This is a dissimilar pair. When the box is on the mat, the box touches 
the mat. The mat similarly touches the box. There are two similar contacts. 
This is a similar pair. In all these relations, difference is necessary. If A and 
B were identical there would be no relation at all. Mutual relation cannot be 
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thought of at all without two differing objects. Complete identity 15 a bar to 
relationship. All things become related with space, because they are real and 
because they have the capacity to contact space. Even so things differing in 
nature become related because they are real and because they have the 
capacity to become related in a particular way. Space and pot are not father 
and son ; that relation is impossible between them. But they touch each other 
mutually. Similarly, Parabrahman and the world are related as supporter and 
supported though they differ in nature. The idea that sameness is necessary 
to make possible a relation is opposed to experience. Similar things are 
related. Dissimilar things also are related. The relation argument does not 
support Monism. 


10. But Dr.S. Radhakrishnan's contention that unreality of the world would 
make all relations impossible and that it is opposed to experience is most 
admirable. The famous Doctor who is the pride of our country, made a 
revolution in Philosophy by categorically demolishing the world unreality 
doctrine of Advaita in a classical language worthy of being quoted : — “ The 
general idea pervading Goudapada's work, that bondage and liberation, the 
individual soul and the world are all unreal, makes the caustic critic observe 
that the theory which has nothing better to say than that an unreal soul is 
trying to escape from an unreal bondage in an unreal world to accomplish an 
unreal supreme good may itself be an unreality. — It is one thing to say that 
the secret of existence...is a mystery and another to dismiss the whole 
changing universe as a mere mirage. If we have to play the game of life, we 
cannot do so with the conviction that the play is a show and that all the prizes 
in it are mere blanks. No philosophy can consistently hold such a view and 
be at rest with itself. The greatest condemnation of such a theory is that we 
are obliged to occupy ourselves with objects, the existence and value of 
which, we are continually denying in theory." (Indian Philosophy Vol. II 
Page 463). Sri Madhva adds that objects seen by the eyes of Sri Visnu, things 
molded by the hand of Parabrahman and entities protected by the might of 
SII Visnu cannot be unreal. So the world reality doctrine of Sri Madhva 
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receives fresh support by considering the nature of Parabrahman, Who is the 
object of Vedic proclamation and mystic vision. Sri Visnu is the creator of 
‘Anitya’ world, the maintainer and energiser of ‘nitya and anitya’ world and 
the supporter of all reals at all times. This is what the ancient Vedas have 
stated. This is what the Mantra Drashtas (Seers) like Sri Hayagreeva, 
Chaturmukha, Mukhyaprana, Rudra, Vasistha, Agni and a host of sages 
proclaimed in the past in consonance with the spirit of the Vedas. This is 
what in modern times Sri Madhva stated and Madhva-mystics like Sri 
Vadirajamuni, SriJayateertha, SrtRaghavendraswaminandSriPurandaradasa, 
$ri Vijayadasa and many others of the Dasakoota stated in harmony with the 
teachings of the Vedas, the Sutras and the Geeta etc. And as philosophy is a 
science, the science of sciences, it follows that every other philosophy or 
religion or practice, that is opposed to Madhvaism is fit to be rejected and 
thrown out of the court hall of philosophical truth. 


Quaint Conception 
Of $ri Visnu's Infinity: — 


Akasha is no doubt infinite. But parts of Akasha as a Taluk, a District, a 
house, a room etc. are measurable and non-Akasha is no doubt infinite. The 
whole is infinite, but the part is not infinite. Time-flow is of the same nature. 
The whole of time is endless, and beginningless and immeasurable. But parts 
of time like a yuga, a day, an hour, or a minute etc. are not infinite. They can 
be measured; they are born and they die. But all the parts of time are as 
extended spatially as the whole of time. Nevertheless the parts are not equal 
to the whole. The Varna sounds are extended; but their spheres of operation 
and manifestation are limited as in the case of the Telephone instrument. No 
Varna is heard all over infinite space though a particular Varna can be heard 
just when and where a peculiar voice proper to its manifestation is produced 
and preserved and made to travel so as to be heard by all those who have 
something like a receiving apparatus with them. Whatever infinity spatial 
and temporal, they possess is purely mechanical. So we cannot argue that 
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they have knowledge on the ground that they have infinity. The Jivas are 
infinite in number, but each Jiva is one and countable. The infinity of the 
multitude showers no spiritual blessing on each Jiva. Sri Visnu’s infinity is 
spiritual and saturates or suffuses all His parts and actions and qualities and 
all His infinite natural capacities, latent or manifest Vyakta or Avyakta. In 
His case two peculiarities are to be borne in the mind. In the first place, being 
one with His spiritual nature, infinity is as much the essence of the part of 
Brahman as it is of the whole of Brahman. A mechanical stone cannot fall 
softly on an ant and forcibly on an elephant. But a human can press the ant 
gently and break the iron rod by bending it forcibly. So Sri Visnu can assume 
any form or shape of an uniformly perfect nature. The parts and qualities are 
all as perfect as the whole. Just as all ocean water is salt water, so the 
Prabrahman is infinite i.e. Ananta. Parabrahman's infinity is infinite in 
dimensions. An infinitieth part of Him 15 infinitely infinite like the whole 
Brahman. Each one of his faculties, limbs or qualities is fully capable of all 
the activities of all other senses, limbs or qualities. There is no difference 
between the body and the Atman of the Parabrahman. He is of the nature of 
knowledge, bliss, strength, goodness, beauty and luster in all His parts. Such 
infinity can never be cut into pieces; it cannot increase or decrease. Neither 
can such a Parabrahman be wanting in anything that is desirable. So it is not 
mechanical perfection, or infinite from any one desirable point of view. As it 
is spiritual infinity, it gives no room for defects and consideration of Him 
from points of view that detract from His merit or that are derogatory to His 
Supremacy, or His pure, good, knowing and happy nature, Nothing that is 
* Aishwarya-virodhi' opposed to his limitless auspicious power can possibly 
touch Him or stain Him. Another point about Him is His all-round perfection. 
Every aspect or feature of his perfect personality is infinitely perfect in every 
desirable way. If space has extension that extension cannot attract or 
necessitate any other quality to set off the quality of extension or to set off 
the greatness of space. But Parabrahman's extension, being spiritual extension 
also, demands all other qualities to be really and perfectly extended. One 
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quality brings in all other desirable qualities to be really perfect in the chief 
sense of the term. Perfect happiness would be impossible also without perfect 
knowledge and all other desirable qualities and the elimination of defects 
associated with those virtues. So infinite knowledge also would not be perfect 
knowledge at all if it were unaccompanied by perfect strength, perfect bliss, 
virtue and brightness etc. So every part is infinitely perfect, being in possession 
of all other qualities which are regarded as necessary for perfection, or which 
are regarded as special properties associated with other senses, or other 
objects. Naturally such perfection makes Him different from everything not 
so constituted, from all Jivas and jadas. This Vijaatheeya Bheda, as also 
Sajaatheeya Rahithya, (absence of two independent, Perfect Beings) as also 
Swagata-bheda-raahitya are all logical corollaries of the idea of only 
Parabrahman’s unlimited, spiritual perfection. As Parabrahman is infinitely 
perfect and independent, He can never become even imagined as identical 
with jada things, or with dependent and finite Jivas, or even with dependent 
and infinitely extended Sri Laksmi. As Sri Visnu is infinitely perfect, no part 
of Him should be different from the fully perfect part. That is, all parts and 
even qualities and actions, body and senses must be infinitely perfect without 
any difference. The conception of Bheda-abheda militates against the idea of 
unlimited perfection of Parabrahman. So the Sruthi says “Neha nanasti 
kimcana|| mrtyoh sa mrtyumapnoti ya iha nàneva pasyati" (Between 
Parabrahman and His forms, qualities, and actions as also between qualities 
and qualities etc. there 15 not the least difference. He who imagines even 
slight difference between Brahma and His forms will become unhappy and 
will not be fit to receive Anugraha of Parabrahman). So also, as Parabrahman 
is the only Being of unlimited perfection, the existence of a second being of 
equal spiritual perfection will be prejudicial to Parabrahman's unequalled 
infinite-round perfection. Therefore, it will be illogical to maintain another 
perfect Being of the nature of Parabrahman. Sri Laksmi, no doubt has infinity 
of extension; she is defectless and she has extraordinary powers of head and 
heart of an inconceivable degree. Nevertheless she is dependent upon Sri 
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Visnu for her existence, for her qualities, power and activities, like a shadow 
which is dependent upon the original human. Thus there is no sajateeya, or 
similar second to Parabrahman. In this way the idea of Parabrahman's 
perfection is elaborated in $rt Madhva's philosophy, as in no other system of 
the world. The problem arises why or how the infinitely perfect Parabrahman 
should create anything at all or associate Himself with the world which is too 
mean for His company. The Sruthi answers “Anandaadhyeva; yadesha 
akasaha anando na syat"; etc. $ri Madhwa gave perfect commentary to the 
Sruti as — “Anandodreka” into “Karunaapurna varaprada..." in his 
sacred works. The overflow ofthe just and wise Parabrahman's magnanimous 
mindedness or compassion is responsible for creation etc. of the world. Thus 
the entire $rt Madhva's philosophy turns on the idea ofa perfect Parabrahman. 
Harken to Brahmasütra-Anuvykhyana (1-1-1) of Sri Madhva as follows: — 


ದೋಷಾರಚ್ಛಿದ್ರಶಬ್ದಾನಾಂ ಪರ್ಯಾಯತ್ಪಂ ಯತಸ್ವತಃ। 
ಗುಣಾ ನಾರಾ ಇತಿ ಜ್ವೇಯಾಸ್ತದ್ಧಾನ್ನಾರಾಯಣಃ X) SI 
ಬ್ರಹ್ಮಶಬ್ದೋಠಪಿ ಹಿ ಗುಣಪೂರ್ತಿಮೇವ ವದತ್ಯಯಮ್‌ | 
ಅತೋ ನಾರಾಯಣ ಸ್ಕೈವ ಜಿಜ್ಞಾಸಾತ್ರ ವಿಧೀಯತೇ II 


ಅರ್ಥಾತ್‌ :- ""ಯಾವ ಕಾರಣದಿಂದ ದೋಷ, ಅರ, ಛಿದ್ರ, ಶಬ್ದಗಳು ದೋಷ ಎಂಬ ಒಂದೇ 
ಅರ್ಥವನ್ನು ತಿಳಿಸಿ ಕೊಡುವ ಪರ್ಯಾಯಶಬ್ದಗಳಾಗಿವೆಯೋ ಆ ಕಾರಣದಿಂದ ನಾರಾಃ ಎಂದರೆ 
ದೋಷಕ್ಕೆ ವಿರುದ್ಧಗಳಾದ ಗುಣಗಳು ಎಂದು ತಿಳಿಯಬೇಕು. ಅಂತಹ ಗುಣಗಳುಳ್ಳವನು ನಾರಾಯಣನು 
ಎಂದುಸ್ಮೃತಿಸಿದ್ದವಾಗಿದೆ, ಅರ್ಥಾತ್‌ ನಾರಾಯಣನುನಿರ್ದೋಷನುಮತ್ತುಪೂರ್ಣಾಗಣ್ಯಗುಣಾರ್ಣವನು 
ಮತ್ತು ಬ್ರಹಶಬ್ದವಾಚ್ಯನು ಆತನೇ ಜಿಜ್ಞಾಸ್ಯನು'', ಎಂದರ್ಥ. 


Sri Ramanujacharya and Madhvaism 


Sri Madhvacarya was born in A.D. 1197 and lived for seventy-nine 
years. He is also known as Anandatirtha or Purnaprajfia. He is regarded as 
an incarnation of Sri Mukhyaprana and was the disciple of Achyutapreksha 
whom he converted to his sacred views later on. He has written thirty-seven 
Sacred works, most important of which are — Commentary on the 
Brahmasütras called Brahmasütrabhasyam, Anuvyakhyanam, Nyayavi- 
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varna, Anubhasyam, and  Gitabhasyam, Bhagavata tatparyanirnaya, 
Mahabharatatatparyanirnaya, Visnu-tattvanirnaya and Tattvoddyota etc. Sri 
Jayatirtha, the author of the Tattvaprakashika, an extra-ordinary commentary 
on the Brahmasütra-bhashya of Sri Madhva and Nyayasudha on the 
Anuvyakhyana, and of Pramanapaddhati etc., and Sri Vyasatirtha ,who is 
known as the Chandrikacharya, the author of Tatparyachandrika Commentary 
on the Tattvaprakashika, and the author of Nyayamrita and Tarkatandava, 
and Sri Ramacharya, (a direct disciple of Sri Vyasathirtha) the author of the 
Tarangini Commentary on the Nyayamrita are some of the most eminent 
followers of Sri Madhva. 


Sri Madhva is a greatest champion of dualism (dvaita) and condemned Sri 
Sankara’s Advaitavada. Srt Madhva advocates the reality of five-fold 
differences between soul and Sri Visnu, between soul and soul, between soul 
and matter, between Sri Visnu and matter, and between matter and matter. 
His bias for difference is so great that he advocates difference of degrees in 
the possession of knowledge and in the enjoyment of bliss even in the case 
of liberated souls — which doctrine is not found in any other systems of 
Indian philosophy. Harken to Gitatatparyanirnaya (2-18) : — “Muktah 
praapya param Visnum taddeham samshritaa api, Taratamyena tishtanti 
gunairananda-poorvakaih. ” 


Sri Madhya, like Sri Ramanuja, accepts the three sources of knowledge 
Perception, Inference and Agama Testimony, and like him holds that Sri 
Visnu who is Supreme Being, — Narayana or Vasudeva can be known only 
by the scriptures. Like Sri Ramanuja,Sri Madhva also regards the Purva and 
the Uttara Mimamsa as forming a single science. Like the Mimamsaka, Sri 
Madhva upholds the authorlessness (Apourusheyattva) of the Vedas. Sri 
Madhva, unlike Nyaya which regards Parabrahman as the author of the Veda, 
regards Sri Hayagreeva as the great teacher (mahopadhyaya) of the Vedas. 
( “Hayananagalagalito vedanaado gabheerah, Naapeeshvarakrto Vedah”). 
Like the Mimamsaka, Sri Madhva believes that knowledge reveals the 
knower and the known as independently real and upholds the intrinsic 
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validity of knowledge. The world is real and so are the differences that 
constitute it. Difference is the very nature of things. To perceive things is to 
perceive their uniqueness which constitutes difference. Distinctions of 
things account for the distinctions of ideas. Sri Madhva, like Sri Ramanuja, 
believes in Sri Visnu and souls and matter as the three entities which are 
eternal and absolutely real, though souls and matter are absolutely 
dependent on SII Visnu. Sri Visnu alone is independent. He possesses 
infinitely good qualities. Existence, knowledge and bliss constitute His 
essence. He is the creator, preserver and destroyer of this universe. He has a 
divine body and is transcendent. But He is also immanent as the inner ruler 
of all souls. He damns some and redeems others. His is a perfect personality. 
He is the Niyamaka of the Jeevas. He is pleased only by pure bhakti. He 
manifests Himself in the various Vyuhas and in incarnations and is present in 
sacred images. Sri Laksmi is His eternal wife according to Puranas. She is 
all-pervading and eternal like Him, but her qualities are a infinetly less than 
those of her eternal husband Sri Visnu. She is ever-liberated (nityamukta) 
and possesses a divine body. She is in the forms of Sri-Bhu-Durga to serve 
SII Visnu. The individual souls are numberless and are atomic in size i.e. 
AnUs. The soul is by nature conscious and blissful. It becomes subject to 
pains and imperfections on account of its connection with the material body, 
sense-organs, mind etc. whose connection is due to its past karmas. The souls 
are eternal and are of three kinds-eternally free (nityamukta), freed (mukta) 
and bound (baddha). Though Sri Visnu controls the souls from within, yet 
it is a real agent and a real enjoyer and is responsible for its acts. Pure Bhakti 
(i.e. Amala Bhakti) is the only means of liberation. It is defined as the Eternal 
Love for Sri Visnu with a full sense of His Greatness. (Harken to 
Mahabharatatatparyanirnaya (1,105) : —“Jnaanapurvah parah sneho nityo 
Bhaktiriteeryate”). The Prakrti is primal Matter. Under the influence of Sri 
Visnu when He wants to create the world, it evolves itself into the various 
material products which return to it again at the time of dissolution. Creation 
means manifestation of subtle matter as gross and the embodiment of the 


The Spiritual view of life 405 


souls in order to reap the fruits of their acts. So far $rt Madhva agrees with 
Sri Ramanuja whose philosophy, which is borrowed from Narayana 
Pancharatra, Brahmatarka, Vyasasmriti etc. But there are certain important 
points of difference between them which may be noted: Sri Madhva is a rank 
dualist and does not believe in qualified absolutism. According to Sri 
Ramanuja differences have no separate existence and belong to identity 
which they qualify. Identity, therefore, is the last word. 


Firstly, but for Sri Madhva differences have separate existence and 
constitute the unique nature of things. They are not mere qualifications of 
identity. 


Secondly, Sri Madhva rejects the relation of inseparability (aprthaksiddhi) 
and the distinction between substance (dravya) and non-substance (adravya). 
He explains the relation of identity and difference by means of unique 
particulars (ViSesa) in the attributes of a substance. The attributes are also 
absolutely real. Hence, Sri Madhva does not regard the universe of matter 
and souls as the body of S17 Visnu. The Matter and souls are different from 
each other and from Sri Visnu. They do not qualify Sri Visnu because they 
have substantive existence themselves. Though Sri Visnu is the immanent 
ruler of the souls and though the souls as well as matter depend on Šrī Visnu, 
yet they are absolutely different from Sri Visnu and cannot form His body. 


Thirdly, Sri Ramanuja advocates qualitative monism and quantitative 
pluralism of the souls, believing as he does that all souls are essentially alike. 
But Sti Madhva advocates both quantitative and qualitative pluralism of 
souls. No two souls are alike. Each has, besides its individuality, its peculiarity 
also. 


Fourthly, Sti Madhva, therefore, believes that even in liberation the souls 
differ in degrees regarding their possession of knowledge and enjoyment of 
bliss (Anandataratamya). Sri Ramanuja rejects this. 


Fifthly, Sri Madhva, unlike Sri Ramanuja, does not make any distinction 
between the body and soul of Sri Visnu. Hence, he regards Sri Visnu as only 
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the efficient cause of the world and not its material cause which is Prakrti. Sri 
Visnu creates the world out of the stuff of Prakrti. Sri Ramanuja regards Sri 
Visnu as both the efficient and the material cause of the world. 


Sixthly, while $n Ramanuja makes the liberated soul similar to Sti Visnu 
in all respects except in some special respects like the possession of the 
power of creation, preservation and dissolution of this world, and the power 
of being the inner ruler of the universe, 57 Madhva emphasizes the difference 
of the liberated soul from Sri Visnu. The soul becomes similar to Sri Visnu 
in some respects when it is liberated, yet even in these respects it is much 
inferior to Sri Visnu. It does not enjoy the full bliss of Sri Visnu. The bliss 
enjoyed by the redeemed souls is fourfold: Salokya or residence in the same 
place with Sri Visnu; Sameepya or nearness to Sri Visnu; Saarupya or having 
the external form like that of Sri Visnu; and Saayujya or entering into the 
body of Sri Visnu and partially sharing His bliss with Him. Thus, though 
according to Sri Ramanuja the liberated soul enjoys the full bliss of the 
realization of Brahman which is homogeneous, ubiquitous and supreme. 
According to Sri Madhva even the most qualified soul which is entitled to 
Saayujya form of liberation can share only partial bliss of Brahman and 
cannot become similar to Brahman in the strict sense of the term. Harken to 
Gitatatparyanirnaya (2-18) : — ““ಮುಕ್ತಾಃ ಪ್ರಾಷ್ಯಪರಂ ವಿಷ್ಣುಂ ತದ್ದೇಹಂ ಸಂಶ್ರಿತಾ ಅಪಿ | 
ತಾರತಮ್ಯೇನ ತಿಷ್ಠಂತಿ ಗುಣೈರಾನಂದಪೂರ್ವಕೈಃ॥'' 


Seventhly, $ri Madhva believes that certain souls like demons, ghosts 
and some men and women are eternally doomed and damned. They can never 
hope to get liberation (in Andhatamas). Sri Ramanuja does not accept this. 
Sri Madhva and his followers Sri Jayatirtha and Sri Vyasatirtha who are 
among the greatest dialecticians of India vigorously attack the Mayavada of 
Sri Sankara. Most of the objections in essence are the same which Sri 
Ramanuja has urged and may be replied to similarly. There has been a famous 
controversy between Sri Vyasatirtha, the author of Nyayamrita and Sri 
Madhusüdana Saraswati, the author of Advaita-siddhi. Sri Harsha and Sri 
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Chitsukha had directly attacked the very notion of difference and all possible 
ways of conceiving it. The Madhvites have sucessfully tried to answer them 
and have further replied the arguments of Sri Madhusüdana Saraswati. Even 
Dr. Surendra Nath Dasgupta, in his gigantic work (The History of Indian 
Philosophy Vol-3, preface page X, Rupa Piblications 2018 edition) opined 
that: — “Of Sri Jayathirtha and particularly Sri Vyasathirtha will realize the 
strength and uncompromising impressiveness of the dualistic position. The 
logical skill and depth of acute dialectical thinking shown by Sri Vyasathirtha 
stands almost unrivalled in the whole field of Indian thought.” It is to be 
keenly noted that even today the arguments from both sides 1.e. from advaitic 
and dvaitic sides, are endlessly continuing. Every intellectual giant must feel 
that : — “I cannot answer your points, but I am not convinced". 


Finally we can quote and practice without any hesitation, the theory of 
Sti Madhva, Quoted in Sf Krsnamritamaharnava (118) as 
follows : - “ಯಾವತ್‌ ಸ್ವಾಸ್ತ್ಯಂ ಶರೀರೇಷು ಕರಣೇಷು ಚ ಪಾಟವಮ್‌ | ತಾವದರ್ಚಯ 
ಗೋವಿಂದಮ್‌ ಆಯುಷ್ಯಂ ಸಾರ್ಥಕಂ ಕುರು॥!'' Means : — “When the healthy condition 
is in your organs and when the forte is in your senses, you have to meditate 
upon Sri Govinda , Who is the Supreme Being and utilize properly your 
valuable life.” In Moksha Sadhana every follower of Sri Bhagavathadharma 
has to follow the mandatory order of great Sri Madhva. 


Harken keenly :- 
Of Non-Madhva Systems 


1. The conclusion stated in this context may be elucidated in this point. 
Some philosophies and religions begin with “Nothing”. “In the beginning 
there was nothing". The Bible (Genesis - 3 and 27) Says: — And God said, 
“Let there be light and there was light”. And “So God created human beings 
in his own image. In the Image of God he created them; male and female, he 
created them.” (Means, God said : — “Let there be life and there was life"). 
The meaning is matter and spirit. (The Jivas) were produced out of nothing 
i.e., without any material cause out of the free will of God. These systems are 
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logically absurd. “Nahi Nirupadaana Srshtih Yujyate”. (Creation without 
material cause is not possible; just as a table without wood is not possible). 
Something cannot come out of nothing. The Sruti says: — “Katham Asatah 
Sat Jayeta". (How can anything real come out of nothing?) If the real world 
is not the product of a changing God, how could the table come into being 
without any material cause? So we may dismiss such systems that maintain 
such a belief. (For example Christianity, Judaism, Zoroastrianism etc.). 
Besides according to such systems God, i.e. Perfect Being creates souls and 
material objects out of His own free will. The question arises, “Why did He 
not create all souls as equal ? Why did He not create only beautiful things 
and only good souls? No answer is possible. A creating God becomes a 
demon according to philosophers. For He will be held responsible for all 
inequalities and misery in the world. Partiality, cruelty, and other imperfections 
will be attributed as inherent properties of the God who creates Jivas etc. out 
of nothing. 


2. A flow systems end in *Nothing'. The entire real world according to 
Buddhism is changing every second. Every second a new world comes into 
being like unto the old one that is destroyed. The stream of change is going 
on as if in an inevitable manner. But in the end the cloud of Samvrti or 
ignorance or delusion disappears and the changing series comes to stop and 
there remains only sunya-no Jiva, no jada, neither subject nor object, neither 
pramanas nor prameyas.The Advaita philosophy also resembles this system 
in one fundamental respect. According to Advaita the whole material world 
of common experience is unreal like rope-serpent. Itis *Traikalika Nishedha 
Pratiyogi" non-existent in all the three times past, present and future. But it 
appears as real owing to delusion. When illusion vanishes the unreality of the 
whole gamut of experience becomes revealed. Excepting Brahman, there 
will be nothing. According to Buddhism, there is no place for Brahman. 
Everything is liable to vanish. Both the systems are illogical. *Nahi 
Nissantano Nasah". (If something, a dravya is destroyed some residue is 
let). Disappearance of the world without residue implies that the world was 
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unreal, like rope-serpent. The world-unreality doctrines are a disgrace to the 
pramanas. Experience is not magic. Experience of a defectless nature and 
introspective examination also show that all objects related to time and space 
related to Parabrahman and the vision of the mystics and objects described 
by the unimpeachable Vedas and pure vision of the Muktas and Jivanmuktas; 
and even those related to defectless sense organs of ordinary Jivas, are 
indubitably real and capable of fulfilling specific functions, unlike rope- 
serpent. 


(Thus the Judas and Jesus are real substances). Substances cannot become 
nothing. If attempt is made to defend the systems which end in nothing by 
denying reality to the world there will be another disaster. For explanation in 
terms of the non-appearance of the world on close inspection are absurd and 
unfaithful to experience. The objects of the world fulfil specific functions 
proper to them. As stated already, illusory silver, illusory rope or illusory 
pots and chairs do not fulfil the functions expected of them. They cannot be 
related to time and space and God-protection. Denial of reality to space and 
flow of time is impossible. They can never become nothing. It is not fair to 
begin by resolving to explain experience, and then recklessly end by 
explaining away experience. So such systems are fit to be rejected as untrue. 
The universe is not unreal. It cannot end in Nothing not leaving even a 
handful of ashes. Dr.S.Radhakrishnan's remarks are already quoted. We have 
also seen that there are numerous eternal Nitya substances that cannot be 
destroyed, that is, that are devoid of the capacity to be destroyed in swaroopa. 


3. Systems, which fail to recognize the fact of rebirth, and those which are 
opposed to the unequivocal sayings of the Vedas or Geeta are false; and they 
are dangerous guides in life. According to many systems including 
Veerasaivism of a type, human's fate is decided in a single birth; we have 
salvation for a safety pin, and damnation for children who steal bread and 
die. The absurdity of these doctrines is revealed by Charles Lamb's humorous 
query. “Will the still born child or new born baby of three days or the sportive 
boy of five years, if dead by accident, go to eternal salvation or eternal 
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damnation?" If the dead boy goes to salvation, salvation becomes the cheap 
prize of a lottery. If the innocent baby goes to damnation, the punishing God 
becomes a thoughtless demon. Sri Krsna of omniscient mystical insight is 
the most authoritative interpreter of the Vedas (Vedanta Krt Vedavideva 
caham - I am the author of the Vedanta Sutras and I am the chief knower of 
the Vedas). He says: — “Bahoonam Janmanam Ante Jnanavan mam 
Prapadyate” (Human's knowledge grows from birth to birth and after many 
rebirths he acquires full knowledge of Me and reaches Me in salvation). 
Modern professors have even collected instances to prove that rebirth is a 
fact. So those who think that eternal salvation can be obtained by the efforts 
of a single birth are false. So are non-believers in God with their doctrine that 
no God exists, ‘Nastikya Vadins’, directly opposed to the teachings of the 
Vedas and the experiences of the mystics. The Upanisad says, “Asanneva Sa 
Bhavati Asad Brahmeti veda Chet”. (Unhappy will the man become who 
thinks that Brahman does not exist). That is wrong knowledge. Brahman is 
known by mystics and is seen in manifestations like Narasimha, Vamana, 
Varaha and Rama etc. 


4. Many of the systems of the world do not know that the Jiva is finite and 
limited in ability and potentialities and that he is atomic(Anu) in size. Besides, 
the Jivas are not all equal, but, as Dr.S.Radhakrishnan also admits they are 
graded in abilities and intelligence and unequal in talents and capacity; and 
inequalities never go. Sri Madhva points out that there are three main varieties 
among the Jivas, just as there are two varieties among human beings as man 
and woman. Introspective observation of the sorrow-experiencing Jiva 
determines the finitude of the Jiva; unimpeachable mystics experience and 
unequivocal Vedic sayings: Anurhi esha atmaa; Baalaagra Shata bhagasya 
(This Jiva is atomic in size; as atomic as 1/100th of the end of a horse’s tail 
etc.) and the experience of non-infinity by every Jiva show that the Jiva 
cannot be extended in size and is atomic only. But in most systems including 
Advaita, the Jiva is “vibhu” infinitely extended in size. Such doctrines should 
not to be believed. They create wrong knowledge which promotes wrong 
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meditation which in turn spoils the health and degrades the personality of 
man. Sadhakas may keep full faith in Sri Madhva's quotations and 
explanations. If a spiritual entity like the Jiva were extended, it is not possible 
to imagine how he could be bound in Samsara, how he could flit from body 
to body and live in the mother's womb forgetting his extension. The Jiva has 
no capacity for Infinity in any quality. Spiritual infinity that cannot be 
experienced for some time is another name for finitude like the term Chiranjivi 
to a human who dies in a few years. This criterion helps us to dismiss as false 
many systems which teach Infinity of extension to Jivas. The Sütra (2-3. 20) 
*Utkranti gatyaa gateenam” and Bhagavadgeeta (15. 10) show that the Jiva 
is atomic in size. The mystics also maintain that the Jiva is 'anu' (atomic). 


5. Sri Madha's conception of infinity of Brahman spirit is unique. The like 
of it is not seen in the account of any other philosopher. It is not even rightly 
grasped by other philosophers. That conception is a clue to imagine the 
greatness of Sri Madhva's mystical experiences and his profound Vedic 
knowledge. Sri Madhva's own experience, the Brahmatarka teachings and 
the teachings of Sri Badarayana, “Sarva-dharmopapattescha; Atmani 
chaivam vichitrascha hi" prompted him to bequeath it as a blessing to his 
devotees, ordered as he was by $ri Badarayana to purify and save the devotees 
by his upadesa. 


This uniqueness of $ri Madhva's conception of Parabrahman becomes 
unintelligible if we consider the Jaina conception of the Jiva ; and Ramanuja's 
conception of the Jiva. 


The Jaina metaphysics has no Parabrahman. But each Jiva is an independent 
external Bhoktr and Kartr with four natural qualities, anantajnana, Ananta- 
darsana, anantaveerya and anantasukha. Professor M. Hiriyanna says : — 
“Its intrinsic nature is one of perfection and it is characterised by infinite 
intelligence, infinite peace, infinite faith and infinite power". In Samsara it is 
bound by pudgala (matter) and made to act by Asravayoga (movements 
causing punya and papa activities). “Aasravo bhavahetuh syat” (Asrava is 
the cause of bondage). If these dirty coverings ofthe perfect Jiva are destroyed 
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by *Triratna' i.e., proper faith, knowledge, and conduct, each liberated Jiva 
becomes a Sarvajna, light as a feather. All his inner capacities become 
manifested and the Jiva becomes able to move up towards the top of the 
heavens (Loka-Akasa) and remain there forever. 


The fundamental mistake of this philosophy is the idea that infinite 
strength or knowledge could be bound or fettered or clouded. Mathematical 
numbers may become infinite without getting other qualities as knowledge 
or bliss. Akasa may be infinite in nature and being jada, it may remain unable 
to secure strength or knowledge etc. But it is a law of ‘chetana’ or spiritual 
infinity that one who is infinite in bliss is also infinite in every quality which 
is psychologically associated with it as a necessary antecedent. The spirit 
would not be infinite in bliss or strength, if it could not be Infinite in every 
other desirable quality. The spirit-infinite in bliss or strength, therefore is all- 
perfect by nature incapable of becoming defective. It is or must be non- 
dependent, omnipotent; and absolutely different from a limited and imperfect 
entity forever : though it may become related in many ways that are not 
detrimental to its perfection. Infinity in bliss necessitates infinity in every 
other quality-knowledge, strength, brightness, subtlety, yogasiddhi, etc. 
Such is infinity of in spiritual entity logically defined. So, having conceived 
the Jiva in terms of infinite strength, the Jaina philosophy goes to describe it 
as a mean weakling undergoing operation for nasty diseases in a hospital. It 
is obvious that such a Jiva cannot be infinite in any way or in any quality. If 
the Jaina accepts finitude to his Jiva, he will be forced to bring in God to 
maintain numerous finite creatures. His philosophy collapses. The Jaina 
philosophy ignores the Vedas and utterly fails to explain the whole of 
experience. Needless to say that the Jaina Syadvada of regarding an entity 
as an existent and non existent also etc. is criticised in Brahmasitras . 


6. The Ramanujaites also committed the same blunder in a different way. 
The Sri Visnu of Ramanuja is not infinite in omniscience by His very nature. 
Heiscapable ofknowing afew things, (only five items) by His Dharmiswarupa 
Jnana i.e by His substantive nature. But with His Dharma Bhuta Jnana, His 
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coat of infinite attributive knowledge which is quite different from Him but 
which accompanies Him forever like a permanent badge or uniform, Sri 
Visnu is infinitely omniscient. Thus Sri Visnu's infinity of qualities is due to 
a conditioning agent, Upadhi. It is not necessitated by his inherent swarupa 
itself. He 15 like a poor man enjoying the blessings of life by virtue of his 
rich wife. That is why Sri Rámanuja could not state that Sri Rama was as 
powerful as Parabrahman Narayana. Sri Visnu in the centre : Sri Visnu in his 
vyuha forms, Sri Visnu in the idols of the temple or Archa form, and $n 
Visnu in the Avatara and Antaryami forms differ in strength and knowledge. 
$ri Rama weeps actually, thinking that his wife is abducted. $ri Madhva 
despises such a conception of Sri Visnu's perfection. Even Sri Sankara’s Sri 
Rama is a Maya — bound mortal, subject to the ills of earthly life. He is not 
free from the trammels of material gunas. In this same way Sri Ramanuja's 
Idea is wrong that the atomic sized Jiva, (Sri Ramanuja accepts Jiva's atomic 
nature) is now finite in powers and in bliss also; but becomes Infinite in bliss 
like Sri Visnu though not in other qualities in salvation. As already pointed 
out, Infinity to finite Jiva in any quality is not a thing to be attained. Once 
finite forever finite, that is the law of spiritual finitude. If it could become 
infinite it would not be finite at all. A finite spirit therefore can never attain 
Infinity like unto Sri Visnu's Infinity in any quality. If the finite Jiva could 
enjoy Infinity or Infinite Sri Visnu’s bliss, Sr? Visnu would not be called 
infinite at all. Just as the Jiva would not be called finite, if equality with 
Brahman were possible. Indeed if a finite Jiva could come into contact with 
Infinite pleasure, his finitude would burst like the proud frog's swollen belly. 
The finite Jiva cannot enjoy so much happiness because of his finite nature 
which is identical with it.“Svabhavasya Anapaayat.” (What belongs to 
swarupa cannot be destroyed). A is A. Finitude cannot disappear. In salvation 
the finite self may get rid of impurities and shine like burnished gold enjoying 
in full as much pleasure as his finite nature can enjoy, free from hindrances 
or obstacles. So the Anandasaamya doctrine of Sri Ramanuja is a logical 
blunder. It is absurd to think of the chetana finite becoming infinite. Also 
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finite-Infinite, like A and not-A identity, or darkness-light identity, is 
impossible to think of, particularly in the spiritual world. A mango may be 
green today and not green next week. Even the soul may be unhappy now 
and happy next year or in salvation. But the soul which is now finite cannot 
by any process of growth get Infinity in salvation. The shape, size and natural 
finitude etc. of the soul cannot change or grow like a plant. Sri Ramanuja's 
conception of spiritual infinity shows only his weakness of understanding. 
That is why he states that in salvation the Jiva gets infinite bliss like Sri 
Visnu but not infinite knowledge or infinite power or extension. He could not 
realise that infinite Ananda would attract infinity in all other desirable 
qualities. It would not be merely infinite in Ananda without becoming Infinite 
in knowledge, strength and brightness etc. Needless to say that he ignored 
the obvious fact of taratamya among souls, His statement *Yathartham sarva 
vijnanam” (All knowledge is correct knowledge) is a mistake of Psychology. 
According to Sri Madhva a finite is always finite. The infinite is always 
infinite. That is the law in the spiritual field. A Jada infinite may be cut into 
pieces by the power of Sri Visnu, for matter resembles a big hill. But that law 
cannot be applied in the spiritual field. Such is the spiritual infinity of perfect 
Brahman as explained in Sri Madhva's works. The Sruti also says ; “Na te 
Vishno jayamano na jatah deva mahimnah paramam tamapa” (O! Sri 
Visnu! Neither any being born in the past nor any being to be born now or in 
the future can apprehend or attain your limitless glory). — Sri Madhva quotes 
an authority as follows : — “ಮುಕ್ತಾ ಪ್ರಾಪ್ಯ ಪರಂ ವಿಷ್ಣುಂ ತದ್ದೇಹಂ ಸಂಶ್ರಿತ ಅಪಿ | 
ತಾರತಮ್ಯೇನ ತಿಷ್ಠಂತಿ ಗುಣೈರಾನಂದಪೂರ್ವಕೈೆಃ I^ ಇತಿ ಗೀತಾತಾತ್ಪರ್ಯಮ್‌ (2-17) 


Sri Ramanuja regarded the world as the body and viseshana of the extended 
Sri Visnu. Obviously he accepts pure difference between Sri Visnu and Jiva; 
and also between Sri Visnu and the world. There is Swarupabheda. But when 
he gives an example to describe this relation of $ri Visnu and His body, we 
become astonished. He says that the world is the body of Sri Visnu just as the 
rays ofthe sun are a body to the burning planet. If this is seriously considered, 
Sri Ramanuja's philosophy becomes a doctrine of identity and difference. 
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Further if Sri Ramanuja's Jiva had the capacity for infinite joy, it would not 
be weak enough to remain in bondage at all. Neither would it be merely 
atomic in size; for no litre -vessel nor a tank in heavy rain can possibly 
contain an ocean of water, without over-flowing. Therefore the Jiva would 
expand. At the same time it would have the capacity for infinite knowledge 
also. For capacity for infinite Ananda necessitates capacity for infinite 
knowledge also. With poor mortal powers devoid of full-fledged mystical 
experience and devoid 07811-110610 and all-Puranic knowledge, Sri Ramanuja 
made the mistake of thinking that the finite Jiva would become equal to Sri 
Visnu by experiencing infinite joy in salvation, that even male and female 
difference would disappear, that all Jivas would become able to enjoy as 
much pleasure as Sri Visnu Himself. Even granting that the Vedas had said 
so, he must have realised that the Veda speaks in many styles and that all 
Vedic texts cannot make 4+4=9; cannot make the stone to float in water, 
cannot turn the agent of sacrifice into a handful of grass or a Brahmacharin 
into a burning torch for there are texts : *Gravanah plavante ; Yajamanah 
prastarah” etc. and “Agnir manavakah” etc. (Stones float; the agent is a 
handful of grass etc. and the boy is fire etc). Theology is dogma often 
indistinct in nature and stylistic in its method and useful only if it is rightly 
interpreted by a proper scholar who has seen by Yoga powers the facts treated 
of in the Vedas and other works in question. Let the philosophers understand 
the implication of the Sri Krsna's saying, “Vedaischa sarvairahameva 
vedyah” (“I alone am treated of in all the Vedas” (15.15) (Others also are 
described only ina few suktas ofthe Vedas) Iam the author of the Brahmasitras; 
I know the truthful meanings of the Vedas. By my teachings only others can 
interpret the meaning of the Vedas.” The logically impossible cannot even be 
imagined to be true. The all-round limitless perfection of Swarupa, impossible 
of attainment in any way by anything else is Sri Visnu’s spiritual infinity 
according to Sri Madhva; Sri Visnu’s nails, fingers, hairs and eyes and all 
parts and even his one-ness are as perfect as He. But Sri Ramanuja's Sri 
Visnu is even matter-bound, Sri Rama's body is made of Panchabhutas. 
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Sri Sankara's Sri Rama is a Maya-clouded weeping lover. The irrationality 
of Sri Ramanuja's theory that all souls become equal in salvation is explained 
in Brhadaranyaka Upanisad Bhashya of Sri Madhva. The absence of 
correspondence between Sadhana and reward is its chief defect. It is also 
hard to imagine how into the heart of an atomic Jiva the infinite ocean of joy 
of Parabrahman Narayana can be poured. Thereis the Srutialso *Vipludananda 
Bhaginah” (experiencers of only a drop of the happiness of Sri Visnu). 


7. If Brahman should be perfect, Sri Sankara's first point is, there should 
be no world. For according to him, the very existence of a second entity is 
detrimental to the infinite nature of a perfect Brahman. That is not all. If 
Brahman is perfect on account of qualities in Him, then, being qualities they 
should necessarily be different from Him. The Brahman’s perfection would 
have to depend upon these qualities which differ from Him and yet adhere to 
Him always. This according to Sri Sankara is second rate or Aupadhika 
perfection, not unconditioned or real perfection. So Brahman must be 
Nirvisesha or Nirguna, purely predicate-less. He cannot have any qualities 
because He is perfect. Further we cannot call Brahman a Bhava entity. For 
Bhava entities depend for their Bhava nature upon the perceptual or Vedic 
instruments of knowledge which apprehends them as — “This is Brahman”, 
should not depend upon any other things or Indriyas, or reasoning or testimony 
for its existence or Revelation. He must be even *Avachya' by any word or 
Veda. If He becomes Vachya, He becomes related and He becomes the object 
of world-knowledge. He will have to become the possessor of jati, kriya, 
guna, dravya or some name and so He will become qualified. Therefore Sri 
Sankara concludes that Brahman is entirely quality-less. If you ask "Has 
Brahman not even Nirgunatva or quality lessness or thinghood ?" Sri 
Sankara's plain answer is 'No'. Quality-lessness is Abhava. It is identical with 
adhikarana. Such is Advaita philosophy of bigoted orthodox commentators. 
Dr.S.Radhakrishnan being a logical thinker always resting upon experience 
for the truth of his conclusions got sick of this definition of Nirguna. For a 
Nirguna without Nirgunatwa like a thing without the hood is a logical 
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absurdity is not an existent without existence nonsense? Can we not say that 
we cannot even imagine that such a thing exists?. It is as good as pure Non- 
being, says Surendranath Dasgupta. According to Dr. S. Radhakrishnan and 
Swami Vivekananda and Tagore, Nirguna means devoid of “Satva, Raja and 
Tama" qualities. That is, Brahman is not bound by Prakrti or dead matter. Sri 
Madhva has no objection to this interpretation. But qualitylessness remains 
unproved. As regards Sri Sankara's idea of perfection that Brahman becomes 
limited to the extent of the second being that exists along with Him, Sri 
Jayatirtha says that there are two kinds of perfection, the perfection of a 
solitary man in a desolate house devoid of inhabitants and the perfection of 
a Commander-in-Chief ruling over an army of a million of which not one 
disobeys him. The increase of the number of dependents who only serve him 
sets off the Commander's greatness. The more the merrier, the greater the 
number of admirers and lovers, the greater the exhibition of the merit of the 
Parabrahman. But there should be none capable of disobeying Him, capable 
of standing up as a rival or an enemy. or as capable of claiming equality with 
or superiority to Him. Such is Parabrahman's perfection of a different type. 
Our Guru felt satisfied with the latter kind of perfection. If the former type 
pleases Sri Sankara, Sri Jayatirtha says that he takes no objection to Sri 
Sankara's expounding it. Only it is untrue to experience and it is opposed to 
the Vedas and mystic experience. The world exists in some form or other 
along with the Parabrahman, dependent upon Him like fish in water or birds 
in the sky. Having an eternal abiding nature as its essence, the world cannot 
disappear like rope-serpent. Matter is eternal; Jivas also are each separately 
eternal. 


If Nirgunatva is of the nature of abhava, it becomes sopadhika or 
conditional,thenitcannotbecome identical with Nirupadhika orunconditioned 
Brahman. Besides, for all such ingenuity, Brahman becomes an abhava entity 
as He is identical with, or the Adhikarana of an Abhava quality. Sri Sankara's 
contention that a second entity's existence is a limitation to the perfection of 
Parabrahman is wrong. The extension of space is not limited by the numerous 
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worlds that live in space. So also Brahman lives everywhere in and through 
all things and there is no entity that can exist without His support from within. 
But He lives in Himself without needing anything to support Him or to help 
Him : — “Sa Bhagavan Kasmin Pratisthitah ? Sve Mahimneeti hovacha”. 
(With what as support does the Parabrahman exist? The Guru said, He exists 
on the support of His own glory). It is true that Brahman is related to the 
world while supporting the world. Sri Krsna says that by His relation with 
the world, no Dharma Sankranti or transference of energy or loss of nature 
by outer contact with another being takes place. If A and B are related, part 
of A does not pass into B, neither any part of B enters into A. Where such 
transference takes place, there, the question of limitation arises. But in the 
case of Brahman, the example given is space : — “Akasavat sarvagatascha 
nityah” (Like Space, Parabrahman is always extended as Antaryamin in all 
things and is also eternal). He is also Nirvikara like space; so by the world's 
co-existence with Him, Parabrahman's perfection is not affected in any way. 
The mere existence of a second world cannot be a limitation to Brahman. 
Just where the world lives and moves, Brahman also lives and moves un- 
obstructed. Air and light occupy the same point of space. So Brahman and 
the world live together without one pushing the other to a distance. He is a 
subtle or *apratighadravya". 


8. Nor is Sri Sankara's idea right that if Brahman has qualities, they must 
necessarily differ from Him. The problem of the relation of qualities and 
their substratum has not been satisfactorily solved by other philosophers. Sri 
Madhva has solved the question. There are Abhinna qualities: and also 
Bhinna-abhinna qualities; Yavad — Dravya - Bhavi and Ayavad — Dravya - 
Bhavi: i.e. qualities which endure as long as the substratum last : and qualities 
which fall of in the middle without enduring as long as the substratum lasts. 
The former group of qualities as the pot-hood of the pot, brightness of the 
sun, extension of space, liquidity of water are identical with their substratum. 
The substratum is A; the enduring qualities are Al, A2, A3 etc. Though the 
qualities are identical, we say, the pot has pot-hood; water has liquidity, 
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human has humanhood ; we make a logical distinction and use words as if 
there were difference, knowing fully well that they are not different from the 
locus. This category which makes possible usages of logical distinction 
where there is no material difference is called ‘Visesha'. We say the city of 
New York. The 'of is not to be taken as in the phrase ‘The book of Rama.' 
The city of New York means the city which is identical with New York. But 
the book of Rama means the book owned by Rama. There is difference 
between Rama and the book. Savisesha identical qualities are roughly called 
natural or essential qualities in English. The substance is Dharmi, the quality 
is Dharma; yet they are identical as they are experienced in life. The Dharma 
endures as long as the Dharmi endures. But while explaining this matter to 
students, the teacher says, ‘The pot has pot - hood, but it has no cloth - 
hood’. In this usage we assume a superficial difference though we know that 
there is no real difference, and conduct our oral transactions in life. This 
view of logically distinguishable but materially identical qualities is faithful 
to experience. In the case of mango and its green colour we observe that 
greenness is a natural quality and yet a non-enduring quality as it falls off in 
a day or two. Here there is identity as well as difference. But Brahman 
qualities do not fall off. Brahmans qualities as infinite strength, infinite 
knowledge, infinite bliss etc. are essentially identical with Him, though we 
can talk about them and describe them as if they were different by the use of 
the category, Visesha, a logically distinguishing power or capacity of the 
thing. The idea that qualities must always be different is untrue to experience 
of this kind. But painted colour is different from the door which is painted. 
But Brahman’s perfection does not become conditioned or limited or 
dependent because those qualities are identical with Brahman. When we say 
a human has humanhood no one feels that his humanhood is a different 
external conditioning factor. It is identical with Him. Sri Sankara did not 
Express this; So his Brahman became an unreal thing like a barren woman’s 
son. But the Savisesha doctrine about natural qualities without loss of identity 
is the best explanation possible. It was expounded in Brahmatarka and other 
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ancient works. Sri Madhva gave it as a blessing to Modern Philosophers to 
solve the problem of substantive and quality. He says; “Bheda heene 
twaparyaya sabdantara niyamakah visesha nama kathitah so asti 
vastushwaseshatah. ” 


Thus, though Sri Sankara’s desire to make Brahman perfect is just, his 
contention that the whole world should be unreal and should leave Him alone 
to make Him perfect is ridiculous. So also his ideas that all qualities attributed 
to Brahman as qualities must also be unreal in order to maintain His perfection 
is also absurd. It kills Brahman. The argument that qualities means 'differing 
qualities' is also untrue to experience. There are identical qualities as pot- 
hood of pot, though we may speak of them as if they are different. Sri 
Sankara's Brahman devoid of even natural qualities is a logical absurdity. So 
Advaita is a failure as a correct philosophy of Parabrahman and life and 
things. But Sri Madhva told the truth because he is Sri Mukhyaprana with 
unclou-ded vision even on earth, a prerogative not enjoyed by any non-Rju 
Devata including Garuda, Shesha and Rudra etc. of great fame. 


9. Sri Sankara's famous argument is gone. But he has another argument 
equally prompted by the best of intentions but equally absurd in nature, and 
disastrous in the results which emanated from it. Born in Sadhana bhoomi of 
Veda Prachara centre and loving Veda beyond bounds and eager to demolish 
the Buddhistic allegation that the Vedas are invalid, Sr? Sankara expounded 
his two assumptions: (i) Agama, that too the Vedas, are the greatest pramanas 
(sources of knowledge). They are self-evident Swatah Pramana, i.e., pramanas 
not to be doubted in the absence of a proper cause of doubt. Secondly, Sri 
Sankara agrees that while explaining the words and sentence of Agamas we 
must use seven canons of interpretation. Still he argues that if we are in doubt 
about the meaning of sacred texts must go out of the beaten track of ordinary 
well known common experience and regard novelty or apoorvatva as the 
deciding factor in commenting upon Vedic passages. For example, so many 
people say that there is no heaven no hell, no merit and no demerit etc. 


Sri Sankara adored the Vedas sincerely and wrote Bhashyas for ten 
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Upanisads, strictly speaking, according to his philosophy. In the first place 
they are products of Avidya, and so not ‘Anadi’ or originated. According to 
the poorvameemamsakas, the Vedas are beginnings and eternal. Though Sri 
Sankara followed them in his epistemological analysis. So the Vedas are 
* Apourusheya' according to Advaita. Secondly, being products of nescience 
or Avidya they are Mithya and Badhya. They do not exist in the past, present 
or future. They will be sublated and they disappear like rope-serpent at the 
time of the cognition of Brahman. If the Vedas are unreal and not satya and 
nitya. Why they should be called $rutis, why their voice should be regarded 
as final and valid beyond question, why they should be regarded as superior 
to even Sakshipratyaksha and sense-observation, how they should be proved 
to be defectless in comparison with the scriptures composed by Anadi Isvara 
, Himself who is said to be Sarvajna (all knowing) and sastra karta (Author 
of Sastras), are inexplicable and are not explained either, exhaustively, in the 
works of Sri Sankara and his school. Though Sri Sankara openly states that 
Brahman is Nirvisesha, avachya, ajneya (qualitiless incapable of being 
described by any word, and incapable of being known by any pramana) he 
assumes that Brahman exists and has written volumes about Him, so as to be 
known by his hearers or readers. By studying his works we get to know that 
Brahman 15 anadi, that Brahman is nitya, that He is Jiva Himself, that He is 
without a Second being; that He is the ground of all illusion, that He is the 
adhisthana of world super imposition, that He cannot kill avidya directly, 
that he can destroy avidya if He becomes mounted upon a vritti or mental 
cognition; that He is not hare's horn, that He is not vyavaharika reality nor 
pratibhasaka reality, that He is one Paramarthika real, that He is reflected in 
vrittis of the mind, that He is Sacchidanandatma, not Buddhistic Sunya, and 
that He is extended and perfect and known by experience directly. Negatively 
also we know that He is without Sabda, Sparsa, Rupa, Rasa and Gandha and 
other material adjuncts and that He is beyond reasoning and perception. Is all 
this not knowledge? Is all this knowledge possible if Brahman is qualityless, 
avachya, or ajneya? By adopting a novel standpoint and by admitting abhinna 
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qualities and vachyatva etc. Sri Sankara could have strengthened his Advaita 
philosophy and answered many philosophical questions; not otherwise. 
Modern writers like Dr. S.Radhakrishnan and Tagore have been gracious 
enough to acknowledge or indicate the illogicality of the original categories 
of Advaita philosophy, namely Nirguna Brahman, and all-world-unreality 
and not real and not-unreal Maya, if the Orthodox commentators also do not 
attempt to modify or correct their tikas in the light of these exposition of 
modern scholars, Sri Sankara's philosophy will continue to be a granary of 
contradictions which made even Trivikrama Panditacharya 
exclaim*Krakacamiva Satam Catasah Kashta Sastram” (a confusing 
philosophy which cuts the minds of in intellectually honest thinkers, like a 
Saw). 


But there is the novel statement, Apoorva sentence: — “Swarge Loke Na 
Bhayam Kincana Asa" etc.(In heaven, there is no fear). So heaven exists, 
though common people may not believe it as it is opposed to perception, 
though the belief may be irrational, though Non - Vaídics may call it false by 
using only their imagination. Apoorvatva is a deciding factor. Swarga 
(Heaven) does exist. The Vedas are greater than perception and reasoning. 
Similarly we have the famous sentences *Neha nanaasti kinchana ; Sadeva 
Soumya Idamagra Aaseet; Tat Twam Asi Shvetaketo”. (There is nothing 
different here, Only Brahman existed at the beginning: — All is unreal; Only 
Parabrahman exists and nothing else; The Jiva is Brahman, (O! Shwetaketu!). 
“Finished”, says Sri Sankara; “Our philosophy is Vedic philosophy, strong 
as adamant”. The metaphysics of Advaita cares not for the opposition of 
pratyaksha or perception, for the opposition of reasoning, for the opposition 
of paurusheya (Human) literature of petty mortals, and cares not even for the 
opposition of numerous Vedic texts which oppose world-unreality idea 
following the common man's sayings “pot is real, table is real, school is real, 
hospital is real etc.” There is no novelty in those sayings. But “Neha nana 
Asti Kinchana” has novelty. It teaches all-world-unreality. That meaning 
alone is intended by the most holy pramana of pramanas, the Vedas not any 
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other ordinary meaning known to all men. 


Sri Sankara goes to the extent of saying in one context that Sri Badarayana 
was an ordinary ascetic called Apantaratama. So he cannot have had much 
respect for the works of Sri Vedavyasa. Among the Ràmaànujaites also one 
school states that Sri Vyasa was an ordinary ascetic. In the face of the direct 
stanzas as, ‘Krsnadwaipayanam Viddhi Sakshat Nardyanam Prabhum, Ko 
Anyosti Bhuvi Maitreya Mahabharata Krit Bhavet ?’ (Who else but Sri 
Narayana is the composer of the Mahabharata ?) of Visnu purana and of 
Bharata also, their disrespect for $ Vedavyasa is indescribable. 


Thus, then we have Sri Sankara's famous all-unreality doctrine 
(Vishvamithyatwavada). Similarly the Sruti line “Tat twam asi” interpreted 
by the use of the canon of novelty or Apoorvatva gives the meaning ‘that art 
thou' the Jiva is identical with Brahman. That meaning may be All the same 
that is the intended meaning according to Advaita. It has novelty. So Jiva- 
Brahman identity doctrine is established on the authority of the sacred Vedas. 
Sri Sankara's craze for novelty drove him to such an extent that he rejected 
or ignored numerous plain and unequivocal texts like *Dwa Suparna, Visnuh 
Paramah, Narayanah param Brahma, Antaryamee Amritah;” etc. and 
chose ambiguous and indistinct texts like “Neha nanasti kinhcana, 
Prajnanam Brahma, Ayam Atma Brahma, Tat Tvam Asi, Aham Brahmasmi” 
which according to him also cannot be construed in the primary sense. 
Nevertheless he thought that they taught something novel and twisted them 
in to a secondary interpretation so as to mean “Only qualityless spirit exists; 
Everything else is unreal.” The Advaita teeka adds that it is the chief purport 
which one hundred vajra swords of Indra cannot shake. Such is Sri Sankara's 
philosophy in a nut-shell. 


While interpreting the words, the Sankaraites have stated that ‘That’ 
means Brahman devoid of creating power and other qualities ; thou means 
Jiva devoid of his ignorance and misery and rebirth and other qualities. “The 
quality-less Iswara and the quality-less Jiva are one spirit’. All this is 
secondary meaning. Why did Sri Sankara abandon the primary meaning? 
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Being intellectually honest, he confessed that there is the logical difficulty of 
having to state that the omniscient Iswara is the ignorant Jiva; which violates 
the law of contradiction. Sri Sankara also knew the law. So the Advaita 
secondary meaning depends upon the idea that the world of qualities and 
objects is unreal. Till that is proved, Advaita cannot be proved. This is mutual 
dependence called Anyonya Ashraya. There is also the defect of accepting 
secondary meaning to both the words (That and Thou, of the sentence). 


10. By expounding his theory of values among pramanas, $ri Madhva 
points out that both these assumptions (the superiority of the Vedas to 
pratyaksha even in perceivable matters, and the predominant import-ance of 
novelty in interpreting the Vedic words) are a Himalayan philosophical 
blunder. His solution of this epistemological problem is most exhaustive and 
most faithful to unimpeachable experience. But I will not touch this aspect of 
the theory of knowledge in this treatise. But it is enough for our purpose if I 
describe his theory of values among pramanas. According to Sri Madhva, 
defectless perception (Not rope-serpent or double moon experience) of 
standard healthy persons, and also introspective observation, which is 
invariably correct though there may be incorrectness in explaining it by 
suitable words to the public, both come under Pratyaksha (Perceptual) 
experience. Then come the sacred scriptures, as the Vedas, the Sütras and the 
Gita and the choice commentary literature of Rju Yogins as $ri Madhvamuni, 
Sri Vàdiraja-muni etc. with their full-fledged mystical experience in harmony 
with those Sastras. They come under Agama. Pratyaksha and Agama are two 
independent sources of knowledge. Finally there is reasoning based on 
Pratyaksha or above stated Agama. It is called Anumana or Yukti. Every 
philosopher has his own account of the number of pramanas. But $ri Madhva 
has proved that they all come under these three alone. Of these three; 
Pratyaksha or perception is the greatest and best of all pramanas in the sphere 
in which it operates; and its examined findings in respect of the sensible 
world are contradict-able by any other pramana. And where other pramanas 
proceed to teach anything in respect of the sensible world or in respect of the 
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nature and properties of the Jiva, they must do their work cautiously, in 
harmony with the results of perception and completely unopposed to 
pratyaksha. So in deciding the nature of the Jiva and in determining the 
reality of the objects of the sensible world to which Pratyaksha becomes 
related, its voice is final. Pratyaksha is distinct, impressive, illuminating in 
point of details and surroundings and is most convincing. Agama though by 
nature indistinct and though constantly in need of reflection and interpretation 
to understand its teachings is nevertheless *Swatah pramana' like pratyaksha 
and reasoning, and is the highest authority in the sphere of super sensible- 
Nitya Atindriya-reality, where perception has no power to say *Yes or No". 
Where Agama treats of sensible matters there decidedly it is a lower and 
indistinct authority, a handmaid of and next in importance to, pratyaksha. 


11. The word Anumana means doubt, in Kannada. In the Vedanta literature 
it means correct reasoning based on Pratyaksha or Agama. The name of Yukti 
has no such unhappy association, though now and then we use that term in 
the sense of trick or cleverness. 


In cases of conflict between the two, the voice of Pratyaksha is decisive. 
That is not all. Agama by nature is indistinct in comparison with Pratyaksha 
and even when it is clear, it appears clothed in styles. Some sentences are 
metaphorical, or exaggeration for the sake of effect or the opposite of 
exaggeration to express modesty and so Agama requires thoughtful 
interpretation to determine its exact meaning in the scientific sense. 
“Tribhasham Yo na Janati Reeteenam Shatamevacha, | puranartham 
vadan yaati rourvam nasti samsayah." (If a person who does not know the 
three modes of expression and one hundred styles and yet presumes to teach 
the meaning of the Puranas he will without doubt fall into Rourava Hell.). 
Those modes and styles cannot be illustrated here. The point to be emphasized 
is, that very often, the primary meaning has to be rejected in the interests of 
Truth and a secondary meaning will have to be adopted as it is in harmony 
with facts. For example, the $ruti, “41101101 manim Avindata” superficially 
means “the blind man got the precious diamond.” Obviously that meaning is 
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opposed to pratyaksha. So the primary meaning should be abandoned and 
the intended meaning in consonance with pratyaksha and other Vedas should 
be accepted. “One who is blind in respect of the sensible world and studies 
the Vedas with renunciation loses his spiritual blindness and gets the precious 
diamond of Sri Krsna”. Though it is a secondary meaning we must be 
contented. Otherwise if we take it to mean *the blind man saw the jewel", 
our knowledge becomes deluded. We will be punished for telling lies. So Sri 
Madhvamuni and Sri Vadirajamuni say that we must know the facts dealt 
with in Agama clearly by vision or by proper reflection and then turn to 
interpret the Vedic passages in question. Otherwise chaos ensues. Suppose 
the Agama says: — “Simho Deva dattah Vijayee Agatah” (Devadatta, the 
lion has returned victoriously from the battle-field), Sri Vadirajamuni says 
that the wife and children of Devadatta do not run away from the house out 
of fright. On the contrary they come forward to welcome him as they have 
practiced the way of interpreting the meaning of figurative expressions in 
harmony with pratyaksha. Thus Śrī Madhva has shown that the Vedas are to 
be interpreted in consonance with Pratyaksha in order to find their intended 
meaning. Even reasoning based on Pratyaksha and Agama must be obeyed 
by Agama. For reasoning based on examined Pratyaksha and on clear and 
unequivocal Agama is the supreme authority, most convincing and conclusive. 
Thoughts reasoning cannot tell much, what it tells is Siddhanta of an 
indubitable nature. Even Sri Sankara in a moment of enthusiasm, admires 
this; for he has agreed that the primary meaning must be abandoned in honour 
of pratyaksha and the secondary meaning should be accepted in interpreting 
the Sruti, “Yajamanah prastarah” (The Agent of sacrifice is a handful of 
kusha grass). The secondary meaning is, the handful of kusha grass does the 
work of the agent even in his absence. Respect for pratyaksha in sensible 
matters is an imperative need. Thus Sri Sankara's idea that we must take the 
Vedic Text on its face value and understand or interpret it without caring for 
pratyaksha or yukti is hopelessly suicidal. “Only Brahman is real. All else is 
false,” says the Veda according to Sri Sankara. The result is, the entire world 
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of experience, outer and inner, established as real and un-sublatable by tested 
and defectless instruments of knowledge is dismissed as unreal as rope- 
serpent. Even joys and sorrows and pain are unreal. As Dr. S. Radhakrishnan 
says: — The whole world of external reality stands murdered. We may add 
that the joys and sorrows directly experienced by the self-become unreal and 
the creations of Parabrahman also become decided as unreal, and there will 
be ‘Devadroha’ treachery to Parabrahman by the thought that Parabrahman 
has created nothing for us. 


Original interpreters who have not seen Sri Visnu and so not qualified to 
write decisively what the meaning of Geeta sentences and Sūtra aphorisms 
is, become dangerous leaders of society by writing false books. Those who 
are doubly qualified by vision and by scholarship are saviors of society. That 
is why Sri Raghavendraswamin's Geetavivritti remains as a monumental 
work helping millions of people to a correct knowledge of Sri Krsna's 
teachings. It is a unique glory of Sri Madhva's philosophy that the Bhasyakara, 
the Tikakara and the Tippanikara are all three mystics of the highest order 
and scholars also of unrivalled fame. 


So “Tat Twam Asi" according to Sri Madhva cannot mean that the finite 
Jiva gives up his finitude or that Iswara gives up His infinity. So also “Neha 
Nana Asti Kinchana” cannot mean that everything is unreal, for that Sruti 
also becomes unreal according to such an interpretation. A secondary meaning 
will have to be given. In that case, the $ruti cannot declare that the real world 
known by examined Pratyaksha is unreal. Some other meaning in consonance 
with Pratyaksha and right reasoning and other texts of the Vedas should be 
accepted. So Sri Madhva says, the meaning of the Sruti is that between 
Brahman and his qualities and forms etc., there is not the least difference. Sri 
Sankara could not do this because perception was nothing in his view, and 
$rutis devoid of novelty were useless. That is one of the causes ofthe failure 
of Advaita. Though Sri Sankara had a brilliant mind, he had not established 
correct view to see supersensible reality and apprehend the relation between 
Parabrahman and the world by power of mystic vision. Sri Madhva is Sri 


428 The Spiritual view of life 


Mukhyaprana, a mantrartha drashta seer. He knew the truth before he came 
to interpret Vedic passages relating to the nature of Parabrahman and deities 
and the whole world of supersensible nature. Sri Madhva's senses are 
defectless and powerful, because he is enthroned in Jeevottama status. So by 
his Rujuyogic contemplation, he heard the Vedas, he interpreted the truthful 
meaning as it was in the previous Kalpa according to the canons of 
interpretation also so as to convince qualified ignorant persons, and saw in 
perfect vision the forms of Sri Visnu established in the Vedic passages just as 
we see tables and chairs that are arranged before us. How then can Sri 
Madhva’s philosophy go wrong or tell an untruth? At the beginning of his 
Anuvyakhyanam, Sri Madhva shows that Sri Sankara's unreality doctrine — 
Mayavada, which is against the Veda as follows : — “Mithyatvamapi 
Bandhasya na pratykshavirodhatah, Mithyatwam yadi 
dukhadestadvakhyasyaagrato bhavet.Mithyayah saadhakatwam cha na 
siddham prativaadinah.” (1f all is unreal, that sentence which says so first 
becomes unreal.) An unreal sentence not related to three times cannot teach 
anything like the speech of a barren woman's son. The story of the King's 
evidence before the Magistrate comes to the mind. The Magistrate asked the 
king to swear as usual before the court and give his evidence in the criminal 
case. The King was angry. He said "1 am dead; my father has no children; all 
men are liars'. Such is Advaita. The Vedas are unreal having no time- 
connection. They were not created or manifested. They do not touch reality 
or teach the truth. 


Curiously enough even Sri Sankara admits that Parabrahman with His 
attributes and the Jiva with his attributes cannot be identical. So his 
interpretation of *Tat Twam Asi" is Sri Visnu i.e. Parabrahman without His 
qualities and Jiva without his qualities are one. The qualities in both cases 
are treated of as non-existent in opposition to pratyaksha and in opposition to 
the Vedic axiomatic truth that Parabrahman is perfect always and that His 
creation is not unreal. So Sri Sankara should not think of secondary meaning 
that necessitates unreality of qualities. He must accept some other secondary 
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meaning which is not opposed by all the other pramanas. Such a meaning is 
That Parabrahman is in you". The Brahmasütra — “Prithagupadesat” (2-3- 
28) says that Sri Visnu is completely different from Jivasangha. Parabrahman 
is Spirit, Jiva is also spirit. But Parabrahman belongs to a different species to 
Iswarajaati. The self means Jiva belongs to Jivajaati; Just as Varna, matter 
and space belong to different Jaatis or species, though all the three are the 
jadas. So identity is logically impossible. If words teach identity they must 
be interpreted properly without regarding real qualities as unreal. So the 
correct meaning is You are dependent upon that Parabrahman who lives and 
moves in you, loves you and makes possible all your activities and greatness. 
This meaning is not opposed to other pramanas including unequivocal Sastra 
texts. For Sri Visnu loves learned honest person like Shwetaketu. Even while 
accepting a secondary meaning, Sri Sankara defies other pramanas. But Sri 
Madhva honoured all defects less pramanas by establishing the perfect 
meanings of Srutis and Brahmasütras. 


Owing to this conspicuous blunder, the Mayavada fails utterly and runs to 
the absurd excesses of making all pratyaksha, all reasoning, and all the sacred 
scriptures unreal; and before all making itself unreal and therefore powerless 
to posit or prove or disprove anything. 


$ri Sankara's Brahman identity doctrine ignores the fact of the eternal 
finitude of the Jiva which is revealed in an indisputable manner by 
introspection, by solid reasoning of the powerlessness of human against the 
blows of misfortune, and by unequivocal statements of the Vedas and the 
Geeta. Can such a soul be Brahman of unapproachable infinite perfection? 
This perverted exaltation ofthe Vedas and the denial ofany place to pratyaksha 
mingled with his superficial interpretation of texts like *Neha Nana Asti 
Kinchana” in defiance of the opposition of other pramanas including 
numerous Vedic passages, “Viswam Satyam, Satyam Satyasya Karanani 
Vocham ; Satyahsso Asya Mahima" etc. (The world is all real: All the actions 
and created things of this Parabrahman, I declare to be real ; The glories of 
this Parabrahman are all real.) made his philosophy a granary of contradictions 
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and illogical reasoning. If the world-un-reality is admitted, Advaita oneness 
becomes possible. If Advaita is admitted, world-un-reality becomes possible. 
There is clearly Anyonyasraya, mutual dependence neither being possible of 
establishment. 


Sri Sankara admits this; but has no proper answer to give except that all 
qualities are unreal. His Vedic interpretation of "Tat Twam Asi” is 
‘Lakshanika’ based on a secondary meaning. He says “Tat” means spirit 
without qualities; Twam also means only spirit. So spirit is spirit. Only one 
spirit exists. This is hopeless secondary meaning contradicted by all pramanas. 
But great Sri Madhva's point is that Brahman is revealed by one pramana as 
perfect in nature. Jiva is revealed by many pramanas as imperfect and finite 
in nature. The Jiva has no capacity to give up his nature at any time. Brahman 
has no capacity to give up His perfection at any time. Both chetanas are 
nitya. What is natural is eternal in the spiritual world. For spirit is deathless 
So the idea of identity between two such eternal spirits on the idea of un- 
reality of all natural qualities in spiritual entities, is utterly unreasonable and 
unimaginable. 


Sri Madhva's philosophy also a philosophy of deathless capacity in 
substances. The eternal Jada has no capacity to become Jiva or Brahman. 
The eternal Jiva has not any latent capacity to become Jada or Brahman. 
Brahman has no latent capacity to become Jada or Jiva. What is not latent 
cannot become manifest. So change of nature of qualities in spirits is 
unscientific. Nor can there be death of natural for the Jiva or Brahman. 


11. The acceptance of Apoorvata (novelty of the idea treated) as a criterion 
or standard of right interpretation of Vedic passages is equally ridiculous. 
Faithfulness to fact, correctness of the explanation given, not novelty of the 
idea treated, ought to be the criterion of interpretation. Four and Four makes 
eight, though it is repeated for the hundredth time by the baby, though there 
is no novelty in the idea. Though there is novelty of idea in the statement that 
4+4 makes 26, it is utterly false. Sri Madhva quotes the Vedic passage “Asad 
Eva Idam Agra Aaseet” (In the beginning before creation there was only 
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asat, *Nothing") and challenges the Advaitins to give the interpretation that 
there was nothing in the beginning as there is novelty in the idea. Truth is to 
be respected, whether it is old or new, known or unknown to other people, 
important or unimportant, provided the words ofthe passage, are not contorted 
to mean what we want and provided they are interpreted in non-opposition to 
the facts as revealed by all other pramanas. If Apoorvatva becomes the chief 
criterion, ‘Asad eva' must mean that everything is false and we have to 
conclude that Buddhism Sunyavada is also the Brahmavada of the Vedas. 
Sri Sankara has no heart to give up Brahman and so contradicts himself by 
giving a “Gouna” or secondary interpretation to the passage in question, 
honoring other pramanas. 


“Asad” means “changeless Brahman” or Brahman who is Asat Kalpa not 
known to the dull-minded. Novelty is forsaken. To the Sruti, “Yajamanah 
Prastarah” he gave a “Gouna” or secondary meaning honoring perception, 
ignoring novelty which according to him is the chief criterion. But while 
interpreting passages like 'Ekam eva Adviteeyam', *Tatvam Asi' etc. he 
yielded to the temptation of defying that criterion and brought into being a 
false philosophy that is even now confusing the minds of the people. So 
Mayavada still exists in the world with a number of contradictions and wrong 
assumptions carrying conviction to no serious thinker. The dethronement of 
defectless pratyaksha and naturally defectless introspection and the denial of 
their proper place to Upapatti and other laws of reasoning like the law of 
contradiction etc. have destroyed the foundations of Advaita metaphysics. 


For example the idea that the world is Sadasadvilakshana is a hopeless 
contradiction. It violates the Law of Excluded middle. The world, says Sri 
Sankara, is neither real nor unreal. The hopelessness of this contradiction is 
aggravated by Sri Sankara's remark “Naapi Sadasatee Virodhat” (not real 
and unreal as they are contradictories). If real and unreal are opposites, are 
‘not real and not unreal also not opposites ? Vidhisamucchaya and 
Nishedhasamucchaya, are both equally contradictory. Having agreed that a 
thing cannot be both real and unreal he should not have concluded that the 
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world is Sadasad-vilakshana, “not real and not unreal". So also having denied 
time connection to tables and chairs he attributes to them Arthakriyakaritva, 
specific functioning power to do a particular work in a particular manner for 
a definite period of time, and not merely prateetatva, capacity to appear to 
defective senses. Having described Brahman as a color-less entity he states 
that Brahman is reflected in Antahkarana as a face in a mirror. 


12. We have examined in a general manner all the systems of the world. 
It is true there are Realists of England and America. But they have not much 
to tell us in our quest for the whole of truth, practically in our search for God. 
But they are all anti-Shankarites in a way, for they tell us that there is a clear 
provable subject-object relation between the perceiving apparatus and the 
rope-serpent etc. seen in illusion. So the rope serpent is unreal, being an 
appearance caused by the distance of the senses, and by other delusions 
producing factors, which are absent from our table-knowledge. So there is no 
reason to think that our table-knowledge will become sublated. Sri Sankara 
wrongly thought so and his reason is the great “Vedas tell us so". This is a 
perverted way of deciding the nature of things. But $rt Madhva's way is, 
because the table is known to be real by indubitable and first class evidence, 
the Vedic stanza even if there be a clear unequivocal sentence, has to be 
interpreted in a secondary sense. For example, “All the world is unreal” may 
mean that all the world is useless like a hare's horn in comparison with 
Parabrahman who is the bestower of priceless gifts; as for example, to 
Dhruva, to Prahlad etc. Sri Sankara's argument that tables and chairs are 
unreal like shell silver etc. falls to the ground, for unreal things like shell 
silver are not related to the senses which are before them. Tables and chairs 
are related and there is no sublation of them at any time after table-knowledge. 
They are not mere appearances. 


If we ask, what then is the nature of the relation ? the realists are many 
with different explanations. And so we have the doctrines of Direct Realism, 
Neo-Realism, Critical Realism etc. All of them agree about the unsublatable 
reality of the contact between the senses and the object, but not in the manner 
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of the contact. They take the support of experimental sciences in examining 
how perceptual knowledge is produced; and they conclude that the sense and 
the object become bound together in an one-to-one relation or in a slightly 
indirect relation through the essence of the object in the eyes or in other 
senses; and so the idea of tables and chairs being unreal, is wrong. Even so, 
the possibility of the sublation of the table knowledge produced, is also 
unthinkable. Critical Realism, which is nearest to Sri Madhvaism shows that 
conviction is produced in the table knowledge because of this impressive and 
provable relation between the object and the eyes etc. and becomes the source 
of further reasoning about the nature, origin, growth and decay of the objects 
known. But no knowledge is possible about Sri Visnu i.e.Parabrahman or 
other Supersensible Realities. Not even appearances are created about them. 
The external world of common experience is real. But to Sri Sankara, “Real 
Means Eternal Being”. Only one can be real. This again is Sri Sankara's 
assumption. Experience shows that there is “Anitya real” like the table and 
the pot; and that there is “Nitya world” like space and Time-flow etc. The 
Sruti says, “Akasavat Sarvagatascha nityah” (Brahman is all-extended and 
like Akasa.) The theory of “One Real” is false. In common usage we are 
agreed that a thing is real if it is not unreal. The hare's horn is unreal because 
it is not related to time or space and has not been related to the senses of a 
proper observer or Šrī Visnu i.e. Parabrahman; nor does it fulfil any function 
that may be expected from it. The bubble of the ocean or the flash of lightning 
is not so. It has all the properties not possessed by the hare's horn. So there is 
nothing wrong in regarding it as fully real, though it is an anitya real. By 
living long, the object does not become more real. Longevity or transience 
does not affect the reality of the entity. It is necessary in judging the degree 
of usefulness or otherwise of the object concerned. Sri Sankara failed to 
grasp this and created fractions in reality which are opposed to experience. 
The Vedic word overwhelmed Sri Sankara : ‘Brahman alone without a 
second’. In Sanskrit the word Dwiteeya not only means second, but also 
‘similar’ or ‘equal’. If Srt Sankara had said “Brahman without an equal 
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existed", the other $rutis “Natat samascha Abhyadhi kascha drishyate” 
etc. would support his interpretation (No equal or superior to Parabrahman 
is seen). 


But Sri Sankara wrongly stated that the relation between knowledge and 
its object cannot be explained properly at all and that therefore he decided 
that the object is unreal and superimposed in knowledge. But if $ri Sankara 
had stated that there is direct contact between the senses and their objects, 
experience would have supported him. So also if he had stated that the 
relation of revealer and revealed (Vishayi-Vishyabhava) exists between 
knowledge and its object, no psychologist would have opposed him. But he 
wanted to show that everything in the world was inexplicable. In his analysis 
of perceptual knowledge, Mr. David Hume stated that when we see a table, 
we see only qualities like breadth, length, colour, size, shape etc. but not the 
table, the substantive. The Realists have pointed out that this is a wrong 
explanation. The senses are contacted to the substantive, the locus, as well as 
to the qualities. Both are sense related. So we say the table is broad, we do 
not argue that there must be a table to support the qualities of breadth etc. So 
Sri Jayatirtha (1365-1388) has stated in his Pramanapaddhati 
“Visishtavishayasaakshatkarah Pratyakshasya Phalam”. The meaning is 
perception produces the knowledge of both the substantive and the qualities 
simultaneously in the first act of sensing the object. If some qualities are not 
sometimes grasped, it is due to the Visesha in the object and to want of 
attention of the perceiver. The Dvaita explanation about how table-knowledge 
is engendered is quite scientific. There is nothing fanciful about it. But in 
Advaita there is a grotesque explanatory stanza: — “Swacche Antahkarane”. 
The mind which is of the nature of lightning melts and passes through the 
eye and other senses and becomes transformed into the shape of the table 
(object). In that glass like mental form, chaitanya becomes reflected, the 
chaitanya though one, takes two shapes, one in the mind, one in the object; 
and destroys the avidya-which is round the object and in the mind, and 
produces the knowledge. Now I have known the table. This is not true. That 
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is why Dr. S. Radhakrishnan remarked that Advaita is weak on the ‘Psycholo- 
gical side’. As regards table itself, it is a product of Avidya and so unreal, 
says Sri Sankara. And that Avidya is not real like wood. It is not real and it 
is also not unreal, it is not even real and unreal for 'they are contradictories' 
says Sri Sankara. But the table is 'not real and not unreal’ he concludes as if 
these two are not contradictories. From such a not unreal Avidya, the table is 
derived. Why should we believe so ? Sri Sankara says ‘only Brahman existed’ 
says Veda. Therefore all is unreal but we see tables and chairs : — yes 
therefore we must conclude that the table is the product of Avidya. Why 
should we call it a product of Avidya ? Sri Sankara says the Sruti says, 
“AnadiMayaya” etc (from un-originated Maya of this nature)- that Maya 
cannot be real for ‘Brahman alone existed’. Therefore Maya or Avidya is 
sad-asad-vilakshana. Thus word ridden Sri Sankara ignored experience and 
destroyed his philosophy. In “The system of Vedanta”, Paul Deussen asks: 
— Whence comes this Avidya ? On this question our authors give no 
information. Dr. S.Radhakrishnan adds : — “On this question our authors 
give no information simply because no information is possible". 


Infact $ri Madhva opposes the conception of Avidya affecting Brahman 
on this very ground. If the cloud cannot obscure the sun's effulgence from 
itself, it cannot succeed any better in obscuring the candle's brilliance from 
itslef. Here againm we have to remember that the soul is not independent, but 
Brahman is. It is for this very reason that the soul's natural luminosity is 
hidden from it by Avidya because such is the will of Supreme Brahman. 


“ತಚ್ಚ ಸ್ವಪ್ರಕಾಶಸ್ಯಾಪಿ ಜೀವಸ್ಯ ಪರಮೇಶ್ವರೇಚ್ಛಯಾ ಪರಮೇಶ್ನರೇ ಸ್ವಧರ್ಮೇಷು ಚಾಜ್ಞಾನಂ 
ಸಂಭವತ್ಯೇವ'' Sutra Bhashya. 


Again ""ಜೀವಾನಾಂ ಸ್ಪಪ್ರಕಾಶತ್ವಂ ತತ್ನನಾದಾತ್ಸ ease" self-consciousness and self- 
knowledge of souls are due to Sri Hari's grace" Gita Tatparya. 


$ri Madhva therefore says in his Dwadasha Stotram as follows : - 


ಕುರು ४७०२ ४४ ಕರ್ಮ ನಿಜಂ ನಿಯತಂ ಹರಿಪಾದವಿನಮ್ರಧಿಯಾ ಸತತಂ 
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*Do your appointed duty, which is afforded by $ Hari and always 
remember Him." 


13. English Empirical philosophers like Mr.David Hume and others 
pointed out that there is direct relation between the self (Jiva) and the mental 
states as hope, despair, feeling, willing, thinking, doubting, fearing etc. So 
they are the highest reals incapable of being contradicted at any time in 
examination of them. So the inner world of thoughts and feelings also is real 
: — though we cannot be sure whether a thought is correct or not. The thought 
is real as feelings like hope, fear, despair, pride etc. are real. Whether the 
thought is correct or not depends upon how it is produced and also upon the 
nature of the thought and its validity-apprehension by the self. That aspect of 
Epistemology will not be discussed here. Suffice it to say that Sri Madhva 
also and stated long before that the reality of mental states is indubitable. The 
weak minded boy thinks that four and four makes ten. But the strong minded 
boy counts properly and thinks that it is eight. Delusions of the mind are as 
real as right knowledge. But the objects of delusion are nonsensical 
appearances due to weakness or disease or impatience and hurry and crowding 
remembrance of similars etc. Empirical and Realistic philoso-phers further 
argue that by reasoning based on our indubitably correct knowledge of the 
outer world and inner world, all sciences become possible ; and perhaps it 
may become possible to prove the reality of Parabrahman as necessary to 
account for the nature of the existing world. 


But in Sri Sankara's philosophy even pleasure or pain experiences are 
unreal. Thoughts, feelings, and volitions and all the Vyaavahaarika efforts of 
the mind and of the self are badhya, that is, unreal in the past and present and 
future like shell-silver. The self has neither real Kartrtva nor real Bhoktrtva. 
Thus experience itself is unreal (badhya that is, Traikalika-Nishedha- 
Pratiyogi, does not possess connection with past, present or future time). 
That is not all. According to Advaita, Shell Silver knowledge also is 
Praatibhaasika : — That knowledge also is false like Silver. But psychology 
opposes this conclusion. 
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14. That is exactly what Einstein tried to do in modern times. For Einstein 
held that just as the examination of an image in a mirror makes us feel that 
something else should be admitted to account for the nature, movements and 
shape etc. of the image, so too the swift and regular circular movement of the 
three division knit electron, necessitates the admission of a providential 
entity working inside it to make possible its mechanically swift movements. 
But he could not say and it is not possible to say either; that it is Sri Krsna 
with His Prakrti consort that makes possible all movements of the external 
world including the electrons and all movements of the internal world of 
human. Sri Hayagreeva, the Chief Mantradrashta seer and Sri Mukhyaprana 
- who is Sri Madhva himself who is also the greatest Mantradrashta Rujuyogin 
by the grace of Sri Visnu, are able to say “Antarbahischa tatsarvam vyapya 
Narayanah Sthitah” (Sri Narayana lives in and outside of every real entity 
making possible all its movements and activities of all kinds). That is Agama 
corroborated by the evidence of the myriad minded mystics. At any rate, 
there is nothing to support the Mithyaattva i.e. unreality of the world as the 
world is sense-contacted. Appearances may be deceptive, all that glitters is 
not gold. Sri Jayateertha says they (Rope,serpent etc.) are not 
Jnanajanakakaranasannikarsha-pratiyoginah; that is, they are not objects 
directly contacted with the knowledge-generating sensory apparatus. 


This is called Samanyato drishtanumana by Sri Jayatirtha: Reasoning in 
a general way the nature of one pair of entities by considering the nature of 
a different pair of a slightly differing kind" 


15. We are now enabled to conclude that real things are many and mutually 
different, though related according to their nature and capacities in many 
ways mutually. The logic of the law of contradiction that “A” and “Not A” 
are not identical’, that they are forever different, proves this. And hence Sri 
Madhvaism is the most scientific of systems. Monism of the Nirvisesha 
(quality less) type has no place in philosophy. Even monism of the Savisesa 
type is not possible because Parabrahman, Jiva and matter and space and 
varnas are all essentially non identical forever, and live related mutually 
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though they differ as A and not A, in swaroopa i.e., in substantial nature. This 
swaroopa difference is no bar to relation. 


Bheda-Abheda Doctrines 


1. But there are some philosophies which dare try to disprove all that we 
concluded so far on the basis of the sway of the law of contradiction. There 
are the idealistic philosophers of England, Italy and Australia and India also. 
There are *Identity and difference" philosophers like Bhaskara, Nimbarka, 
Vallabha etc; philosophies like ‘Shaktivisishtaa-dvaita’ etc. They are the 
greatest enemies to truth; and ifthey are not rightly understood and answered, 
the seeker after truth is sure to be deceived and to become engulfed in the 
morass of ‘Apoorna Brahma Vada’, imperfect-reality doctrine which is the 
greatest enemy to the truth of the Vedas and mystical experience. So we shall 
end by explaining them, in outline as before, in this chapter. 


2. Dr.S.Radhakrishnan is the greatest non-mystic philosophic genius of 
modern times and the glory and pride of the exponents of Dvaita-advaita 
idealistic metaphysics. If we understand him and answer him, all else are 
answered. He argues : —W “Experience is our guide in examining systems 
as well as the nature of the entities given in experience: matter, self, Brahman. 
Because the law of contradiction operates among the given entities, pluralists 
say *Dvaita is siddhantha". Because identity alone operates according to 
their view, absolute monism (like Sri Sankara) hold that “Advaita is 
siddhanta”. But the truth is found in a mingling of the two. For every object 
is a home of identity with itself and also a granary of contradictions with its 
shape, form, nature, size, weight and many other essential qualities. It is like 
a presentation shield with two sides of which one side is all gold and the 
other side is all silver. It is one in itself and many considering its own size, 
shape, weight and form and thinghood and numerous other inseparable 
qualities. Thus it is one in many, unity with multiplicity. The same in spite of 
diversity of attributes, enjoying identity cum-difference. So also among the 
objects of this sense related world there is identity and difference. The objects 
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are all real as they are related. There can be no relation. The real pot and the 
mat and the table are different owing to the play of the law of contradiction 
among them. The pot is not mat; the mat is not pot. There is difference. Yes. 
But the pot is matter, the mat is matter; the table is matter; the chair is matter 
and so forth. So there is identity also among the varied. This identity and 
difference doctrine is faithful to experience. For pursuing this analysis, we 
may say one Brahman shoots Himself out and receives a part of Himself as 
Parabrahman; bursts into fragments of varied part-icles called Jiva, and 
becomes petrified into dense matter which also is essentially spiritual of 
course, there is contradiction among the parts. Parabrahman is not Jiva and 
Jiva is not Parabrahman; Jada is not Parabrahman etc. A not-A relation is 
real. At the same, “Sarvam Khalvidam Brahma” (All this is Brahman 
indeed). Matter is Brahman' Jiva is Brahman, and Sri Visnu is Brahman 
Himself. That is Identity of substance. Thus both identity and contradiction 
are true to experience. If as a Dvaitin who emphasize contradiction, we 
become haters of other communities and segregate ourselves into a fanatically 
bigoted group forgetting the identical thing which is in all of us, the springs 
of affection and sympathy and social service for one and all in selfless 
abandon, become dried up. If identity is emphasised, life stagnates and there 
will be no room for hope and progress, for enthusiastic efforts to attain what 
is not in us. For the feeling, all is one and the same stifles the growth ambitious 
activity. Sri Sankara's monism of world-unreality-‘Vishva Mithyatva’ is a 
heavy sacrifice for a poor gain. By its world-unreality idea, it promotes entire 
renunciation of all worldly activities and skills progress. Asceticism of an 
un-natural kind makes life miserable. There is no meaning in denying reality 
to objects related to valid instruments of knowledge. It is a bad mistake to 
state that the instruments of knowledge are all polluted and create only 
delusion. That doctrine of ‘Pramanya Paratastva’ was embraced by the 
Buddhists and became suicidal. The Buddhists disbelieved everything 
without cause. They also became disbelieved by every other thinker. But 
Sri Sankara admits ‘Pramanyaswatastva’. The instruments of knowledge 


generate correct knowledge by their nature. There is nothing in the nature of 
the material world itself to create lasting doubt about its reality. For objects 
in life fulfil specific functions expected ofthem and endure close examination. 
Not so the rope-serpent. Simply because one oil-spoted pumpkin becomes 
rotten, we cannot conclude that all vegetables and fruits are rotten. The rope- 
serpent experience is not normal. It is an abnormal death due to defects in the 
knowledge producing sense apparatus. It is illogical to regard such a state as 
universal or even common. So the ductless sense-related world is real. Jivas 
are real. Parabrahman 15 real. As identical with Brahman in essence, the 
Jivas, now and then show themselves as grand and majestic. The Jiva leaders 
die for humanity: affection and sympathy are encouraged; and on account of 
contradiction, the wealth of diversity in talents and latent capacities is 
appreciated and progress from age to age and from stage to stage will be 
encouraged. The ideal is the perfection of all society by the united efforts of 
all its members. Social good is the highest goal of life's endeavour. No one is 
saved until all are saved. Such is Dr.S.Radhakrishnan's identity-and- 
difference doctrine in a nutshell. If this is understood and answered, we will 
have understood and answered all *Bheda-cum-Abheda" doctrines of our 
country and of other countries. 


3. Answer : — As already stated, the task of erecting an infallible, 
magnificent metaphysical structure on the solid rock of valid and rightly 
related or deduced or interpreted instruments of knowledge is not possible of 
achievement by any mortal who is devoid of mystical experience and also of 
profound efficacious scholarship based upon hard study of all the Sastras at 
the feet of a Siddhaguru like Sri Madhva or Sri Vadirajamuni or Sri 
Raghavendraswamin; and since he had not studied the Vedas and Madhva 
Sastra closely at the feet of any of the Swamijis, no wonder the great doctor 
committed a Himalayan, nay, a Brahmanda-like big blunder which, however, 
can be detected by a deep Madhva scholar. To begin with, the conspicuous 
defect of this doctrine Bheda-cum-Abheda is the attempt at pollution of the 
unpollutable perfection of Brahman, the Supreme Reality. An imperfect or 
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deluded ultimate-Reality is the logical corollary of all forms of monism, of 
Vallabha, of Nimbarka, of Bhaskara, and even of Shaktivishishta- 
dvaita and Idealistic philosophies. Judging by examples given, even 
Vishishtadvaita will have to be called Bheda cum Abhedavada. Between the 
sun and his rays there is identity cum difference according to Sri Madhva. 
Another defect of all forms of monistic doctrine is their direct opposition to 
sacred scriptures, which show numberless sets of eternal beings with natural 
capacities of their own, which natural capacities, though similar to a few 
beings in some cases, are mostly unique and distinguish their owner forever 
from every being other than itself. Such a philosophy of eternal independent 
natural capacities in Parabrahman, and eternal dependent natural capacities 
in each Jiva belonging to a group and in each eternal jada also, logically 
forbids identity of one being with another as each eternal being may be 
regarded as eternally unique in some respect or other. So space is always 
space and can never become anything else of the nature of non-space and 
Jiva is always Jiva and can never become jada or Brahman. Annihilation of 
eternal substantive form or eternal natural capacity of its own is unthinkable, 
either in the case of Prabrahman, or in the case of the dependent eternal Jivas 
and jadas with dependent natural eternal capacities of their own. Sri Sankara 
posits one being which is eternal. $rt Madhva shows a group of Infinite 
Beings which are eternal in form and in their natural capacities also of which 
only one Being is Independent and the others are all dependent with their 
unique external form and essential capacities quite underived from any 
material cause. There is no rule that only one can be eternal, though there is 
the logical rule that only one Being can be perfect among many and not 
necessarily without many. So Vedic scholars given to the contemplation of 
infinite variety among chetanas and jadas governed by Parabrahman give a 
list of Kakshataratamya beginning with Sri Visnu and ending with grass 
Jivas, (so as to help the adhikarins to be ethical in the practical activities of 
life) following valid authorities quoted by Sri Madhva and other mystics or 
in conformity with their own religious experiences. Therefore as a philosophy 
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based on the Vedas and other sacred self-evident scriptures that are supported 
by or that are in harmony with, the Vedas of both types, Monism is in direct 
opposition to the pluralistic scriptures which posit numberless eternal beings 
with eternal natural capacities of their own : — 


1.Nityaa Vedah Puranascha Kalah Prkrtirevacha. 
2. Aakasavat Sarvagatascha nityah. 

3.Dwaavetau Nityamukta Prakrtih Paramascha Sa. 
4. Jeevo nityah Dhaturasyatwanityah. 

5. Natwevaham. 


6. Balam Ananda ojascha saho jnanamanakulam, swaroopanyeva 
jeevasya. 


7. Jeevopi kartaa.(Paradheenakartaa) 
8. Paramanupradesepi hyanantaa jeevarashayah. Etc. 


Such a philosophy of many eternal entities with unique natural capacities 
is obviously anti-monistic and is opposed to all forms of merger theories. 


4. In Sri Sankara's monism, the Jiva is Brahman Himself, but wrongly 
thinks and fools also that He is limited and cries out of pains and sorrows. He 
identifies himself with his body, and attributes physical qualities of his body 
to the spiritual self. He mistakes the world of tables and chairs to be real. 
That deluded creature subject to the bondage of Karma is, however, Brahman. 
For, according to Advaita, the bondage and sorrows are all unreal. 
Nevertheless, the fact remains that delusion caused by the non-realisation of 
the Jiva's identity or Jiva's Brahman hood cannot be explained away. The 
statements, there is no delusion at all, there is no pain at all, there is no 
sorrow at all are opposed to self-experience. You can doubt anything, but you 
cannot doubt that you are unhappy and that you are deluded. If there is no 
delusional, philosophy itself is unnecessary as its aim is to clear the delusion. 
So if we ask why is Brahman deluded we can get no answer. The problem of 
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evil and misery is insoluble in this philosophy. 


5. In identity-difference doctrines, if identity is metaphorical identity, as 
in the usage “the hero is a lion on the battle field," Brahman's perfection 
does not suffer. $ri Madhva has no objection to such identity difference 
doctrines. For it is another name for Sambanda-Sahishnu-Dvaita doctrine 
expounded by $ri Madhva himself-Dvaita with varied relations which forbid 
identity without destroying figurative usages of identity among essentially 
differing entities. But if identity means real, substantial - identity as between 
wood and table, or pot and pot-hood, the Grand One substance of identity- 
cum-difference becomes a vikari or transformable Being, undergoing 
putrefaction and degradation in all sorts of ways; as milk becomes curds. 
That Brahman of such Dharmi - vikaras cannot be called perfect. For as Jiva 
and as Jada : — He forsakes His perfect nature and becomes a forgetful 
school boy incapable of manifesting or realising His own potentialities. If it 
is said Brahman Shakti changes and not Brahman, the answer is Brahman 
Shakti is Brahman Himself. So Brahman changes when the shakti undergoes 
a change, Brahman becomes imperfect. 


The hero is a Lion. The primary meaning is "the hero" is A, secondary 
meaning has to be accepted that must be in harmony with experience and 
usage. Such a meaning is, the hero has the quality of bravery seen in the Lion 
which is, of course different from him. The quality of So lion-identical hero 
means, hero with bravery. Bravery is the special attribute of the hero. That is 
difference with similarity in some special attribute (bravery). Such an identity 
is not opposed to real difference between Jiva and Brahman, But such usage 
indicates that the Jiva gets same special quality by his relation with the 
Parabrahman. Sri Krsna says in His Geeta(15-7) : — ""ಮಮೈವಾಂಶೋ ಜೀವಲೋಕೇ 
ಜೀವಭೂತಃ ಸನಾತನಃ' “My own amga is in Jiva in the world of Jivas". Sri 
Krishna i.e. Parabrahman will never become Jiva. And the Parabrahman will 
always shine in Jeevaswaroopa to protect the welfare and existence of the 
Jeeva. And hence, Parabrahman is called Jiva because he is protecting the 
Jivatwa existing in Jivas. So Jeeva and Parabrahman are, not identical. The 
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Sutra also says “Prithagupadeshad” (Parabrahman is always different, so He 
is taught in the $rutis): So the Jiva who is doing sadhana for me with great 
interest is very dear to me. I will uplift him in course of time. Jiva-Krishna 
identity means “Krsna-favoured Jiva". Jiva with Krsna's favour. That is 
Dvaita with a special quality in the Jiva. Such a statement encourages Jiva to 
do his service to Parabrahman with confidence that He will help him. Such 
figurative usages are common in life and in the Sastras. But we must interpret 
such words so as not to do any violence to the idea of Parabrahman's 
perfection. At the same time the interpretation must be in harmony with 
common usages in the world. Fanciful secondary meanings cannot be 
accepted. 


Harken to great savant : - 


A fragment (or fraction) of My own self, having become a living soul, 
eternal, in the world of life, draws to itself the senses of which the mind is the 
sixth, that rest in nature. mamaivamsah: a fragment (or fraction) of myself. 
This does not mean that the Supreme is capable of division or partition into 
fragments. The individual is a movement of the Supreme a focus of the one 
great Life. The self is the nucleus which can enlarge itself and embrace the 
whole world, with heart and mind, in an intimate communion. The actual 
manifestations may be partial but the reality of the individual soul is the 
Divine which the human manifestation does not fully bring out. God's image 
in man is the bridge between heaven and earth. Each individual has eternal 
significance in the cosmos. When he rises above his limitations, he is not 
dissolved in the Superpersonal Absolute but lives in the Supreme and enters 
into a co-partnership with God in the cosmic activity. Sri Sankara makes out 
that the self is a part of the Supreme in the same way as the space in an 
earthen jar or a house is a part of the universal space, For Sri Ramanuja, the 
soul is an actual fragment (am$a) or God. It becomes a substantial individual 
soul in the world and suffers bondage by entering the service of the sense 
objects. jivabhütah: having become a living soul. Samkarananda says, "The 
eternal portion, having assumed the condition of the knower of the field, for 
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the purpose of manifesting name and form, becomes the cognizer. The 
Supreme becomes the jiva in some mode (prakarantarena). It is not in essence 
the Jiva but assumes that form. It is Jivabhüta and not jivatmika. The jivatman 
is one centre of the multiple Divine and expresses one aspect of the Divine 
consciousness. The jiva belongs to the world of manifestation and is dependent 
on the One; the Atman is the one supporting the manifestation. The jiva's 
fulfilment consists in the expression of his characteristic nature. If he adopts 
the right attitude to the Divine, his nature becomes purified of the influences 
which diminish and distort it and the truth of his personality comes out with 
distinctiveness. While the individuals are in essence one with the Divine, in 
14 the world of manifestation, each is a partial manifestation of the Divine. 
Each of us is a ray of the Divine consciousness into which our being, if we 
will only allow it, can be transfigured. prakrtisthani: in their natural places. 
S. Abiding in bodies made of prakrti. 


Harken to Brahmaitrabhasyam (2-3-43) of Sri Sankara : — 
ಅಂಶೋ ನಾನಾವ್ಯಪದೇಶಾದನ್ಯಥಾ ಚಾಪಿ ದಾಶಕಿತವಾದಿತ್ವಮಧೀಯತ ಏಕೇ II 2.3.43 II 


ಜೀವೇಶ್ಚರಯೋರುಪಕಾರ್ಯೋಪಕಾರಕಭಾವ ಉಕ್ತಃ। ಸಚ ಸಂಬದ್ದಯೋರೇವ ಲೋಕೇ ದೃಷ್ಟೋ 
ಯಥಾ ಸ್ವಾಮಿಭೃತ್ಯಯೋರ್ಯಥಾ ವಾಗ್ನಿವಿಸ್ಕುಲಿಜ್ಜಯೋಃ | ತತಶ್ಚ ಜೀವೇಶ್ಚರಯೋರಷ್ಕುಪಕಾರ್ಯೋ- 
ಪಕಾರಕಭಾವಾಭ್ಯುಪಗಮಾತ್ಮಿಂ ಸಾಮಿಭೃತ್ಯವತ್ತಂಬನ್ನ ಆಹೋಸ್ಟಿದಗ್ಗಿವಿಸ್ಫುಲಿಜ್ಜವದಿತ್ಯಸ್ಯಾಂ 
ಎಚಿಕಿತ್ಸಾಯಾಮನಿಯಮೋ ವಾ ಪ್ರಾಪ್ನೋತಿ | ಅಥವಾ ಸಾಮಿಭೃತ್ಯಪ್ರಕಾರೇಷ್ಟೇವೇಶಿತ್ರೀಶಿತವ್ಯಭಾವಸ್ಯ 
ಪ್ರಸಿದ್ಧತ್ಥಾತದ್ದಿಧ ಏವ ಸಂಬನ್ನ ಇತಿ ಪ್ರಾಪ್ನೋತಿ | ಅತೋ ಬ್ರವೀತ್ಯಂಶ ಇತಿ । ಜೀವ ಈಶ್ವರಸ್ಯಾಂಶೋ 
ಭವಿತುಮರ್ಹತಿ, ಯಥಾಗ್ಗೇರ್ವಿಸ್ಸುಲಿಜ್ಗಃ | ಅಂಶ ಇವಾಂಶಃ | ನ ಹಿ ನಿರವಯವಸ್ಯ ಮುಖ್ಯೋಂಶಃ 
ಸಂಭವತಿ | ಕಸ್ನಾತ್ಸುನರ್ನಿವಯವತ್ತಾತ್ತ ಏವ ನ ಭವತಿ | ನಾನಾವ್ಯಪದೇಶಾತ್‌ | "ಸೋತನ್ಹೇಷ್ಟವ್ಯಃ ಸ 
ವಿಜೆಜ್ಞಾಸಿತವ್ಯ? (ಛಾಂ 8-71) "ಏತಮೇವ ವಿದಿತ್ವಾ ಮುನಿರ್ಭವತಿ' "ಯ ಆತ್ಮನಿ ತಿಷ್ಠನ್ನಾತ್ಮಾನ- 
ಮನ್ತರೋ ಯಮಯತಿ ಇತಿ ಚೈವಂಜಾತೀಯಕೋ ಭೇದನಿರ್ದೇಶೋ ನಾಸತಿ ಭೇದೇ ಯುಜ್ಯತೇ। ನನು 
ಚಾಯಂ ನಾನಾವ್ಯಪದೇಶಃ ಸುತರಾಂ ಸ್ವಾಮಿಭೃತ್ಯಸಾರೂಪ್ಯೇ ಯುಜ್ಯತ ಇತ್ಯತ ಆಹ -- ಅನ್ಯಥಾ 
ಚಾಪೀತಿ | ನ ಚ ನಾನಾವ್ಯಪದೇಶಾದೇವ ಕೇವಲಾದಂಶತ್ವಪ್ರತಿಪತ್ತಿಃ | ಕಿಂ ತರ್ಹ್ಯನೃಥಾ ಚಾಪಿ 
ವ್ಯಪದೇಶೋ ಭವತ್ಯನಾನಾತ್ಸಸ್ಯ ಪ್ರತಿಪಾದಕಃ | ತಥಾಹಿ ಏಕೇ ಶಾಖನೋ ದಾಶಕಿತವಾದಿಭಾವಂ 


5४ D 
ಸೂ ಹ ಸಾ o 
ಬ್ರಹ್ಮಣ ಆಮನನ್ತಾಥರ್ವಣಿಕಾ ಬ್ರಹ್ಮಸೂಕ್ತೇ ಬ್ರಹ್ಮ ದಾಶಾ ಬ್ರಹ್ಮ ದಾಸಾ ಬ್ರಹ್ಟೈವೇಮೇ ಕಿತವಾಃ 
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ಇತ್ಯಾದಿನಾ; ದಾಶಾ ಯ ಏತೇ ಕೈವರ್ತಾಃ ಪ್ರಸಿದ್ಧಾ, ಯೇ ಚ ಅಮೀದಾಸಾಃ ಸ್ವಾಮಿಷ್ಠಾತ್ಮಾನಮುಪಕ್ಷ- 
ಪಯನ್ನಿ, ಯೇ ಚಾನ್ಯೇ ಕಿತವಾ ದ್ಯೂತಕೃತಲ್ತೇ ಸರ್ವೇ ಬ್ರಹ್ಮೈವೇತಿ ಹೀನಜನ್ನೂದಾಹರಣೇನ ಸರ್ವೇಷಾ- 
ಮೇವ ನಾಮರೂಪಕೃತಕಾರ್ಯಕರಣಸಂಘಾತಪ್ರವಿಷ್ಟಾನಾಂ ಜೀವಾನಾಂ ಬ್ರಹ್ಮತ್ತಮಾಹ । 
ತಥಾನ್ಯತ್ರಾಪಿ ಬ್ರಹ್ಮಪ್ರಕ್ರಿಯಾಯಾಮೇವಾಯಮರ್ಥಃ ಪ್ರಪಣ್ಚ್ಯುತೇ — "ತ್ವಂ ಸ್ತ್ರೀ ತ್ವಂ ಪುಮಾನಸಿ 
39 ಕುಮಾರ ಉತ ವಾ ಕುಮಾರೀ | 39 ಜೀರ್ಣೋ ದಣ್ಣೇನ IÇA 39 ಜಾತೋ ಭವತಿ 
ವಿಶಶೋಮುಖಳ (ಶ್ವೇತಂ 4-3) ಇತಿ | "ಸರ್ವಾಣಿ ರೂಪಾಣಿ ವಿಚಿತ್ಯ ಧೀರೋ ನಾಮಾನಿ 
ಕೃತ್ವಾಭಿವದನ್ಯದಾಸ್ತೇ' ಇತಿ ಚ | "ನಾನ್ಯೋ5ತೋಶಸ್ತಿ ದ್ರಷ್ಟಾ (ಬೃಂ 3-7-23) ಇತ್ಯಾದಿಶ್ರುತಿಭ್ಯಶ್ವ - 
ಸ್ಕಾರ್ಥಸ್ಯ ಸಿದ್ಧಿಃ I ಚೈತನ್ಯಂ ಚಾವಿಶಿಷ್ಟಂ ಜೀವೇಶ್ಚರಯೋಯರ್ಯಥಾಗ್ಗಿವಿಸ್ಟುಲಿಜ್ಸಯೋರ್‌ಷ್ಟ ತ್ವಮ್‌ | 
ಅತೋ ಭೇದಾಭೇದಾವಗಮಾಭ್ಯಾಮಂಶತ್ವಾವಗಮಃ I 


Means: - (The soul is) a part of the Parabrahman, on account of the 
declarations of difference, and (because) in a different way also some record 
that (Brahman) is of the nature of slaves, fishers, and so on. 


We have shown that the individual soul and the Parabrahman stand to 
each other in the relation of what is being acted upon and what is acting 
upon. This relation is observed in ordinary life to exist only between things 
connected, such as a master and a servant, or a fire and its sparks. Now as the 
soul and the Parabrahman also are acknowledged to stand in the relation of 
what is acted upon and what is acting, a doubt arises whether their connexion 
is analogous to that of a master and a servant, or to that of a fire and its 
sparks. 


The Pürvapaksin maintains that either the matter is to be considered as 
undetermined, or that the connexion 15 like that of master and servant, because 
that connexion only is well known to be the relation of ruler (Parabrahman) 
and subject ruled. 


To this the Sütra replies that the soul must be considered a part of the 
Parabrahman, just as a spark is a part of the fire. By‘part’ we mean ‘a part as 
it were,’ since a being not composed of parts cannot have parts in the literal 
sense. — Why, then, do we not view the Parabrahman, who is not composed 
of parts, as identical with the soul ? — *On account of the declarations of 
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difference.’ For such scriptural passages as ‘That (self) it is which we must 
search out, that it is which we must try to understand’ (Kh. Up. VIII, 7) ; ‘He 
who knows him becomes a muni’ (Bri. Up. IV, 4, 22) ; ‘He who dwelling 
within the Self pulls the Self within’ (Bri. Up. 111, 7, 23) ; which all of them 
refer to a difference (between the highest and the individual Self) would be 
inappropriate, if there were no difference. — But, it may be said, these 
statements of difference would agree better with a relation similar to that of 
master and servant. — Hence the sutrakara adds, ‘and otherwise also.’ That 
the soul is a part (of the Parabrahman) we learn not only from the passages 
declaring their difference, but there are other statements also which teach 
their non-difference. The members of a certain sakha of the Atharva-veda 
record in a Brahma-sükta that ‘Brahman are the fisher-men, Brahman the 
slaves, Brahman these gamblers,' &c. Here low creatures such as fishermen, 
and slaves depending on their masters, and gamblers are called Brahman ; 
whence it appears that all individual souls which have entered into 
aggregates of effects and instruments (1.e. bodies) depending on name and 
form are Brahman. The same view is set forth in other passages such as 
"Thou art woman, thou art man; thou art youth, thou art maiden; thou as an 
old man totterest along on thy staff, thou art born with thy face turned 
everywhere’ (Sve. Up. IV, 3), and ‘The wise one who, having produced all 
forms and made all names, sits calling (the things by their names)’ (Taitt. Ar. 
III, 12, 7). Passages such as ‘There is no other seer but he’ and other similar 
ones establish the same truth. — Non-differenced intelligence belongs to the 
soul and the Parabrahman alike, as heat belongs to the sparks as well as the 
fire. — From these two views of difference and non-difference there results 
the comprehensive view of the soul being a part of the Parabrahman. 


Harken to Brahmasütrabhashyam (2-3-43) of Sri Madhva : - 
ಮಾಂ ರಕ್ಕತು ವಿಭುರ್ನಿತ್ಯಂ ಪುತ್ರೋ5ಹಂ ಪರಮಾತ್ಮನಃ : 
ಅವಃ ಪರೇಣ ಪಿತರಂ ಯೋ ಅಸ್ಕಾನುವೇದ ಪರ ಏನಾವರೇಣ . 
ಯಸ್ತದ್ದೇದ ಸ ಪಿತುಪಿತಾ5 ಸತ್‌ : 
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ಯಸ್ತಾವಿಜಾನಾತ್‌ ಸ ಪಿತುಪ್ಟಿತಾ5ಸತ್‌.. 
ದ್ವಾಸುಪರ್ಣಾ ಸಯುಜಾ ಸಖಾಯಾ ಸಮಾನಂ ವೃಕ್ಷಂ ಪರಿಷಸ್ಥಜಾತೇ . 
o = Ao 
ತಯೋರನ್ಯಃ ಪಿಪ್ಟಲಂ ಸ್ವಾದೃತ್ವನಶ್ನನ್ನನ್ಯೋ ಅಭಿಚಾಕಶೀತಿ 
ಇತ್ಯಾದಿನಾ ನಾವಾವ್ಯಪದೇಶಾದಂಶೋ ಜೀವಃ. ತಥಾ ಚ ಪಾರಾಶರ್ಯಾಯಣತ್ರುತಿಃ - 


ಅಂಶೋ ಹ್ಯೇಷ ಯಸ್ಯ ಪುಮಾನುತ್ಧದ್ಯತೇ ಚ ಮ್ರಿಯತೇ ಚ ನಾನಾ ಹ್ಯೇನಂ ವ್ಯಪದಿಶಂತಿ ಪಿತೇತಿ 
ಪುತ್ರೇತಿ ಭ್ರಾತೇತಿ ಸಖೇತಿ ಚ ಇತಿ. 


ಅನ್ಯಃ ಪರೋಠನ್ಯೋ ಜೀವೋ ನಾಸಾವಸ್ಯ DIIN 

ನಾಯಂ ತಸ್ಯಾಪಿ ಕಶ್ಚನ ಇತ್ಯನ್ಯಥಾ ಚ ಕಾಷಾಯಣಶ್ರತಿಃ. 

ಬ್ರಹ್ಮಾ ದಾಶಾ ಬ್ರಹ್ಮಕಿತವಾಃ, ಬ್ರಹ್ಮೈವೇಮೇ ದಾಶಾ 

ಇತ್ಯಭೇದೇನ್ಯಾಷ್ಯೇಕೇತ ಧೀಯತೇ . ತಥಾ ಚಾಗ್ಗಿವೇಶ್ಯಶ್ರುತಿಃ - 

ಅಂಶೋ ಹ್ಯೇಷ ಪರಸ್ಕ Quo ಹ್ಯೇನಮಧೀಯಿರೇಠ Quo ಹ್ಯೇನಮಧೀಯಿರೇ ಇತಿ.. 


The soul is a part of the Parabrahman, on account of his being declared 
to be variously related to him; also declared otherwise (as unrelated); and 
because some Salchins differently record that Brahman is of the nature of 
slaves, fishers, and so on. “May the omnipresent Parabrahman ever protect 
me; I am the son of the Supreme Parabrahman." " For the reason that the soul 
(far) inferior to the Parabrahman knows the Supreme Parabrahman to be its 
father or the father of the universe, the Parabrahman is said to be produced 
(made known to the world) by the inferior soul." (Rv. I. 164. 18). " He (the 
soul) who knows that (Brahman) became the father of the father (of the 
world)" (Mu. I. 14). " He who knows them (the manifestations of the 
Parabrahman), became the father ofthe father (ofthe world)." (Rv. I. 164.16)." 
"Two birds which are inseparable friends, etc." (Ath. III. r. r). These and like 
texts declaring the soul to be variously related to Brah-man (as the son, father, 
friend, etc.) the soul is said to be the part of the Parabrahman. The Parasaryayina 
Sruti runs to the same effect: " Part indeed is he of the perfect Parabrahman, 
this individual who passes through birth and death; for differently indeed is 
he designated as a father, son, brother, friend, etc. (of the Supreme). The 
Kashayana Sruti presents the other view, "Different is the Parabrahman and 
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different is the soul; for He is none of this and this is none of Him. (The 
Parabrahman has nothing to expect of the soul but He has to do everything 
for the soul, and the soul has nothing to do for the Parabrahman but has 
everything for him to be done by the Parabrahman). Some Sakhins read of 
Him as if He were identical with the soul thus: " the fishers are Brahman, the 
gamblers are Brahman, these pilots are Brahman indeed." The Agnivesya 
Sruti conveys the same (thus), "Part indeed 15 he of the Parabrahman; for 
some Sakhins have declared him as separate, and some as not separate." This 
is also said in the Varaha Purana, " As Hari is spoken of as a son, brother, 
friend, master and in ever so many ways, by Scripture, the soul is for this 
reason considered part of Him; and for the reason that the Parabrahman is 
sung as separate as well as not-separate from the soul, the latter is said to be 
the part of the Parabrahman. The separateness and non-separateness, 
therefore, ought not to be understood literally (in the primary sense)." 


ಪರಮಾತ್ಮನೇ ಸಕಲ ಇಂದ್ರಿಯಗಳ ವ್ಯಾಪಾರಕ್ಕೆ ಪ್ರೇರಕನು ಎಂದು ಶ್ರೀ ಮಧ್ವಗುರುಗಳು 
ಗೀತಾತಾತರ್ಯನಿರ್ಣಯದಲ್ಲಿ (15-7) ಈ ವಿಧವಾಗಿ ನಿರ್ಣಯಿಸುತ್ತಾರೆ. ತದ್ಯಥಾ - 
ಕಿಂಚಿತ್‌ ಸಾದೃಶ್ಯಮಾತ್ರೇಣ DAES ಪ್ಯಂಶ ಇವೋಚ್ಯತೇ | 
ಈಶ್ವರಸ್ತು ಯದಾ BA, ಶರೀರಂ ವಿಶತಿ ಪ್ರಭುಃ। 
ಮನಃ ಷಷ್ಠಾನೀಂದ್ರಿಯಾಣಿ ಪ್ರಕೃತಿಸ್ಥಾನಿ ಕರ್ಷತಿ। ಶಬ್ದಾದೀನ್‌ ಪ್ರತಿ । ಇತಿ 
ಅರ್ಥಾತ್‌ :-- ""ಜೀವರು ಪರಮಾತ್ಮನಿಂದ ಭಿನ್ನರಾದರೂ ಜ್ಞಾನ ಆನಂದಾದಿ ರೂಪವಾದ ಕಿಂಚಿತ್‌ 
ಸಾದೃಶ್ಯದಿಂದ ಅಂಶಾಭಾಸರೆನಿಸುತ್ತಾರೆ. ಪರಮಾತ್ಮನು ಜೀವರ ಶರೀರದಲ್ಲಿ ಪ್ರವೇಶ ಮಾಡಿ ಮನಸೇ 
ಮೊದಲಾದ ಆರು ಇಂದ್ರಿಯಗಳನ್ನು, ಶಬ್ದಾದಿ ಆಯಾ ವಿಷಯಗಳ ಕಡೆಗೆ ಪ್ರೇರಿಸುತ್ತಾನೆ. ಹೀಗೆ ಜೀವರ 
ಇಂದ್ರಿಯ ಪ್ರವೃತ್ತ್ಯಾದಿಗಳು ಪರಮಾತ್ಮನ ಅಧೀನವಾದ್ದರಿಂದ ಆತನಿಗೆ ಶರಣಾಗತರಾಗುವುದರಿಂದಲೇ 
ಸಂಸಾರವೃಕ್ಷಚ್ಛೇದವು ಸಾಧ್ಯವಾಗುವುದು.'' 
6. SriVisnu 1560070100 bythe word “JIVA”. Harkento Visnutattvavinirnaya 
of Sri Madhva : — 
“ಜೀವ ಇತಿ ಭಗವತೋಶನಿರುದ್ಧಸ್ಯಾಖ್ಯಾ'', ಇತಿ ಶ್ರುತೇಃ॥ 
""ವಿಷ್ಣುರ್ಜೀವ ಇತಿ ಪ್ರೋಕ್ತಃ ಸತತಂ ಪ್ರಾಣಧಾರಣಾತ್‌ Il 
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ಸ ಪ್ರವಿಶ್ಯ ಶರೀರಂ ಚ ಸ್ಥಾವರಂ ಜಂಗಮಂ ತಥಾ Il 
ಮಹಾಭೂತಾನಿ ಚ ವಿಭುಸ್ತಿ; ವೃತ್ಯರಣಪೂರ್ವಕಮ್‌ || 
ಸಂಸಾರಿಣಂ ಭ್ರಾಮಯತಿ ಸದೈವಾನ್ಯತ್ವಲಕ್ಷಣಮ್‌ ॥ 
ತೇನಾಯಂ ಮೋದತೇ ನಿತ್ಯಂ ವೃಕ್ಷಾವಸ್ಥಾಂ ಗತೋಪಿ ಸನ್‌ II" 


ಅತಿ ಪರಮೋಹಪನಿಷತ್‌ II 


Means : - Just as in the passage “I shall enter into these three 610105 with 
JEEVA ie Aniruddha form and create names and things", the word JEEVA 
refers to Sri Visnu, similarly, in the passage, being entered by JEEVA i.e. Sri 
Visnu,“ANIRUDDHA”, the vrikshaJiva (RER) re-mains sucking water 
and rejoicing "the word Jeeva conveys Sri Visnu. Sruti states that the word 
Jeeva is a name of Sri Visnu “Aniruddha”. Sri Visnu is designated as Jeeva, 
since He sustains the senses of Jeevas entering into the bodies of sentients 
and non-sentients. By mixing the great elements by the process of 
TRIVRITKARANA, He makes the Jeevas rotate in the cycle of births and 
rebirths. To be distinct from the Jeevas is His Characteristic. The Jeeva 
experiences joy even when he is in a tree, because of the presence of Sri 
Visnu in it. 


7. Dr. S.Radhakrishnan knows the point of this criticism. He boldly says 
that a slight admixture of evil in perfect Reality is insignificant as an ant- 
bitten black spot in an elephant's body. *Look thou not down Do not observe 
the weak atomic Jiva or the speechless stone"; but consider how majestic the 
whole is. The entire structure of Parabrahman, Jiva-Jada is one brilliant sun- 
like substance with a few spots of insignificant nature here and there. 


8. Sri Madhva does not agree to this: “Aksharam Brahma” “Nirvikara 
Aksharah Surah" says the crystallized voice of the mystic seer in the Veda. 
The Mantra Drashta seer negates all possibilities of substantial transformation 
to Brahman. He cannot become changed as milk becomes changed into 
curds. The spirit, Jiva or Brahman cannot undergo such a Dharmivikara or 
substantial change. “We are lovers of imperfect Reality”, Goldsmith used to 
say, *A perfect being frightens us; we cannot approach Him. If He drinks 
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wine now and then, smokes a cigarette like us, and forgets Himself in a 
gentle nap at times, we can love Him for his gentleness and weaknesses. 
Those weaknesses endure Him to us”. This is all very fine in the field of 
literature. But philosophy is a science of Parabrahman, and it tells the truth 
of things as it is, and not as we imagine it to be. You may want an imperfect 
Parabrahman, but He is not to be found in the market of the Vedas and the 
experiences of full fledged mystics. But there is a point in Goldsmith's 
humorous saying. So Sri Madhva has given no opportunity for such criticism. 
SII Visnu of Sti Madhva is an infinite-dimensioned ruler, (temporally, 
spatially, in Substantial AnandaMaya nature, devoid of jada associations) in 
capacity or sahajashakti; in qualities, in forms, in actions and in avayavas of 
infinito parts. He is infinitely perfect. His is infinite-dimensioned infinity 
that staggers the imagination. Where is the question of approaching Him or 
asking Him for a gift? The sound “Raa” would frighten Maareecha who was 
once thrown into the ocean by an arrow of Rama. Such a frightening 
Parabramhan, no doubt, is hard of acceptance. As if to meet this criticism, Sti 
Madhva has shown Him as infinite mercy, infinite in kindness, infinite in 
generosity, infinite in modesty and infinite in attractive beauty towards His 
devotees all of course without prejudice to His perfection. Parabrahman 
knows how to hide his threatening ability and endear Himself to his devotees 
his if He were only a little superior to them. So it seems like — He ate the 
tooth-bitten fruits of Sabari; got examined by Sugreeva; drove the chariot of 
Arjuna; and in our own times served Purandaradasa, Vijayadasa, 
Jagannathadasa and others as if He were their disciple or servant. *As if, but 
not really, for the infinite cannot really become finite. But as His perfection 
is not the spiritual perfection of dead matter, and as it is purely spiritual 
perfection, He has shakti of limitless degree and will do anything for His 
Bhaktas, without threatening them and without causing regress to them by 
His visible company and yet without staining His pure nature. Every slight 
action of His is as perfect as He himself is in extended splendour. Never the 
less, for all His actions of love for His seekers, He is incapable of undergoing 
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vikara or change. He cannot forsake His personality and personal nature. 
Annihilation or change of personality is unthinkable in the case of any 
spiritual entity in this philosophy. In the case of Parabrahman such a doubt 
or ‘Shanka’ would be the greatest crime imaginable. And yet, this is exactly 
what the Bheda-Abhedavadins of all sorts have done out of pure 
misunderstanding. They haveattributed both Dharmivikara and Dharmavikara 
to Brahman. Another criticism is pointed out by Sri Madhva in respect of 
these doctrines of identity-difference. If the Jivas were the parts of Brahman, 
as Brahmans Infinity is an all-round-infinity purely spiritual in nature and 
devoid of material associations, every Jiva would be as perfect as Matsya, 
Koorma, Varaha or Narasimha or Krsna. If He were Jada, even then He would 
not lose His omniscience and perfect bliss and perfect power. Every pebble 
would be perfect Narayana in Svetadvipa. Even if He assumes an atomic 
shape, He cannot lose his infinity of extension, knowledge or power etc. As 
stated above Parabrahman's parts are all as perfect as the whole. His nails, 
His hair, His colour, His skin, His qualities, and qualities of qualities are all 
perfect and none of them is material. His one-ness, His body, His Atma, His 
senses and His amsas on earth are all spiritual and infinitely perfect. Such a 
Being cannot become finite like the Jivas and cannot become unconscious or 
unspiritual like the Jadas. 


9. Further the idealist view that Jada also is of the nature of knowledge, 
that matter is really pet rectified spirit, that every table is also a knowing 
entity capable of progressing by evolution, has no support of psychology or 
any other science. So the idea of one substance appearing on Parabrahman, 
Jiva and Jada is a fanciful doctrine opposed to the Vedas and mystical 
experience and opposed to the sciences also. The $ruti “Sarvam Khalvidam 
Brahma" must be interpreted in the light of pan-en-theism : The Geeta (11- 
40) so as to mean that He has enveloped all things and is in all things; or that 
all this is dependent upon Brahman. Facts must be worshipped. Next words 
should be interpreted. Further we know that tables and chairs are not Brahman. 
We can kick them with impunity and may worship them without deriving 
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any desired fruit. Sri Madhva does not ever say that stone idols are 
Parabrahman. So all this is Brahman means “In all this Brahman is; All this 
depends upon Brahman".(Brahmadrishtya). 


Matter has no capacity, sahajashakti or naturally inherent power, to think, 
to know or to feel or to desire. It has capacity for vikara, but that does not 
mean that it can forsake its Jada nature and become chetana . All its vikaras 
are also jada. Its doings are all mechanical. Change of substantial capacity is 
illogical. Nineteenth century scientists have criticized John Tyndall and 
shown that Jada cannot become Jiva. Abiogenesis, the theory that refined 
matter becomes Jiva, is false. Experiments do not support spontaneous 
generation. 


10. Another point to note is that we must make a deep study of the nature 
of Bheda-Abheda as shown in the Anuvyakhyanam of Sri Madhva : — 
Nowhere is Bheda - Abheda seen between multiple avataras of Parabrahman. 
And shows that identity is impossible between Brahman and Jiva. And in 
the case of Parabhrahman and His forms is abheda (“Mila Rüpesu 
Abhedavan”). This is a law without exception, relating to the spiritual i.e., 
non-jada world only. Parabrahman and Jiva are totally different on account 
of A and Not-A contradiction in their natures. Between Parabrahman and 
His qualities, forms and actions there is no A and not-A relation. As seen 
already the qualities are also as infinite as Parabrahman and are of the nature 
of Parabrahman. So there is A, 01, A2, A3, A4 etc. relation. All are A ; but 
one is called bliss, one is called knowledge, another is called power and so 
forth. That slight shade of difference does not nullify identity among them. 
So it cannot be called contradiction as between pot and not-pot or as between 
Brahman and not-Brahman. They also are Brahman. Hence a new category 
is required to explain such relations. As stated formerly the category Visesha 
(logical distinguishing power or capacity, while material distinction does not 
exist) fulfill this purpose. Brahman therefore is Savisesha Abhinna, identical 
with all His qualities on account of the peculiar logically distinguishing 
power or capacity in Him though no actual difference exists. The peculiarity 
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of Visesha is that it comes to play its part between two entities, because real 
contradiction cannot creep in between them to explain their relation and 
because actual identity is clearly established between them. There is no 
identity-cum-contradiction between two such spiritual things. There is 
identity with logical distinguishing power or capacity, which is a promotor 
of identity and an explanatory principle. (The city of London, the power of 
Brahman. In both cases “of” has no meaning,). In the Jiva world also, as for 
example, between Indra and Arjuna, Indra and his qualities as Indrahood 
etc., there is no contradiction of the A and not-A Type. For Indra is Indra, 
Arjuna also is Indra, So Indra, and Indra 2 are in the nature of identity with 
logical distinguishing power or capacity, not identity-and-difference. Thus in 
the world of spirit, the concept of identity and difference cannot operate. For 
contradiction operates only when there is an A and not-A condition. 


11. Where then can we see Identity and difference? The question arises. 
$ri Madhva says, in the field of corroding matter called Jada Prakrti and its 
temporary forms and qualities and actions etc. The Mango is A, its greenness 
being inseparable and congenital is A-1. Therefore it is identical with A. Still 
a day or two later, the mango exists; but the greenness disappears and yellow 
or reddish colour comes. The mango and greenness, thus are both identical 
with each other and different from each other. There is pramana or authority 
for the play of both concepts, the law of identity and also the law of 
contradiction. Both the enemies are found in one and the same substance, 
because it is a changing vikari substance. Such is the Visesha in the mango 
and other changing material things; not in Jiva or in Brahman. So $ri Madhva 
has shown that the concept of identity and difference mostly operates only in 
the field of changing Prakrti or matter; and in other Jadas also when both A 
and not-A condition and also the A and AI condition are observed. It is left to 
philosophers to understand and appreciate this explanation of the all-knowing 
mystic-minded Acharya Sri Madhva. Dr.S. Radhakrishnan wrongly 
universalized this principle and applied it to the case of spiritual realities like 
Brahman and Jiva which both do not change as they are Avikari dravyas. So 
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his system failed. This defect is found in all Bheda-Abheda systems. The 
result is they have expounded a doctrine of really changing Brahman who 
forgets His identity. In Shaktivisishta-advaita for example, the Jiva In 
Samsara does not know that he is Shiva, but is taught that he becomes one 
with Shiva in Mukti. That is hated by the Vedic seers. If the question is 
asked, will not your Parabrahman became a fish and tortoise etc., the answer 
is no ; that is logically impossible. Parabrahman of infinite Ananda may take 
the shape of a fish or tortoise or Lion by His miraculous power without 
undergoing any change of personality and even Dharma Vikara. Sugar may 
become a horse, an elephant or a monkey. They are all sugar. No Change of 
nature takes place. When we see milk, we say ‘This is milk, This is not 
Ghee’. When we see Ghee we say ‘This Ghee, This is not milk’ Such a 
Vikara is unheard of or impossible in the spiritual field i.e., either among the 
Jivas or in Brahman. Such Vikara does take place in the field of matter. 
Therefore it will be absurd to attribute change of any kind to Brahman. Sri 
Visnu’s fish form and tortoise form are purely spiritual manifestations as 
perfect and infinitive as the Moola form.(^Müla Rüpesu Abhedavan”). 
Harken to Brahmasütra Anuvykhyana (1-1-2) of Sti Madhva as follows: — 


“ಭೇದಹೀನೇ ತ್ವಪರ್ಯಾಯಶಬ್ದಾಂತರನಿಯಾಮಕಃ || 
ವಿಶೇಷೋ ನಾಮ ಕಥಿತಃ ಸೋಶಸ್ತಿ ವಸ್ತುಷ್ಟಶೇಷತಃ | 
ವಿಶೇಷಾಸ್ಟೇತ ಪ್ಯನಂತಾಶ್ಚ ಪರಸ್ಪರವಿಶೇಷಿಣಃ II 
ಸ್ವನಿರ್ವಾಹಕತಾಯುಕ್ತಾಃ ಸಂತಿ ವಸ್ತುಷ್ಟಶೇಷತಃ | 
BPS ROSIE ಬ್ರಹ್ಮ ನಿರ್ಭೇದಮಪಿ ಭಣ್ಯತೇ II 
ಏವಂ ಧರ್ಮಾನಿತಿ ಶ್ರುತ್ಯಾ ತದಭೇದೋತs ಪ್ಯದೀರ್ಯತೇ I" ಇತಿ ॥ 


ಅರ್ಥಾತ್‌ : — ಭೇದರಹಿತವಾದ ವಸ್ತುಗಳಲ್ಲಿ ಒಂದನ್ನು ಹೇಳುವ ಶಬ್ದವು ಮತ್ತೊ ಂದನ್ನು ಹೇಳುವ 
ಶಬ್ದಕ್ಕೆ ಪರ್ಯಾಯವಲ್ಲವೆಂಬುದೇ ಮೊದಲಾದ ಭೇದಕಾರ್ಯವನ್ನು ನಿಯಮಿಸುವ ಶಕ್ತಿವಿಶೇಷವೇ 
ವಿಶೇಷವೆಂಬ ಹೆಸರಿಂದ ಕರೆಯಲ್ಪಡುತ್ತದೆ. ಅಂತಹ ವಿಶೇಷವೂ ಸಮಗ್ರವಸ್ತುಗಳಲ್ಲಿಯೂ ಇದೆ. ಆ 
ವಿಶೇಷವೂ ಎಲ್ಲಾ ವಸ್ತುಗಳಲ್ಲೂ ಇದೆಯೆಂದು ಎಲ್ಲಾ ವಾದಿಗಳೂ ಒಪ್ಪಬೇಕು. ಸ್ವನಿರ್ವಾಹಕಗಳಾಗಿದ್ದು 
ಪರಸ್ಪರವಿಶೇಷವುಳ್ಳ ಆವಿಶೇಷಗಳು ಅನಂತವಸ್ತುಗಳಲ್ಲಿ ಅನಂತಗಳಾಗಿವೆ. ಅತ ಏವ ವಿಶೇಷಸಾಮರ್ಥ್ಯದಿಂದ 
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ಗುಣಾಭಿನ್ನನಾದರೂ ಪರಬ್ರಹ್ಮನು ಅನಂತಗುಣಪೂರ್ಣನೆಂದು ಹೇಳಲ್ಪಡುತ್ತದೆ. "ಏವಂ ಧರ್ಮಾನ್‌ 
ಪೃಥಕ್‌ ಪೃಥಕ್‌ ಪಶ್ಯನ್‌' ಎಂಬ ಶ್ರುತಿಯಿಂದ ಪರಬ್ರಹ್ಮನ ಗುಣಗಳಿಗೆ, ಧರ್ಮಗಳಿಗೆ ಮತ್ತು ಅವತಾರಗಳಿಗೆ 
"ಅಭೇದವನ್ನು' ಅಂಗೀಕರಿಸಬೇಕು, "ವಿಶೇಷ' ಎಂಬೋ ಪದಾರ್ಥವನ್ನು ಆಶ್ರಯಿಸಿ ನಿರ್ವಾಹ 
ಮಾಡಬೇಕೆಂದು ಸಿದ್ಧಾಂತ. 


Such qualities are called “Ayavad dravya Bhavi”, 100-00001108 or 
transient qualities. If Dr.S. Radhakrishnan had contented himself with saying 
that material things of the outer world are changes of primordial matter and 
that identity and clear difference are seen in the material world, the Dvaita 
philosophers would have no objection. They would only point out that there 
are Jada entities like Varnas and infinite space etc. which are not products of 
matter, barring such exceptions Bheda-Abheda is a fine explanation of the 
nature of the material world which surrounds us. As a philosophy of the 
whole of experience Bheda-Abheda is a failure. There is pure Abheda with 
logical distinguishing power or capacity in the field of Sri Visnu and His 
forms. There is pure Bheda in the field of several chetanas. There is Bheda 
and Abheda also in the field of matter and its forms. On the whole as there is 
complete difference of substance forever between Sri Visnu and the world, 
the system is called Dvaita philosophy. 


Changes are chiefly of two kinds : Substantial change called Dharmivikara 
and slight physical change called Dharmavikara. Parabrahman has neither of 
them. The Jiva has no Dharmivikara. But in samsara it has very light physical 
changes as rubber expands when pulled or contracts when pressed. Such 
slight changes do not involve any change of name. The Jiva expands a little 
out of joy, and contracts slightly from pain. Such minor changes are treated 
as insignificant and the Jiva also is called Kootastha, Achala and Nirvikara 
as his substantial identity remains the same, unchanged even in salvation as 
in samsara. 


12. Now we are enabled to point out the serious mistake in the identity- 
difference argument of Dr. S. Radhakrishnan : — “Every object is an identity 
and also a contradiction. Therefore experience supports the identity and 
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difference Doctrine”. Thus Dr. S. Radhakrishnan argued beautifully but he 
argued wrongly. He did not notice that contradiction is of two kinds : 
Superficial contradiction which does not favour the Bheda-Abheda doctrine 
and deep or dead contradiction which can become a support of Bheda-Abheda 
under particular conditions. Sri Madhva had drawn the attention of all 
philosophers to this important point. Superficial contradiction can coexist 
with Identity as pot, pot-hood, pot-shape, pot's weight, pot's water-holding 
capacity,size etc. 


If we call the pot A, the other five qualities may be called Al, A2, A3, A4, 
AS. All these are “Yavad dravya Bhavi”, enduring qualities inseparable with 
A till death. They are materially the same as A, though they are logically 
distinguishable as qualities of A. Therefore they are called Viseshah and they 
co-exist with identity in all things, spiritual or otherwise. They are not of the 
not-A or not-pot type. So each thing (excepting changing things) is not a 
home of identity and dead contradiction as fancied by Dr.S.Radhakrishnan. 
Each unchanging thing is a Savisesha, Unity of itself and its qualities and 
forms or a Savisesha Advaita-murti, not a Bheda-Abheda. 


13. Vedic and mystic experiences show that Brahman and Jiva are not- 
changing, Avikari spiritual substances. So between Brahman and the Jiva, as 
also between Jiva and the table there is deep or dead contradiction which 
nullifies identity: — “Prithagupadesat; Bhinno Achintyah" (completely 
different — so it is stated in the Srutis. The Sruti says “different and 
inconceivably great") Also the Jiva is forever non-table. The table forever is 
not-Jiva. The table may be burnt up. The Jiva endures. The difference is of 
complete “A and not-A” type. If experience had shown such dead 
contradictions in every object between itself and its qualities, no one would 
dare to lift his fingers against the identity-difference doctrines. But experience 
shows that contradiction between the table and Jiva, (as also between 
Brahman and Jiva, Brahman and Jada) forbids identity between the two. The 
Sūtra says “Prthak” deep contradiction. There is identity between Narayana 
and Rama, between Indra and Arjuna, Yama and Vidura, pot and pot-hood., 
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Akasha and extension, fire and warmth etc. If any one feels a sense of 
contradiction between the two elements of these pairs, it 15 superficial 
contradiction not opposed to identity. The identity observed between the 
pairs Narayana and Rama etc. is complete identity that forbids deep or dead 
contradiction between them. So they may be regarded as non-different with 
logically distinguishing power, Savisesha — Abhinna. 


14. Just because Brahman and the world are contradictories, and because 
Jiva and Jiva etc, are also contradictories we should not wrongly argue as the 
western dualists and following them even Dr.S.Radhakrishnan did, that they 
are dead opposites and that they cannot even become related to each other in 
any way. That is opposed to experience. Contradiction of nature kills only 
identity of substance, Swaroopaikya between the contradictories; but does 
not forbid relations which are in harmony with the natural capacities of the 
entities which are contradictory. Numerous relations may come into being as 
the contradictory entities are both real and have many natural capacities of 
their own. Akasa and pot are contradictories But Akasa supports the pot. The 
pot is in Akasa. 


15. This explanation of Sri Madhva's metaphysics that relations are 
possible even between contradictories gives a death blow to all systems of 
Bheda-Abheda which teach identity and difference between Brahman and 
the world. But Bheda-Abheda Vadins try to maintain that Brahman is 
Nirvikara but His shakti or His Maya, or His body or His outer energy 
maintained as different by His Achintya shakti though it is also essentially 
identical, is responsible for all Vikaras and for making pieces of Brahman 
into the shape of Jadas and Jivas. Then the problem of relation of shakti etc. 
to Brahman emerges. That becomes insoluble. Identity and difference 
doctrines cannot stand without admitting that Brahman enjoys all the 
pleasures and suffers all the sorrows of the Jivas and that He cannot be called 
infinitely perfect and AnandaMaya. So they are all opposed to Vedic and 
mystic experience. Sri? Madhva's saying “Pancha Bheda Ime Nityah 
Sarvavasthasu Sarvada" is indisputable and deserves universal acceptance; 
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as its foundation is the famous law of contradiction and other laws of thought. 
Allothersystemsare wrong. $ri Vàdirajamunisays:— “Anandathirthamatam 
ujjhitadosajatam, Swaanandadayi”. (The philosophy of Sri Madhwa is 
faultless ; It helps to salvation, the manifestation of the self ’s bliss.) 


16. Some philosophers think that the state of sound sleep gives a clue to 
the belief that the Jiva becomes united with the ultimate reality (Shiva or 
Brahman) during that state; but comes out of that state after some time for 
some reason (Karma or Avidya or Weakness of subtle mind of the Jiva) as 
explained by religious persons. But the Supreme judgment in this matter as 
embodied in the Brahmasütra (1-3-42) *Sushuptyut-krantyorbhedena" (In 
dreamless sleep and in death through the cerebrum, the Jiva is described in 
the Srutis as being totally different from Brahman). The Vedas referred to by 
the Sūtra is *Pragnena Atmana aalingito na Bahyam Kinchana” (Being 
embraced by Supreme Prajna the Jiva knows nothing of the outside world). 
This Sruti unambiguously states that the Jiva is embraced by Brahman during 
sleep. The example given also supports Bheda or non-unity in sleep ; *Yatha 
Priyayaa samparishwakto na Bahyam Kinchana Veda na Antaram Evam” 
(Just as the lover embraced by the sweet-heart knows nothing that happens 
outside of his chamber, so the person(Jiva) that sleeps being embraced by the 
Parabrahman knows nothing that happens in the world at that time). So the 
idea of unity of Jiva with Sri Visnu is not favoured by the Sütrakara and the 
$ruti. Therefore the obstinate love of truth of the Madhvas must not be 
mistaken for fanatical bigotry. As Lord Morley has said : —-" There can be 
no compromise in intellectual matters". If the Madhwas are regarded as 
sectarian and ignored, it is not their fault any more than it is the mistake of 
Senior Wranglers if they are segregated and made to live apart even by their 
friends, who cannot understand the truths of Higher-Principles taught by 
them. In Brahmasütra ( 3-2-7 and 8 ) $ri Badarayana says that the Jiva enters 
a particular nadi (nerve centre) at the time of sleep. The ChandogyaUpanisad 
(6-8-1) refers to there is ‘Sata somya tada sampannobhavati’ (The Jiva then 
becomes sampanna, contacted or mingled with Sri Visnu, the Jiva will be in 


460 The Spiritual view of life 


a state of close union with Parabrahman, not in a state of unity), The $ruti 
does not say "586018 Bhavati’ (He becomes Sri Visnu Himself). The Puranas 
also lend their support to the idea of the Jiva's entering Parabrahman, to form 
a close union: “Angusthamatre purushe Karnikagra- 511110 Harau 
Pravisanti sushptou tu Prabhudyante tathasthatha Dehath dehantharagate 
pravishet pranameva tu Jivaha pranaha paratmanam suptau..." quoted in 
2. 2. 8. Bhashya Deepika. (The Jivas enter in dreamless sleep the bosom of 
the Purusa who is at the end of the lotus of the heart. They come out of the 
bosom of that Sri Hari into wakeful state. When the Jiva quits one body and 
goes to another body and also when the Jiva goes to sleep, the Jiva enters the 
Prana. That Prana with the Jiva enters Sri Hari Himself). Satwik Theology 
therefore does not even indicate the possibility of the Jiva's unity with Sri 
Visnu in dreamless sleep. The Gita (14-8 & 18-39) shows that the Jiva's 
happiness experienced in sleep is the result of Tamasa guna like the happiness 
caused by idleness, forgetfulness and absent-mindedness etc. Brahmananda 
is purely Satwika and beyond unspiritual associations and is experienced in 
a state of knowledge of Sti Visnu, the Bimba as described in the Gita (6-20, 
21 and 22). That Samadhi happiness is Jiva's happiness caused by the sight 
of Parabrahman, the Beloved Master. Experience also shows that the Jiva 
forgets (1) The outer world of relatives and friends and also his status, rank 
and position in it and (2) also the inner mental world of his own knowledge, 
volitions and feelings and the troubles and sorrows and pains of his wakeful 
life and the objects of his dreams also and; (3) enjoys a state of happiness 
which is devoid of cares, anxieties, sorrows and physical pains. Waking up 
from the state of dreamless sleep, he remembers that he himself was happy 
somewhere for a long time. He has no memory of the exact length of that 
time. Where he had gone, whence he returned and what made him happy and 
care-free so long are beyond his understanding. He is quite sure that he, the 
waking Jiva is identical with the enjoyer of happiness in sleep. That is, he 
knows that he had not forsaken his identity. But he had cut off all his 
relationship with the objects and things of the wakeful state. His memory 
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even shows that absence of all sorrows and pains was experienced by him 
clearly and as regards happiness he knows that he was not in an ecstasy of 
happiness. His idea of the degree of his happiness is that it was not of the 
limitless type. That is why the youth who goes to sleep asks his friend to 
wake him up at dinner time when his relatives and other friends join together 
to enjoy the satwika food. The wakeful person knows that the happiness 
enjoyed by him was not Brahma- Ananda or happiness of the superlative 
degree. If it were limitless happiness, again and again he would go to sleep 
in preference to courting the company of his friends, wife, children and social 
activities. But very often he does not do so, for he knows that many times the 
enjoyment of wakeful life produce more happiness than the happiness he 
enjoys in sleep. This is an important point to consider. The Metaphysical 
reasoning based on the law of contradiction clearly shows that there can be 
no unity between Parabrahman and the Jiva during any state. There is nothing 
to oppose the theological declaration that Parabrahman faintly embraces the 
Jiva in sleep at a particular nerve centre and dissociates him from all his 
wakeful state experiences. So the Jiva suffers no sorrow or trouble of any 
kind. The absence of sorrow is a matter of universal experience. If any one 
remembers that he enjoyed happiness also, he is sure, however, that the 
happiness he had enjoyed so long in sleep was not immense or limitless. 
During sleep the Jiva experiences not Bhavaroopa Avidya but Abhavaroopa 
Ajnana. For waking up, the person says “Na Kinchid ghatadikam aham 
avedhisham” “Etavantam Kalam sukham aham aswapswam”. There is 
even pratyabhijna feeling, the identity experience that he is the same person 
that went into sleep last night and woke up from sleep this morning, and that 
no cataclysm has happened to his personality. He feels as if he has come out 
of a hot water bath having enjoyed something which has made his body now 
fresh and strong. When the river joins the sea, its personality becomes broken 
up and after travelling for a few miles in the Sea, the river cannot return from 
the sea with its personality unimpaired through a channel made for the 
purpose. The river water is lost in the sea water. Not so the Jiva. The Jiva 
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enters the Nadi at night and lives in the sea as it were for six or seven hours 
and returns from that sea just as he was in the previous night; like a serpent 
which enters into a hole and stays there for some time and returns. His 
personality undergoes no disruption, disintegration or impairment. He knows 
that he is the same person that he was before going to sleep. So the idea of 
the Jiva's becoming united to Sri Visnu so as to forsake his Jiva personality 
and know more of himself for a while is pure fancy opposed to experience. 
There is mutual dependence or anyonyaashraya also in such an argument. 
The soul’s enjoyment of more happiness according to the Sastras is due to 
the embrace of Parabrahman and not due to identity with Parabrahman. 
Therefore there is nothing in this examination of sleep experience that can 
encourage us to conclude that the Jiva forgot himself also totally or that he 
became dissolved and one with Brahman. Loss of personality and later 
recovery of lost personality are not experienced, Sree Vadirajamuni sings in 
Sri Rukminishavijaya (3-12) as follows: —  *Nidraa Kaamba 
Nimeelitakshayugalah Prajnam yadaalingati” (What is sleep, mother ? The 
answer is that it is a state which comes upon the Jiva when the human being 
shuts both his eyes and the Jiva embraces Supreme Prajna). Supreme Prajna 
is in the center of the heart.To sum up, in all the philosophic and religious 
literature of the whole world there is no Sri Visnu, so all round perfect and 
incapable of becoming defective and so all-round infinite in capacity and 
power as the Sri Visnu enunciated in the works of Sri Madhva and visualised 
in full-fledged mystic experience of Sri Madhva : — and revealed as 
indubitable by corroborative mystic experience-engendering upadesha to his 
brother Sri Visnutirtha who is still doing penance in Samadhi for our safety 
and salvation. Needless to add that a galaxy of mystics and sacred works like 
Nyayasudha, Yuktimallika, Nyayamrta etc, have added to this indubitable 
experience as the crown adds beauty to an enthroned king. 


17. Such a Brahman is Sri Krsna of Mahabharata, Harivamsha and 
Bhagavata fame. Sri Madhva caught Him for us in the prison of his two 
devotion-filled arms and consecrated Him and installed Him in 1278 in 
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Udupi and worshipped Him singly for 20 years. Then he felt that he should 
go to Badari to be in constant service of Sri Badarayana. But he intended to 
remain here and pray and worship Sri Krsna for the sake of the well-being of 
all his devotees including us. As a Rujuyogin, he desired to carry on the work 
invisibly as Antaryamin in eight of his disciples chosen for this specific 
purpose out of a large number of his followers though there were sannyasins 
like Sri Padmanabhathirtha, Sri Satyathirtha and many other dear disciples. 
He thought, "For this purpose these are the eight. I will live in them and in 
their Vamsa and worship Sri Krsna and secure Sri Krsna's blessings for the 
devotees who bring offerings". And in order to perpetuate the Peelige 
(linealogy) of these eight persons he created four special Dwandwas or pairs; 
not any two, but Krishnapur and Puttige only in one pair; Shirur Mutt and 
Sode Mutt as the second pair, Kaniyoor Mutt and Pejawar Mutt as the Third 
pair, Palimar Mutt and Admar Mutt as another pair, as by his prophetic power, 
he discerned that there would be no simultaneous mishaps among the four 
pairs chosen. These names are of later times. At that time the name of those 
Swamijis adorned their Mutt. These 8 swamijis are Sri Janardhanatirtha, Sri 
Upendratirtha, $r Vamanatirtha, Sri Visnutirtha, Sti Ramatirtha, Sri 
Adhokshajatirtha, Sri Hrishikesha-tirtha and Sri Narasimhatirtha. This shows 
that when some calamity happens like death or absconding or sudden 
paralysis etc. in one of the pair, the other rushes to its help and ordains a 
Brahma-charin boy-Vatu as a Sanyasin and pontiff for the other Mutt giving 
Danda, Kamandalu, Sathi, Pranavopadesa, (staff, pot, yellow robes and 
pranava teaching) and finally a name. No robber can get in. So these eight 
and their peelige (lineal) successors only are the Adhistaana, repositories of 
Sri Madhva's Rujuyogic presence for the worship of Sri Krsna. Sri 
Vadirajamuni made all this more definite by the two year Paryaya system 
and by arranging the undisputed sovereignty of the Paryaya Mutt Swamiji 
and by significantly praising each one of these as repositories of eight 
Dikpalaka deities (Guardian Devatas of eight directions). And so they are 
seen seated on the dias on the paryaya day. By virtue of Sri Madhva's residing 
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in them, they are quite powerful to clasp the feet of Sti Krsna and secure for 
us all that we pray for, according to our offerings and services, even salvation. 
And we may say thatthere is no philosophical system so strong as Madhvaism; 
that there is no greater Being than Supreme Being Sri Krsna of all-round 
perfect infinity; that there is no place of pilgrimage more holy and prosperity- 
showering than Udupi of Bharatakhanda. 


It is true that Sri Madhva himself stated in Madhvavijaya (6-47) “Nedrsam 
Sthalamalam | shamalaghmam,naasya | thirthasalilasya samam vaah. 
Nasmadukti sadrusham hitaroopam naasti Visnusadrusham nanu daivam 
” — That Badari is the holiest of pilgrimage centres and that the Ganges is 
the most meritorious of holy waters. That was in 1258, twenty years before 
SII Krsna was consecrated and installed on the bank of Sri Madhva Sarovara. 
Hence, thereafter it will not be untrue if we say that Udupi is the holiest of 
pilgrimage centres in Bharat and that $rt Madhvasarovara is the most sin 
destroying and merit-showering of sacred waters as it is not only Gangatirtha 
but also Vayutirtha and also Devateertha as a number of deities daily bathe 
in it in human form. Readers know who they are.We believe strongly they 
will all agree. And By virtue of $ri Madhva's residing in all Madhva ponitiffs, 
Suchas : — 1. $rrUttaradi Mutt2.Sri Raghavendraswamy Mutt of Mantralaya, 
3. Sri Bhandarkeri Mutt, 4.$ri Subramanya Mutt , 5. Sri Chitrapura Mutt, 6. 
$ri Bhimanakatte Mutt, 7. $ri Madhava Kanva Mutt, 8. 5/7 Sosale Vyasaraja 
Mutt, 9. Sf Sagarakatte Mutt, 10. Sri Kashi Mutt, 11. Sri Partagali Jeevottama 
Mutt, 12.51 Kundapura Vyasaraja Mutt, 13. Sri Balagaru Arya 
Akshobhyathirtha Mutt, 14.577 Kudli Arya Akshobhyathirtha Mutt, 15. Sri 
Tambihalli Madhavathirtha Mutt,16.$rr Mulabagilu Sripadaraja Mutt,etc. 
who are quite powerful to clasp the feet of Sri Visnu, Who is in various 
incarnations such as Sri Digvijaya Rama, Sti Moola Rama etc,. and secure 
for us all that we pray for, according to our offerings and services, even 
salvation. 


* Sri Mukhyapranantargata-Sri Ramadevyantargata-SriVishnave Namaha”. 


“Sri Krsnarpanamastu" 
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—Nastika Darsanas 
Harken keenly : - 


Carvaka, Bauddha and Jaina schools are considered as Purvapaksha by all 
Astika schools 1.0., Darshanas. 

“ಬೌದಚ್ಛೈೆನಾಗಮ್‌ೌ २३४६ AS? ಸರ್ವಾಗಮಸ್ಯ ಹಿ” - ಇತಿ ಯುಕ್ತಿಮಲ್ಲಿಕಾ (1-8) 

The Carvaka System 

There is nothing definite about the founder of this system. Itis a thoroughly 
materialistic system, which is also known as “what is popular in this world” 
(lokayata). The meaning of the word lokayata indicates the worldliness of 
the system. The Carvaka system upholds a purely materialistic metaphysics. 
Only matter exists, according to Carvaka philosophy, in the form of atoms of 
four elements, viz., earth, water, fire and air. Carvaka does not believe in the 
existence of the fifth element, aka$a (ether), recognized usually by other 
systems of Indian Philosophy The epistemology of Carvaka acknowledges 
only one means of knowledge, namely, sense perception. The Carvaka system 
does not believe in the existence of the self as different from the body. 
Consciousness is a property of the bod not of anything other than the body, 
The body is nothing but a particular organization ofthe four material elements. 
In the same vein, the Carvaka system denies the existence of any God, life 
before birth or after death, heaven, any unperceived law like the law of 
karma, and moksa(salvation), Since the only means of valid knowledge for 
Carvaka is pratyaksa (perception), it attempts to refute all other means of 
valid knowledge such as inference, etc., recognized by the other systems of 
Indian philosophy. The ethical outlook of Carvaka is hedonistic. The goal of 
human life is to enjoy worldly pleasures only. 


The Jaina System 


The Jaina system is both a philosophy and a religion. The greatest teachers 
associated with this school are twenty-four, and they are known as 
Tirthankara-s (ford-makers). The last of those teachers is Vardhamana 
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Mahavira, an elder contemporary of Buddha. The Jaina system believes in 
three valid means of knowledge: perception, inference, and verbal knowledge. 
Besides these, they also believe in extrasensory perceptions. The Jaina system 
classified substances into the astikaya (extended) and the anastikaya (non- 
extended). Non-extended substance is only kala (time). Extended substances 
are divided into two kinds, namely, the jiva-s (living ones) and the ajiva-s 
(non-living). The non-living extended substances are dharma (that just helps 
the motion of a moving object), adharma (that just helps the resting state of 
an object), aka$a (space), and pudgala (matter). Matter is that which gets 
modified through aggregation and dissociation.The Jaina system defines 
being or jiva as a conscious substance. Consciousness is always present in 
the self, though its degree may vary. In the state of bondage, due to karma 
particles, the inherent faculties of the self become finite. Moksa (liberation) 
is the highest goal of life that can be attained by stopping the influx of new 
karma-particles into the self and by complete removal of the karma-particles 
already oerto the self. Through the practice of right mee (Samyak-Dar$ana), 
right knowledge (samyak-jfiana) and right conduct (samyak-caritra), one can 
attain liberation from karma-particles, and return to the natural state of the 
self. The Jaina concept of the self has two characteristic features, namely, the 
extension in self, and hierarchy in all the selves from the lowest to the highest 
with regard to the degree of knowledge that is associated with the numbers 
of senses the self-possesses. Jainas do not believe in the existence of God. 
According to their philosophy, man himself may achieve God-like qualities 
through his own moral-spiritual effort. One of the celebrated doctrines of the 
Jainas is the Syadvada (the doctrine of the relativity of the truth). 


The Bauddha System 


The Bauddha system was founded by Gautama Buddha (c. 563 B.C.E.). 
The teachings of Buddha are commonly known as the Four Noble Truths: 1. 
There is suffering (misery), 2. There are causes for that suffering, 3. The 
suffering can be removed, and 4. There is a way of removing it. The path that 
leads to the removal of suffering is known as the eight-fold noble path. Eight 
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rules are to be followed by the seekers of nirvana. The eight rules include: 
right view, right resolve, right speech, right conduct, right livelihood, right 
effort, right mindfulness, and right meditation. The main concern of Buddha 
was to remove suffering. For him, the basic cause of suffering is trsna (desire) 
that is itself rooted in avidya (ignorance). We are ignorant because we mistake 
the transitory for the permanent. Buddha's doctrine of impermanence of all 
things was developed by his followers into the doctrine of momentariness. 
Buddha's teachings were compiled later by his disciples. All the canonical 
works were compiled during the reign of King Asoka, in Pali language and 
preserved in the Three Baskets (Tripitaka, in Pali). Sarvastivada (Tipitika 
doctrine affirming existence of all things, physical as well as mental) is a 
branch of Theravada (the school of elders). The Sarvastivada was itself 
divided later into the Vaibhasika School and the Sautrantika School. The 
metaphysical position of both the schools is pluralistic realism. The basic 
difference between them consists in their epistemological approach. For the 
Vaibhasikas, the discrete, simple but objective entities are perceived directly 
by us; whereas for the Sautrantikas such objective entities are only inferred. 
These two schools are included in the religious sect of Hinayana (the Small 
Way).The other two schools of Buddhism that are included in the sect of 
Mahayana (the Great Way) are known as the Madhyamika or 51078178೩0೩ 
School, and the Yogacara or Vijfianavada School, For the Madhyamika all 
things are $ünya (cypher); the phenomenal world is Sünya in the sense that it 
is devoid of its own nature, and the Absolute is $ünya in the sense that it is 
beyond any predicate. The dialectic method of reasoning is the means by 
which the Madhyamikas show that everything involves self-contradiction 
when we try to understand it through the intellect. The vijfianavada School 
holds that consciousness alone is real, and not the external objects. From a 
religious and ethical point of view, according to the hinayana, the highest 
ideal of man is to attain his own nirvana, i.e., the cessation of suffering. But 
the ideal of Mahayana is to attain a state of Bodhisattva (the Perfect Being), 
who is one with the Absolute and at the same time works for the interest of 
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the beings of the world, leading them to the path of the Absolute. 


Astika Dar$anas are: - 
Nyaya System 

The Nyàya system was founded on the work of Gautama, namely, 
Nyayasütra. It is the only system in Indian thought that is occupied mostly 
with the problems of logic and epistemology. The Nyaya system admits four 
means (pramana) of valid knowledge: 1. prama (perception), 2, anumana 
(inference), 3. upamana (comparison), and 4. Sabda (verbal testimony). 
Perception is the cognition produced by contact of a sense organ with an 
object. It may be external or internal. The Nyaya admits of extra-normal 
(alaukika) types of perception also in which the ordinary contact of the sense 
organ with an object does not take place. The doctrine of inference is the 
central doctrine in the Nyaya system. Inference, i.e., anumana, literally 
means the knowledge that follows other knowledge. Suppose we see smoke 
on the hill. As a result of this perception and the previous knowledge of the 
invariable connection (vyapti) of smoke with fire, we arrive at the knowledge 
that there is fire on the hill. The knowledge arrived at through this sort of 
reasoning is called inference. Comparison (upamana) is also a valid and 
irreducible means of knowledge through which the relation between a word 
and its denotation is known. The verbal testimony (Sabda) is accepted by the 
Nyaya as a separate source of valid knowledge. It consists in grasping the 
meaning of assertion of a trustworthy person (apta). For the Nyaya, the verbal 
testimony of Vedas, consisting in the words of God, is infallible. But the 
worldly verbal testimony is valid, depending upon the utterances of reliable 
and competent speakers. Although, metaphysically, the Nyaya is a realistic 
system, it is the VaiSesika, its sister school, that deals with ontological 
categories. The Nyaya accepts the ontology of the Vaisesika. Nyaya’s 
metaphysical peculiarity lies in its attempt to prove the existence of God. 
Nevertheless, it is true that in the absence of the logic and the epistemology 
that Nyaya provides, it is difficult to maintain a realistic ontology. 
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The Vaisesika System 


It was founded by kanad, who composed VaiSesika Sūtra. The Vaisesika 
philosophy is pluralistic realism. Its main contribution lies in providing a 
six-fold classification of padartha-s (something nameable) as dravya 
(substance), guna (quality), karma (activity), samanya (generality), visesa 
(particularity), and samavaya (inherence). Later, a seventh padartha, abhava 
(non-existence), was also introduced. A substance is that in which qualities 
and activities inhere. It is a material cause of other substances made of it. 
There are nine kinds of ultimate substances: the atoms of earth, water, fire, 
air, and space or ether (akaSa), time, (kala), direction (dik), spirit (@tman), 
and mind or internal sense organ (manas). All these substances are simple, 
i.e., partless, eternal and independent. A quality is that which inheres in the 
substance, and has itself no quality or activity. There are twenty-four qualities 
maintained by the Vaisesikas. For the Vaisesikas, activity means motion. It is 
that which inheres in one substance, does not possess quality, and is an an 
independent cause of conjunction and disjunction. There are five kinds of 
activity. Samanya (generality) is the common feature that inheres in all the 
members samanya is one and eternal, common to all the members of a class. 
Existence or being (sat or bhava) is one and the highest samanya that inheres 
in all substances, qualities and activities. Vi$esa (particular) is the ultimate 
differentiator which inheres in an ultimate eternal substance. The compound 
things may be differentiated by the peculiarities of their parts or characters. 
But to differentiate the ultimate, simple substances from one another, the 
category of ViSesa is evoked by the by the Vaisesikas. The very name 
Vai$esika is derived from Visesa, which is the peculiarity of this system. 
Inherence is a relation among inseparable (ayutasiddha) things. The whole in 
a quality or activity in a substance the individuals of a class, and particulars 
(ViSesa-s) in the simple eternal substances. Non-being (abhava) was not an 
independent category by Kanada PraSastapada admitted it. With and liberation 
(apavarga), and epistemology VaiSesikas accept the views of the Nyaya. 
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The Samkhya System 


The Samkhya system is dualistic, realistic, and pluralistic. It believes in 
the reality of an external world independent of the self (purusa). The 
propounder of this system is Kapila. Samkhya Sütra is ascribed to him. The 
Samkhya recognizes two basic realities, purusa-s (plurality of selves) and 
prakrti (prime matter). The very essence of the self is consciousness. It is 
changeless, eternal, inactive, and a mere witness. It is neither a cause nor an 
effect. It is unrelated to the body, the senses, and the mind, i.e., the internal 
sense organ. In fact, the self is neither a doer nor subject to pain and pleasure. 
Prakrti is the ultimate material cause of the world, including physical 
objects, intellect, senses, and ego. It is uncaused, eternal, all-pervading, Jada 
(unconscious), and very subtle. It is one, but selves are many. Prakrti changes 
and evolves into the world. It is not perceived, but only inferred. Although 
the Prakrti and the purusa are opposed to each other by nature, it is through 
their co-operation that evolution of the world takes place. In the process of 
evolution, mahat (the great), the first evolute, emerges. In its psychological 
aspect, it is called buddhi (intellect), From mahat evolves Ahamkara (ego). 
Ahamkara is said to be of three kinds: sattvik, tamas, and rajas. From the 
sattvik- ahamkara eleven organs emerge: five sensory organs (jfianendriya-s 
— eyes, eats Nose, tongue and skin), five organs for action (karmendriya-s 
— mouth, feet, hands, anus, and Sex organ), and one internal sense organ 
(the mind). From the tamas- ahamkara emerge the five subtle essences, called 
tanmatra-s, viz., the essences of sound, touch, color, taste and smell. These 
are not perceived but only inferred. The five gross elements (mahabhüta-s) 
emerge from Samkhya maintains that on come ignorance (avidya or aviveka) 
the self identifies itself with the evolutes of prakrti. This is the state of 
bondage. But when the self knows that it is different from the prakrti, it is 
liberated. Then it realizes its aloneness (kaivalya), and becomes free from all 
kinds of suffering. There was no place for God in classical Samkhya, but the 
later Samkhya philosopher Vijfianabhiksu made a place for God in this 
system. 
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The Yoga System 


The Yoga system was propounded by Patafijali, the author of Yogasütra. 
The date of this work is uncertain. Yoga is closely allied to Samkhya. It 
accepts the metaphysics and epistemology of the Samkhya system. It 
formulates a method as the means to the attainment of discriminative 
vivekakhyati (knowledge), which is essential for liberation. In the Yoga 
system, the word ‘yoga’ means the cessation of all mental fluctuations 
(cittavrttinirodha). Before prescribing the practical method, it takes up a 
psychological analysis of the nature of the mind. The practical method is 
eight-fold, called astanga -yoga, namely yama (abstentions), niyama 
(observances), asana (posture), pranayama (control of breath), pratyahara 
(withdrawal of the senses from their objects), dharana (fixed attention), 
dhyana (concentration), and samadhi (meditation). Of these, the first five are 
called the extrinsic means, as they have no direct connection with the ultimate 
end; and the last three are the intrinsic means, as they are directly related to 
the ultimate end. It is to be noted that the Yoga system, unlike Samkhya, 
speaks of God. But the God of Yoga is not the creator of the world. He is 
altogether transcendental and helps in uniting the self to Himself in yoga 
(union). 

Mimamsa System 

Mimarhsa means inquiry. The Mimarhsa system was founded by Jaimini 
(c. 400 B.C.E.). Its main objective is to defend and justify Vedic ritualism. 
There are two sub-schools of this system based the thoughts of two scholars, 
Prabhakara (c.650 C.E) and Kumarila Bhatta (c. 700 GE) Prabhakara School 
recognizes five sources knowledge: perception, inference, upamana 
(comparison), $abda (verbal testimony) and arthapatti (presumption). 
Kumarila Bhatta school admits six sources of valid knowledge Ones accepting 
one more in addition to the former ones i.e., anupalabdhi (non-cognition). 
For establishing the validity of Vedas, Mimarhsa takes the interest in the 
theory of knowledge. Both Schools of Mimarhsa hold that all knowledge is 
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self-evident, i.e., intrinsically valid. Mimamsa does not believe in the 
existence of a God who has created the world. The world is eternal for them. 
It does not believe like other orthodox systems in the cycle of creation and 
dissolution of the world. But it believes in the law of karma, as its whole 
emphasis is on the performance of Vedic ritualistic actions (karma-s). Hence 
it formulates the theory of potential energy (Sakti) for the solution of the 
problem of how a ritualistic act performed now bears the effect after a long 
time. Mimarnsa believes in the eternity and plurality of selves. The rituals 
commanded by Vedas should be performed without any desire for the fruits. 
We thus achieve the highest good which is conceived by the early Mtmamsa 
as heaven and by the later Mimamsa as moksa, i.e., the cessation of all pains 
and rebirth. For Mimarhsa, Vedas are eternal, not even created by God. 


The Vedanta System 


We have five major schools of Vedanta, of: Sri Sankara (c. the 8 century 
C.E.), Ramanuja (the 11" century C.E.), Nimbarka (c. the 11" century C.E.), 
Madhva (c. the 13 century C.E.), and Vallabha (c. the 15" century C.E.), 
respectively known as Advaita (monism), Visistadvaita (qualified monism), 
Dvaitadvaita (the doctrine of identity-in-difference), Dvaita (dualism), and 
Suddhadvaita (pure monism). Sri Sankara's monism holds the view that there 
is only one reality, i.e., Brahman (Absolute Reality) which is positively 
indescribable; it is, however, negatively described as Pure Being (Suddhasat), 
Pure Consciousness (Suddhacit), and Pure Bliss (Suddhananda). These three 
aspects of Brahman are identical with each other. The empirical world is an 
appearance due to maya of Brahman, which is neither real nor unreal (mithya). 
One can realize the Brahman only through, knowledge, not by action or 
devotion. For $ri Sankara, Brahman is indeterminate (Nirguna), having no 
attributes, and eternal. For Ramanuja also, Brahman is the Absolute Reality. 
All the selves and matter, being inseparable from Brahman, are the integral 
parts of Brahman. Ramanuja does not hold the world to be illusory as Sri 
Sankara does. The world is real but depends on God. According to Ramanuja, 
liberation is realized by action, knowledge and devotion (bhakti). For 
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Nimbarka, the world of beings and matter is both different and non-different 
from Brahman. Liberation can be attained through self-surrender) to God. 
The concept of bheda (difference) is fundamental to Madhva’s dualistic 
Vedanta. There is a plurality of reals in his system, though God is Supreme 
Being. Madhva admits the grace of God as necessary for complete liberation. 
Vallabha's pure monism is called pure because he does not admit maya (the 
principle of cosmic illusion) as Sri Sankara does. The highest goal, for 
Vallabha, is not liberation, but rather eternal service of God and participation 
in His sports. 


ADVAITA 
Harken to Bhamati : - 
ನತ್ವಾವಿಶುದ್ಧವಿಚ್ಛಾನಂ ಶಂಕರಂ ಕರುಣಾಕರಮ್‌ | 
ಭಾಷ್ಯಂ ಪ್ರಸನ್ನಗಂಭೀರಂ BE 2९३० ವಿಭಜ್ಯತೇ I 
ಆಚಾರ್ಯಕೃತಿನಿವೇಶನಮಪ್ಯವಧೂತಂ ವಚೋ ಸ್ಥದಾದೀನಾಮ್‌ | 
ರಥ್ಯೋದಕಮಿವ ಗಂಗಾಪ್ರವಾಹಪಾತಃ ಪವಿತ್ರಯತಿ ॥ ಇತಿ ಶ್ರೀವಾಚಸ್ಪತಿಮಿಶ್ರಾಃ Il 
ಮೀಮಾಂಸಯಾ ಕಪಟತೋ ಭುಜಗಾಂಬಯೇವ ಸ್ವಾಧೀನತಾಮುಪನಿಷದ್ದಿನಿತೇವ ನೀತಾ | 
ಯೇನೋದ್ಭೃತಾಮೃತಫಲೇನ ಗರುತ್ಛತೇವ, ತಸ್ಮೈ ನಮೋ ಭಗವತೇರ ದ್ಭುತಶಂಕರಾಯ I 
(ಕಲಲತಿಕಾಯಂ ಶ್ರೀಮಧುಸೂದನಸರಸ್ಪಶೀ ಸ್ವಾಮಿನಃ) 
अर्थात्‌ - महर्षि कश्यप की दो पत्नियाँ थीं - (१) कद्रू (२) विनता । कद्रू ने अपने 
छलबल से विनता को अपनी दासी बना लिया । विनता का महान्‌ पराक्रमी पुत्र गरुड 
देबगणों को परास्त कर स्वर्ग से अमृत लाया और अपनी माता को दासता से मुक्त 
किया । आचार्य arg ने भी पूर्वमीमांसा के age से उपनिषत्‌ को मुक्ति दिलाई और 
मोक्षरूप अमृत की प्रधानता स्थापित की । आचार्य शङ्कर से पहले प्रायः उपनिषत्काण्ड को 
किसीन-किसी रूप में कर्मकाण्ड के अधीन और उत्तरमीमांसा को पूर्वमीमांसा का एक अङ्ग 
माना जाता था, आचार्य aE ने उपनिषत्काण्ड एवं उत्तरमीमांसा को सर्वथा स्वतन्त्र 
घोषित किया । वैसा परमाद्धुतकार्य जिसने किया हैं उस भगवत्पादश्रीराङ्कराचार्य को 
भक्तिपूर्वक प्रणाम कर रहा हूँ । 
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Gaudapada's Mandukya Karika may be said to be the first formulation of 
Advaita Vedanta. S. in his commentary on Gaudapada Karika gives 
Gaudapada the credit for developing the true meaning of the Mandukya 
Upanisad. Gaudapada holds that all appearances (dharma) are like the 
vacuous sky (gaganopama).! There is no such thing as coming into being. He 
holds the doctrine of ajati. Duality is a distinction imposed on the non- dual 
(advaita) reality by maya. The real does not suffer any change. Whatever has 
a beginning and an end is unreal. The one is the unborn, the unmoved, not a 
thing (avastutva) and tranquil (Santah). Causality is a false idea. So long as 
we think of it we suffer birth and rebirth. When that notion ceases there is no 
samsara. All things are produced from a relative point of view (samvyti). 
They are produced only apparently, not in reality. Dependent existence is not 
real existence. Gaudapada says of Advaita Vedanta that it is pleasing to all, 
has no dispute with anyone, and is not hostile to anyone. 


सावधान से सुनिये - 


कुछ पौराणिक लोग प्रच्छन्नबौद्धबादिता का कलड्ढ अद्वैतवेदान्त पर लगाते हैं । उन दुष्ट 

आरोपों का निराकरण भी पुर्वाचार्यों ने कर दिया है । जैसा कि विवरणकार कहते हैं --- 
““यत्किश्वित्साम्यादपसिद्धान्ते सर्वसिद्धान्तसंकरः स्यात्‌ | अस्ति चात्र महान्‌ 
सिद्धान्तभेदः --- क्षणिकविज्ञानाद्‌ भेदेनार्थक्रियासामर्थ्यसत्त्वशून्यं विषयमाहुर्विज्ञानवेदिनः, 
तत्त्वदर्शिनस्तु अद्वितीयात्‌ संवेदनादभेदेऽपि विषयस्य भेदेनापि अर्थक्रियासामर्थ्यसत्त्वं 
स्थायित्वं चाबाधितमस्तीति वदन्ति, तत्र कथं सिद्वान्तसंकरः?'? (विवरण पष्ठ ३१७)। 
श्रीप्रकाशात्मयती से भी बहुत पहले संक्षेपशारीरककार ने आक्षेप और समाधान सभी 
कुछ कहा हैं - 

शाक्यभिक्षुसमयेन समः प्रतिभात्ययं भगवत्समयः | 

यदि बाह्यवस्तु वितथं नु कथं समयाविमौ न सदृशौ भवतः di 


यदि बोध एव परमार्थवस्तु न तु बोध्यमित्यभिमतं भवति | 
ननु चाश्रितं भवति qune: मतमेव कृत्ख़मिह मस्करिभिः ।। 
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ननु मातृमानविषयावगतीः अपरस्परं प्रति विभागवतीः i 
उपयन्‌ भदन्तमुनिना सदृशः कथमेष वैदिकमुनिर्भवति? ।। 
(संक्षेपशारीरक पृष्ठ- ३५०) 


अर्थात्‌ - किसी एक अंश की समानतामात्र के आधार पर दार्शनिक सिद्धान्तों का 
एकीकरण संभव नहीं । विज्ञानवाद की पूर्ण समता अद्वैत वेदान्त में नहीं, क्योंकि विज्ञानवादी 
बाह्य पदार्थों को सर्वथा निस्तत्त्व और असत्‌ मानते है; किन्तु अद्वैत वेदान्त में व्यावहारिक 
सत्ता और अर्थक्रियाकारिता बाह्य प्रपञ्च में अभीष्ट है, स्वाप्रप्रपश्च प्रातिभासिकमात्र है, 
उससे व्यावहारिक जगत्‌ का महान्‌ अन्तर है । 

According to a great philosopher : - 

* A persistent misreading of India's religious history is responsible for the 
prevalent view that Buddha's faith is an alien one opposed to Vedas. In our 
discussion of Buddhism we have repeatedly urged that Buddha developed 
certain views of Upanisads. The inclusion of Buddha ‘among the avatars of 
Visnu means that he appeared for the establishment of the Vedic Dharma, 
and not for the undermining of it. There are no doubt similarities between the 
views of Buddhism and Advaita Vedanta, and this is not surprising in View 
of the fact that both these systems had for their background the Upanisads. 


There is no doubt that Sri Shankara develops his whole system from the 
Upanisads" ------ 


ವೇದಾಂತೇಭ್ಯೋ ಗೃಹೀತಾರ್ಥಾನ್‌ ಯೋ ಮಹಾಭಾರತಾದಪಿ। 

ವಿಪ್ರಾಣಾಂ ಮಿಷತಾಮೇವ ಕೃತವಾನ್‌ ಕೋಷಸಂಚಯಮ್‌ ॥ ಇತಿ ಮತ್ತವಿಲಾಸ (ಪ್ರಹಸನ) 
Harken keenly : - 
ಮಾಯಾವಾದದ ಮೇಲಿನ ಆಕ್ಷೇಪ 


ಕಾರಿಕೆಯಲ್ಲಿಯೂ ಭಾಷ್ಯದಲ್ಲಿಯೂ ಪ್ರಪಂಚವು ವಿತಥ, ಮಿಥ್ಯಾ, ಮಾಯಿಕ-ಎಂದು ಹೇಳಿರುವದು 
d, ತೆಸತ್ಯತ್ವಬುದ್ದಿಯಲ್ಲಿ ಮುಳುಗಿರುವವರಿಗೆ ನಂಬುವದಕ್ಕೆ ಕಷ್ಟವಾಗಿರುತ್ತದೆ. ಎಲ್ಲವೂ ಮಿಥ್ಯೆ ಎಂದಾದರೆ 
ಮಿಥ್ಯೆಯೆಂಬುದೂ ಮಿಥ್ಯೆಯಾಗಿ-ಎಲ್ಲವೂ ಸತ್ಯವೇ ಎಂದಾಗುವದಿಲ್ಲವೆ? -ಎಂಬ ತರ್ಕವನ್ನು d, gone 
ಕೊಡ್ಡುತ್ತಲೇ ಬಂದಿರುತ್ತಾರೆ; ಎಲ್ಲವೂ ಮಿಥೈಯೆಂದೊಪ್ಪಿದರೆ ತಾವು ಹೇಳುವ ದೋಷವೂಮಿಥ್ಯೆ- 
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ಯೆಂಬುದು ಅವರಿಗೆ ಏಕೆ ಹೊಳೆಯುವದಿಲ್ಲವೋ ದೇವರೇ ಬಲ್ಲನು. "ಎಲ್ಲವೂ ಮಿಥ್ಯೆ, ಮಿಥ್ಯೆ ಎಂಬುದೂ 


WF,’ ಎಂಬಿವು ಪರಸ್ಪರವಿರುದ್ಧವಾದ ವಿಕಲಗಳಲ್ಲ ಎಂಬುದೂ ಅವರಿಗೆ ಮನವರಿಕೆಯಾಗದೆ ಇರುತ್ತದೆ. 
ಮಾಯಾವಾದದ ಮೇಲೆ ದ್ಲೆತಿಗಳು ಹಾಕಿರುವ ಮತೊಂದು ಆಕೇಪವುಂಟು. ಅದನ್ನು ಇತ್ತೀಚೆಗೆ 
ಸರ್‌ ರಾಧಾಕೃಷ್ಣನ್‌ರವರು ಪುಷ್ಟಿಗೊಳಿಸಿ ಹೀಗೆಂದಿರುತ್ತಾರೆ: "ಎಲ್ಲವೂ ಮಿಥ್ಯೆ ಎಂಬ ಅಭಿಪ್ರಾಯವು 
ಗೌಡಪಾದರ ಗ್ರಂಥದಲ್ಲೆಲ್ಲ ಹಾಸುಹೊಕ್ಕಾಗಿರುತ್ತದೆ. ಆದರೆ ಮಿಥೈಯಾದ ಜೀವನು ಮಿಥೈಯಾದ 
ಪ್ರಪಂಚದಲ್ಲಿರುವ ಮಿಥ್ಯಾಬಂಧವನ್ನು ತಪ್ಪಿಸಿಕೊಂಡು ಮಿಥ್ಯಾರೂಪವಾದ ಪರಮಪುರುಷಾರ್ಥವನ್ನು 
ಪಡೆದುಕೊಳ್ಳುವದಕ್ಕಾಗಿ ಸಾಧನಮಾಡುತ್ತಿರುವನೆಂದು ಹೇಳುವ ಶಾಸ್ತ್ರವು ತಾನೂ ಮಿಥೈಯಾಗಿರ- 
ಬಹುದು-ಎಂದು ಖಂಡನಾವ ಸನಿಯೊಬ್ಬನು ಹೇಳಬಹುದು.'' ಈ ಖಂಡನೆಯುಹೊಸದೇನೂ ಅಲ್ಲ 
ಇದಕೆ ಶಿಷಾಗೇಸರರು ಮುಂತಾದ ವಿಕಲವು ಉಪದೇಶಕಾಗಿಕಲಿತವಾಗಿದೆಯೇ ಹೊರತು ಪರಮಾರ್ಥವಲ 
ಎಂದು ಗೌಡಪಾದರೂ ಭಾಷ್ಯಕಾರರ (ಕಾ. 1-18, ಭಾ. ಭಾ. 57) ಉತ್ತರವನ್ನು ಹೇಳಿಯೂ ಇರುತ್ತಾರೆ 


ಆದರೆ ಶ್ರೀ ರಾಧಾಕೃಷ್ಣನ್‌ರವರು ಈ ಉತ್ತರವನ್ನು ಲೆಕ್ಕಿಸದೆ ತಮ್ಮದೇ ಆಗಿರುವ ಒಂದು ಸಿದ್ಧಾಂತವನ್ನು 
ಮಂಡಿಸಿ. ಕಾರಿಕಾಭಾಷ್ಯಗಳ ಸಿದ್ಧಾಂತವನ್ನೇ ತಲೆಕೆಳಗುಮಾಡುವ ಮತ್ತೊಂದು ಅಭಿಪ್ರಾಯವನ್ನು 
ಹೊರಪಡಿಸಿರುತಾರೆ; ನಿರ್ವಿಕಾರವಾದಪರಮಾರ್ಥವು ತನ ಸಭಾವವನು ಮಾರ್ಪಡಿಸದೆ ಜಗದ್ರೂಪ- 
ಗಿ ತೋರಿಕೊಳ್ಳುವದು ಹೇಗೆಂಬುದು ಒಂದು ಅಭೇದ್ಯರಹಸ್ಯವು ಎಂದು ಹೇಳುವ ವಾದಕ್ಕೂ 
ಇಡಿಯಪ್ರಪಂಚವೆಂಬುದು ಒಂದು ಮೃಗಮರೀಚಿಕೆ ಎಂದು ಅಲ್ಲಗಳೆಯುವ ವಾದಕ್ಕೂ 
ಬಹಳತಾರತಮವಿದೆ.''  ಪರಮಾರ್ಥವು ಜಗದ್ರೂಪವಾಗಿ ತೋರಿಕೊಳ್ಳುವದು ಹೇಗೆಂಬುದು 
ಅಭೇದ್ಯರಹಸ್ಯವು ಎಂದು ಹೇಳುವ ಹೇಡಿತನದ ವಾಕ್ಯವು ತತ್ತ್ವಶಾಸ್ತ್ರಕ್ಕೆ ಒಪ್ಪುಗುವದೆಂದು ಕಾರಿಕಾಕಾರ- 
ರಾಗಲಿ ಭಾಷ್ಕಕಾರರಾಗಲಿ ನಂಬಿರುವದಿಲ್ಲ; ಇಂಥ ಅಶಕಿಸೂಚಕವಾದ ಅಭಿಪ್ರಾಯವು 
ಪರಮಪುರುಷಾರ್ಥವನ್ನು ಬಯಸುವವರಿಗೆ ಯಾವ ಉಪಯೋಗಕೂ ಬರುವದಿಲವೆಂಬುದು ಸಷವಾ 
ಜಾಗ್ರತ್ತಪಂಚವು ಎಚ್ಚರದಲ್ಲಿ ಮಾತ್ರ ಇರುವದೇ ಹೊರತು ಕನಸಿನಲ್ಲಾಗಲಿ, ತನಿನಿದ್ರೆಯಲ್ಲಾಗಲಿ ಇರುವದಿಲ್ಲ 
ಎಂಬುದು ಎಲ್ಲರ ಅನುಭವದಲ್ಲಿದೆ ; ಆತ್ಮನು ಮೂರು ಅವಸ್ಥೆಗಳಲ್ಲಿಯೂ ಮುಕ್ಕಾಗದೆ. ತಾನಿದ್ದಂತೆಯೇ 
ಇರುತಾನೆಂಬುದೂ ಅನುಭವಗಮೃವಾಗಿದೆ. ಈ ಎರಡನುಬಿಟರೆ ಮತೊಂದು ಪದಾರ್ಥವೇ ಇಲ್ಲದರಿಂದ 
ಜಗತು ಮಿಥ್ಯೆ ಆತನಲ್ಲಿ ಕಾಣುವಹುಸಿತೋರಿಕೆ ; ಪೂರ್ಣದಷಿಯಿಲದವರು ಆತನನೇ ಜಗತೆಂದು 
ವ್ಯವಹರಿಸುತ್ತಿದಾರೆಯೇ ಹೊರತು. ಆತ್ಮನೇನೂ ಜಗದ್ರೂಪವಾಗಿ ಮಾರ್ಪಟ್ಟಿಲ್ಲ ಎಂಬ 
ಅನುಭವಾನುಸಾರಿಯಾದ ಸಿದ್ದಾಂತವು ಏರ್ಪಡುತ್ತದೆ. ಈ ಉತ್ತಮವಾದ ಶ್ರೌತತರ್ಕವನ್ನು 
ಅರಗಿಸಿಕೊಳಲಾರದವರು ಇದೊಂದು ಅಭೇದ್ದರಹಸ್ನ ಎಂದರೆ ವೇದಾಂತಿಗಳು ಈ ವಿಚಾರಶೂನತೆಗೆ 
ಮರುಕವನ್ನುತೋರಿಸಬಹುದೇ ಹೊರತು ಮತ್ತೇನು ಮಾಡಲಾಪರು 7 ಮಾಯಾವಾದವನು ಅನುಸರಿಸಿದರೆ 
ವ್ಯವಹಾರದಲ್ಲಿ ಒದಗುವ ವಿರೋಧಾಭಾಸವೊಂದನ್ನು ಶ್ರೀ ರಾಧಾಕೃಷ್ಣನ್‌ರವರು ಹೀಗೆ ಪ್ರಕಟಿಸಿರುತ್ತಾರೆ : 
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“ಜೀವನವೆಂಬ ಸ್ಪರ್ಧೆಯ ಆಟವನ್ನು ಆಡುವವರು ಈ ಆಟವೆಂಬುದು ಬರಿಯ ತೋರಿಕೆಯೆಂದೂ 
ಇಲ್ಲಿಸಿಕ್ಕುವ ಬಹುಮಾನಗಳು ಬರಿಯ ಸೊನ್ನೆಗಳೆಂದೂ ನಂಬಿ ಆಡುವದು ಎಂದಿಗೂಸಾಧ್ಯವಿಲ್ಲ,'' "ಯಾವ 
ಪದಾರ್ಥಗಳೂ ನಿಜವಾಗಿಲ್ಲ, ಯಾವ ಪದಾರ್ಥಕ್ಕೂ ಯಾವಬೆಲೆಯೂ ಇಲ್ಲ ಎಂದು ನಿತ್ಯವೂ 
ನುಡಿಯುತ್ತಲೆ ಅದೇ ಪದಾರ್ಥಗಳನಿಟ್ಟುಕೊಂಡು ವ್ಯವಹರಿಸುತ್ತಿರಬೇಕಾಗುವದೆಂಬವದು ಈ 
ವಾದದಲ್ಲಿರುವ ಪರಮದೋಷವು.'' ಜಗತ್ತೆಲ್ಲವೂ ಸರ್ಧೆಯೆಂಬುದೂ ಇಲ್ಲಿ ಬಹುಮಾನಗಳನ್ನು 
ಪಡೆಯುವದಕ್ಕಾಗಿ ನಾವು HABE OH ಆಟದಲ್ಲಿನಿರತರಾಗಿರುವೆವೆಂಬುದೂ ಪೈಪೋಟಿಯ ವ್ಯಾಪಾರವನ್ನು 
ಮುಂದುಮಾಡಿಕೊಂಡು ಹೊರಟಿರುವ ಅರ್ಥಶಾಸ್ತ್ರ ಪ್ರಧಾನವಾದ ಪಾಶೈತ್ವ್ವನಾಗರಿಕತೆಗೆ 
ಒಪ್ಪುವಮಾತಾದೀತೇ ಹೊರತು ಧರ್ಮಶಾಸ್ತ್ರಪ್ರಧಾನವಾದ ನಮ್ಮ ದೇಶದ ಸಂಸ್ಕೃತಿಗೆ ಎಂದಿಗೂ 
ಅನುಗುಣವೆನಿಸಲಾರದು. ವೇದೋಕ್ತವಾದ ಕಾಮ್ಯಕರ್ಮಗಳು ಸ್ವರ್ಗಾದಿ ಫಲವನ್ನು ಕೊಡುವವಾದರೂ 
ಅವು ಕೂಡ ಅವರಕರ್ಮಗಳು' (ಕೀಳುಕರ್ಮಗಳು)ಎಂದು ಜರೆದು ಪರಮಪುರುಷಾರ್ಥವನ್ನು ಬಯಸುವ 
ವಿವೇಕಿಗಳಿಗಾಗಿ ಸಂಗವಿಲ್ಲದೆಫಲಾಸಕ್ತಿಯಿಲ್ಲದೆ ಮಾಡುವ ಕರ್ಮಯೋಗವನ್ನು ಉಪದೇಶಿಸಿರುವ 
ಭಗವದ್ಗೀತೆಯನ್ನು ಸ್ಮರಿಸಿಕೊಂಡರೆ ಸಾಕು, ಪ್ರಪಂಚದ ಆಟದಲ್ಲಿ ಸಿಕ್ಕುವ ಬಹುಮಾನಗಳ ಆಶೆ ಎಂಬ 
ಪಿಶಾಚಿಯು ದಿಕ್ಕುಗೆಟ್ಟು ಓಡುವದು. ಆಶೆಯಿರುವವರು ಬಹುಮಾನಗಳಿಗಾಗಿ ಕೆಲಸಮಾಡುವರೆಂಬುದು 
ಸಾ )ಭಾವಿಕವೇ ಆಗಿದೆ. ; ಆದರೆ ಅವರನ್ನೇ ಬೆನ್ನುಚಪರಿಸಿ ‘eee!’ ಎನ್ನುವದು ಒಂದು ತತ್ತ್ವಶಾಸ್ತ್ರವೆನಿಸ- 
ಲಾರದು. ಇನ್ನು ಪ್ರಪಂಚವು. ಮಿಥ್ಯೆ ಎಂದರೆ. ಯಾವ : ಪದಾರ್ಥಗಳೂ ನಿಜವಾಗಿಲ್ಲ. ಯಾವ ಪದಾರ್ಥಕ್ಕೂ 
ಯಾವಬೆಲೆಯೂ ಇಲ್ಲ'-ಎಂಬರ್ಥವೆಂದು ಕಲಿಸುವದು. ಈ ವಾದಕ್ಕೆ ತೀರ ಅನ್ಯಾಯಮಾಡಿದಂತೆ. 
ಏಕೆಂದರೆ ಪದಾರ್ಥಗಳು ಮಿಥ್ಯೆ ಎಂದರೆ ಅವಕ್ಕೆ ಯಾವ ಬೆಲೆಯೂ ಇಲ್ಲವೆಂದು ಅಭಿಪ್ರಾಯವಲ್ಲ, 
ಅವೆಲ್ಲವೂ ನಿಜವಾಗಿ ಬ್ರಹ್ಮವೇ ಎಂದರ್ಥ. ನಾವು ಕಲ್ಪಿಸಿರುವತೋರಿಕೆಯ ಬೆಲೆಗಳು ಆ ಪರಮಾರ್ಥವಾದ 
ಬೆಲೆಗೆ ಹೋಲಿಸಿದರೆ ಸೊನ್ನೆಗಳೇ ಆಗಿರುವವು. ಎಲ್ಲವೂ ಬ್ರಹ್ಮವೇ ಎಂಬ ಅರಿವುಳ್ಳವರು ಯಾವ 
ವ್ಯವಹಾರವನ್ನು ಮಾಡುವದೂ ಅಸಾಧ್ಯವೆನ್ನುವವರು ಬರಿಯ ಗೌಡಪಾದರ ಸಿದ್ಧಾಂತವನ್ನಲ್ಲ, 
ಗೀತಾಚಾರ್ಯನಾದ ಶ್ರೀಭಗವಂತನ ಸಿದ್ಧಾಂತವನ್ನೇ ಖಂಡಿಸುವದಕ್ಕೆ ಹೊರಟಿರುತ್ತಾರೆನ್ನಬೇಕಾಗುತ್ತದೆ. 
ಭಗವದ್ಗೀತೆಯಲ್ಲಿರುವ ""ಬ್ರಹ್ಮಾರ್ಪಣಂ ಬ್ರಹ್ಮಹವಿಃ' (ಗೀ. 4-24). ಎಂಬ ಶ್ಲೋಕವನ್ನೂ ಅದರ ಮೇಲೆ 
ಶಂಕರಾಚಾರ್ಯರು ಬರೆದಿರುವಭಾಷ್ಯವನ್ನೂ ಮನಮುಟ್ಟಿ ಓದಿದವರಿಗೆ ಇಲ್ಲಿ ನಾವು ಹೇಳಿರುವದರ 
ನಿಜವುಮನದಟ್ಟಾಗುವದು. ಜ್ಞಾನಿಗಳು ಎಲ್ಲಾ ಕರ್ಮಗಳನ್ನೂ ಮಾಡುತ್ತಿದ್ದರೂ ನಿಜವಾಗಿಯಾವ 
ಕರ್ಮವನ್ನೂ ಮಾಡುವದಿಲ್ಲ - ಎಂಬ ಗೀತೋಪದೇಶವನ್ನು ಮನದಂದವರಿಗೆಜ್ಞಾನಿಗಳು ಮಾಡುವ 
ವ್ಯವಹಾರದಿಂದ ಪ್ರಕೃತವಾದಕ್ಕೆ ಪರಮದೋಷವೊಂದು ಗಂಟುಬೀಳುವದೆಂಬ ತಪ್ಪತಿಳಿವಳಿಕೆಯೂ 
ಹಾರಿಹೋಗುವದು. 


ಸರ್‌ ರಾಧಾಕೃಷ್ಣನ್‌ರವರು ಈ ವಾದದ ವಿಷಯಕ್ಕೆ ಹೇಳಿರುವ ಮತ್ತೊಂದುವಾಕ್ಕವನ್ನು ವಿಮರ್ಶಿಸಿ ಈ 
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ವಿಷಯವನ್ನು ಉಪಸಂಹಾರಮಾಡುವೆವು. ""ಪ್ರಪಂಚವೆಂಬುದು ಅಭೇದ್ಯರಹಸ್ಯವೂ ಅನಿರ್ವಚನೀಯವೂ 
ಆಗಿರಬಹುದು. ಆದರೆ ಇದರಿಂದಈ ಪ್ರಪಂಚವನ್ನೂ ತನ್ನೊಳಗೆ ಅಡಕಮಾಡಿಕೊಂಡಿರುವ, ಇದನ್ನು 
ಮಿರಿರುವ, ಮತ್ತೊಂದು ತತ್ತ್ವವು ಇರಬೇಕೆಂದು ನಿಶ್ಚಯವಾದೀತೇ ಹೊರತು ಜಗತ್ತೆಲ್ಲವೂಸ್ಪಪ್ಪಮಾತ್ರವೆಂದು 
ಎಂದಿಗೂ ಏರ್ಪಡುವದಿಲ್ಲ.'' ಪ್ರಪಂಚವು ಅಭೇದ್ಯರಹಸ್ಯವೆಂಬಮಾತಿನ ಜೊಳ್ಳುತನವನ್ನು ನಾವು ಆಗಲೇ 
ತೋರಿಸಿಕೊಟ್ಟಿರುತ್ತೇವೆ. ಜಗತ್ತು ಸ್ವಪ್ತಮಾತ್ರವೆಂಬುದನ್ನು ಅದು ಅಭೇದ್ಯರಹಸ್ಯವೆಂಬ ಹೇತುವಿನಿಂದ 
ಗೌಡಪಾದರಾಗಲಿ ಶಂಕರಾಚಾರ್ಯರಾಗಲಿ ತರ್ಕಿಸಿರುವದಿಲ್ಲ. ADEA, ಎಚ್ಚರಕ್ಕೂ ಯಾವ 
ವಿಧದಿಂದಲೂ ಯಾವ ತಾರತಮವೂ ಇರುವದಿಲ್ಲವೆಂಬುದನ್ನು ಅವರು ಸರ್ವಾನುಭವಸಮತವಾದ 
ಯುಕ್ತಿಯಿಂದ ಶ್ರೀಗೌಡಪಾದರು ವೈತಥ್ಯಪ್ರಕರಣದಲ್ಲಿ ಸಾಧಿಸಿರುತ್ತಾರೆ. ಗೌಡಪಾದರಮತದಲ್ಲಿ 
ದೋಷವನ್ನು ತೋರಿಸುವವರು ಅವರ ಯುಕ್ತಿಗಳಲ್ಲಿದೋಷವನ್ನುತೋರಿಸಬೇಕು ; ಸ್ಪಪ್ಪಕ್ಕಿಂತ ಜಾಗ್ರತ್ತಿನಲ್ಲಿ 
ಯಾವ ವಿಶೇಷವಿದೆ ಎಂಬುದನ್ನಾದರೂತೋರಿಸಬೇಕು. ಆ ಕೆಲಸವನ್ನು ಮಾಡದೆ ಆ ಮತವು ಒಪ್ಪತಕ್ಕದ್ದಲ್ಲ 
ಎಂದರೆ ಬರಿಯಳಾಕ್ತಿಮಾತ್ರವಾದೀತೇ ಹೊರತು ಸಿದ್ದಾಂತದ ದೂಷಣೆಯಾಗಲಾರದು. 


ಸ್ವಪ್ಪವಿಷಯಕ್ಕೆ ಗೌಡಪಾದರಿಗೂ ಭಾಷ್ಟಕಾರರಿಗೂ ವಿಮತಿಯಿಲ್ಲ 


ಶ್ರೀಶಂಕರಾಚಾರ್ಯರವರು ಎಚ್ಚರಕ್ಕೂ ಕನಸಿಗೂ ವೈಧರ್ಮ್ಯವುಂಟೆಂದು ಬ್ರಹಸೂತ್ರಭಾಷ್ಯ 
(2-2-19)ದಲ್ಲಿ ಹೇಳಿರುವದರ ಬಲದಿಂದ ಅವರಿಗೂ ಗೌಡಪಾದರಿಗೂಅಭಿಪ್ರಾಯಭೇದವಿರುವದೆಂದು 
ಸರ್‌ ರಾಧಾಕೃಷ್ಣನ್‌ ಮುಂತಾದವರು. ಕಲಿಸಿರುತ್ತಾರೆ.ಶ್ರೀ ಕೋಕಿಲೇಶ್ವರಶಾಸ್ತ್ರಿಗಳು ವೈತಥ್ಯಪ್ರಕರಣದ 
ಭಾಷ್ಯವಾಕ್ಯಗಳನ್ನು ಕೂಡ ತಿರಿಚಿಅರ್ಥಮಾಡುವದರ ಮೂಲಕ ಶಂಕರಾಚಾರ್ಯರಿಗೆ ६०03 eoe 
ಸಮೃತವೆಂದು ತೋರಿಸುವ ಸಾಹಸಕ್ಕೆ ಕೈಹಾಕಿರುತ್ತಾರೆ.ಆದರೆ ನಿಷ್ಠಕ್ಷಪಾತದೃಷ್ಟಿಯಿಂದ ನೋಡಿದರೆ. ಈ 
ವಿಷಯದಲ್ಲಿ ಆ ಇಬ್ಬರುಆಚಾರ್ಯರಿಗೂ ಯಾವ ಅಭಿಪ್ರಾಯತಾರತಮವನ್ನೂ 
ತೋರಿಸಿಕೊಡುವದಕ್ಕೆ ಆಗುವದಿಲ್ಲ. ಶಂಕರಾಚಾರ್ಯರು ವೈತಥ್ಯಪ್ರಕರಣಭಾಷ್ಯದಲ್ಲಿ, ಅಥವಾ ಮತ್ತೆ 
ಯಾವಕಡೆಯಲ್ಲಾದರೂ : ಗೌಡಪಾದರ ಅಭಿಪ್ರಾಯವು. ತಮಗೆ ಸಮತ್ರವಿಲ್ಲವೆಂದುಹೇಳಿರುವದಿಲ್ಲ. 
ಸೂತ್ರಭಾಷ್ಯದಲ್ಲಿ ಗೌಡಪಾದರನ್ನು ವೇದಾಂತಾರ್ಥಸಂಪ್ರದಾಯವನ್ನು ಬಲ್ಲಆಚಾರ್ಯರು'' (ಸೂ. ಭಾ 
1-4-14, 2-1-9) ಎಂದು ಗೌರವದಿಂದ ಕರೆದಿರುತ್ತಾರೆ. ಆದ್ದರಿಂದ ಸೂತ್ರಭಾಷ್ಯದಲ್ಲಿ ಕನಸಿಗೂ ಎಚ್ಚರಕ್ಕೂ 
ತಾರತಮ್ಯವಿರುವದೆಂದು ಹೇಳಿರುವದು ವ್ಯವಹಾರದೃಷ್ಟಿಯಿಂದಲೇ ಎಂದು ಹೇಳಬೇಕಾಗಿರುತ್ತದೆ. "“ಅತೋ 
ವೈಶೇಷಿಕಮಿದಂ TH X ಮಾಯಾಮಾತ್ರತ್ವಮ್‌ ಉದಿತಮ್‌'' (ಸೂ. ಭಾ. 3-2-4) ಎಂಬ ಭಾಷ್ಯದಲ್ಲಿ 
ಎಚ್ಚರಕೂ ಕನಸಿನಂತೆ ಮಾಯಿಕವೇ ಆಗಿರುವದೆಂದು ಅವರೇ ಹೇಳಿರುವದು ಇದಕ್ಕೆ ಅನುಗುಣವಾಗಿಯೇ 
ಇರುತ್ತದೆ. 

Advaita an important system of thought, one of the six major dar$anas. 
The basic doctrine of Advaita is that atman or Brahman is the only reality, 
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which is one without a second (chandogyopanisad VI.2.1) and which is by 
nature being, consciousness and bliss (sat-cit-ananda or sacciddananda). The 
self is Brahman — this provides the basic thread of Advaita Vedanta. Advaita 
literally means “non-dual” and refers to the inseparability of the individual 
self and the universal self. This type of non-dualism, mostly associated with 
the name of Sri Sankara, is very old. According to it, the only reality is 
nirguna (formless) Brahman, the jiva-s are essentially Brahman and the 
world is our construct of the Real. Advaita advocates jfianamarga, (the path 
of knowledge). The basic texts of this doctrine are the prasthanatraya: 
Upanisads as the . $ruti prasthana, the Bhagavadgita as smrti prasthana and 
Brahmasütra of Badarayana as nyaya prasthana. rgveda posits behind the 
plurality of the Vedic gods, the one Real of which gods, Agni, Indra, Varuna, 
etc., are only forms. (rgveda.1.164.46, X.90, III. 55, 7.22.21, X.90.3). 
samaveda (6.3.17) describes it as the root cause of creation and Atharvaveda 
(X.8.44) calls it as the self of the universe. Undoubtedly, monism is one of 
the strands in samhitas and Upanisads. Aitareya Brahmana describes brhaspati 
as the ultimate reality in the form of virata. Aitareya aranyaka describes the 
ultimate reality as saccidananda; as the original cause of the universe. 
samkhyayana aranyaka identifies atman and Brahman. The word Brahman is 
derived from the root brh which means to grow or to evolve. Its connotation 
has been changing from sacrifice to prayer till finally it acquired its present 
meaning of Ultimate Reality. chandogyopanisad has described it as tajjalan: 
tat (that) from which the universe arises, ja into which it returns, and la, by 
which it is sustained and lives. Taittiriya Upanisad defines Brahman as that 
from which all these beings are born, by which they live and into which they 
merge. According to the process of evolution, from Brahman arises ether, 
from ether, air, from air, fire, from fire, water and from water, earth. Taittirtya 
Upanisad describes the evolution of five sheaths (ko$a -s) in the following 
order: It begins from atmamaya ko$a (matter), which is unconscious and 
without life. From matter emerges pranamaya koSa (life). From life emerges 
manomaya ko$a (mind) and mind causes vijfianamaya koša (the emergence 
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of reason) and then follows anandamaya ko$a (the blissful state) and 
ultimately, ananda (absolute bliss) itself is reached. This is the highest level, 
the level of the mystic, wherein the triad of knower, known, and knowledge 
is fused into the transcendental unity of the Absolute Brahman. Brahman is 
the highest reality because it transcends all. Yet it underlies as their locus. It 
is sarva-bhütantaratma (the selfofall) and it is antaryamin (the inner controller 
of all). As all the spokes are contained in the axle and the wheel, so all beings, 
all deva-s, all worlds, all organs are contained in the Supreme Self, Brahman. 
(Brhadaranyakopanisad). Katha upanisad describes Brahman as self- 
luminous, immortal, the support of all worlds, the highest, etc. 
Chandogyopanisad holds that in the beginning there was being alone, one 
without a second. $veta$vatara Upanisad informs that he is the beginning, the 
source of the causes which unite (the self with the body). He is to be seen as 
beyond the three kinds of time (past, present and future) and as without parts. 
According to Katha Upanisad, one who sees difference and duality here in 
this world, remains under bondage, but one who sees non-duality, is liberated 
(2.1.11). In this connection the dialogue between $vetaketu and aruni uddalaka 
and uddalaka's dictum, by which the inaudible becomes heard, the 
imperceptible becomes perceived, the unknowable becomes known, are very 
meaningful (Chandogyopanisad 6.1.2.7). Brhadaranyakopanisad supports 
the above-mentioned dictum (2.4.6-9). Brahman is described in Taittirrya 
Upanisad as the locus of the universe; in katha upanisad as the eternal 
ASvattha tree (2.3.1); in Brhadaranyakopanisad as Reality beyond space and 
time (111.8.8.9.10). Brahman has often been described through negation as 
neti, neti, (Brhadaranyakopanisad 4.2.4, 4.422, 4.5.15), the method of 
defining, categories that cannot be unambiguously affirm The dialogue 
between Yajfiavalkya and Maiteryi in Brhadaranyakopanisad underlines the 
central theme of Advaitic wisdom, that atmanastu kamaya sarvam priyam 
bhavati that is, anything becomes f the desirable, or valuable simply for the 
self. Thus, atman is of the highest value, so it should be listened to, reflected 
upon, concentrated on, and realized. Indian philosophy is thus called 
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atmavidya, Paravidya, and Brahmavidya — systems of learning about the 
self, the beyond and the ultimate, respectively. chandogyopanisad dialogue 
between uddalaka and $vetaketu asserts in mahavakhya, the grand sentence 
"tat tvam asi" (That thou art). The Absolute according to Taittirrya Upanisad 
is satyamjnanamanantam: the truth, the knowledge and the infinite, Pure 
Reality, Pure Consciousness and Infinite. The entire world is a manifestation 
of Brahman and is mistaken for Brahman due to ignorance. This is Brahma- 
Vivartavada of Sri Sankara. But, Ramanuja and other acarya-s assert that the 
self and the universal self, the subject and the object are real, the finite and 
the infinite are real, matter and spirit are real, the world is real and Brahman 
is also real. Ramanuja's school is called visistadvaita, the qualified non- 
dualism. Brahman is immanent in all, is self-Iuminous, self-evident, and 
transcendental unity of subject and object. He knows all but it is difficult to 
know as the eye does not go there, nor does the speech, nor does the mind. 
We cannot know it. We cannot teach it. (Mundaka Upanisad 11.1), 
Brhadaranyakopanisad describes it negatively, through a dialogue between 
Yajfiavalkya and Gargi. The absolute, the eternal knower, and the Self- 
luminous Real hence shine forth by itself (W.3.23). Katha Upanisad describes 
it as that which cannot be spoken by speech, but by which speech is made 
possible; which cannot be thought by the mind but by which the mind thinks; 
that which cannot be seen by the eye, but by which the eye is made to see; 
that which cannot be heard by the ear, by which the ear is made to hear; that 
which does not breathe but by which breath is made possible, know that 
alone to be the Brahman, (1.4.8). Neti, neti is the only possible description of 
Brahman. Sri Sankara clarifies the related concept ofatman, while commenting 
on Katha Upanisad (III.1) He explains that atman means that which pervades 
all; which is the subject and which knows, experiences and illuminates the 
objects; and which remains immortal and always the same. Non-dualism has 
been advocated in Upanisad. Brahman or atman being the Absolute, the 
plurality has been denied by such expressions as neha nanasti kincana. The 
plurality is maya, a construct of our minds. In reality all is one. Puranas 
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describe Visnu and Siva as saguna forms of Brahman, the Supreme Reality 
(Visnu Purana 1.2.12, Siva Purana 1.2.23). Srimadbhagavata purana is held in 
high esteem in the tradition. Its first verse establishes Advaitic doctrine that 
the ultimate Reality is Brahman, Paramatma or Bhagavan. Brahma Purana 
describes Krsna through the prayer of Aditi as Sanatana and the very self of 
everything (203.6). Worldly attachment is due to maya. Yogavasistha is 
treated as one of the magnum opus of Advaita-Vedanta. Brahman is the only 
Reality, Jiva is identical with Brahman. He is in bondage because he himself 
wills it. It teaches, in a way, radical Advaita because it treats the existence of 
world as pratibhasika rather than -vyavaharika. This world is a manas 
(creation of mind). Liberation means identity with Brahman. Yogavasistha 
concept of world is almost similar to that of Mandukyakarika of Gaudapada 
and the Buddhist Vijfianavada. Among the pre-Sri Sankara Vedantins the 
place of Gaudapadacarya is the most prominent. The basic texts of Vedanta 
are the Prasthanatraya. They consist of Upanisad, Brahmasütra and the 
Bhagavadgita. They have been interpreted by the different dcdrya-s and so 
we have two different schools — Advaita Vedantaand Theistic Vedanta. Of 
these two schools, Advaita Vedantais earlier. Gaudapada Karika-s on 
Mandukya Upanisad are the earliest systematic record of Advaita Vedanta. 
Sri Sankara explains the concept of Advaita of Gaudapada with elaborate 
arguments. For Sri Sankara the world is ultimately unreal. The reality of 
nama- rüpatmaka jagat (the illusory world of diversity) is universally 
accepted, because it is directly perceived by the senses. To question the 
reality of the world, is to question the adequacy of our normal pratyaksajfiana 
(perceptual knowledge), and hence the task before Sri Sankara is to show the 
illusory character of the world. He proves this by showing the inadequacy of 
perceptual knowledge. Therefore, Sri Sankara begins his commentary on 
Brahmasütra with an elaborate discussion on the nature of adhyasa. Adhyasa 
explains at once the phenomenology of the world and the non-duality of the 
absolute Brahman. Sri Sankara holds that subject and object are opposed to 
each other like light and darkness. Adhyasa is the attribution of the qualities 
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of object on the subject. It is, thus, coupling of the real and the unreal. He 
defines adhyasa as superimposition. Sri Sankara raises a question regarding 
the possibility of adhyasa about the self. Normally, in superimposition one 
object is attributed on another, but how is it possible in the case of the subject, 
or self which is just opposite of object? He advances three answers to his 
question. First, the subject, or self is not non-object in the absolute sense. 
Secondly, self is known through immediate intuition. Finally, it is not an 
unconditional rule that objects can be superimposed only on such other 
objects. All human knowledge — empirical as well as Vedic—is based on 
adhyasa . The standard means of valid knowledge like perception, inference, 
testimony, etc., have been placed under natural and universal ignorance or 
adhyasa . It is due to this adhyasa that the pure subject, atman, appears as 
individual self and becomes agent and enjoyer. To remove this avidya 
(ignorance), self-realization is recommended. In Sri Sankara's Vedanta the 
world of senses and intellect is generally dubbed as Maya. Maya is a 
philosophical concept employed by Sri Sankara to explain the physical 
world. The physical world is neither real nor unreal, but is sadasadvilaksana 
(indeterminate). Sri Sankara illustrates this with the analogy of rope and 
snake. This appearance leads to Satanrte mithunikaranam or (identification 
of the unreal (snake) with the real (rope)). This identification is itaretara 
(mutual). The unreal is superimposed on the real. In the rope-snake illusion, 
this snake is first taken as real, then negated, sublated and finally rejected as 
unreal. Maya has two powers, i.e. avarana (concealment) and viksepa 
(projection). Thus, in every case of mental construction there is the concealing 
of the real and projection of what is not there. It is, nevertheless, bhava-rüpa 
(an apprehension) and therefore is positive. Sri Sankara never denies the 
existence ofthe physical world. The physical world, therefore, is pragmatically 
and empirically existent and it is non-existent only from the transcendental 
point of view of Reality. Brahman is adhisthana (substratum) underlying the 
world. In Sri Sankara's Vedanta the causality belongs to I$vara (Brahman) 
qualified by maya. He is the material as well as the efficient cause of the 
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world. Maya or the principle of cosmic illusion is conceived as more than a 
negation of jfidna. With its power of avarana and viksepa, it projects the 
aggregate of names and forms constituting the world. The function of avarana 
is to obscure the nature of Brahman but since that unity is never concealed 
from ISvara, maya in its avarana aspect is powerless but maya affects jiva-s, 
which leads to bondage. The dual causality of Brahman is only his tathastha 
laksana while Brahman's essential laksana is satyam-jfianam-anantam (truth, 
knowledge and infinitude). Sri Sankara's Vedanta admits of the three orders 
of reality paramarthika, vyavaharika and pratibhasika. Paramarthika reality 
is trikalabadhita, 1.e. it transcends past, present, and future. Nama-rüpatmaka 
world is vyavaharika, i.e. phenomenal and dreams have pratibhasika 
existence. Human beings occupy the central position in the philosophy of SIT 
Sankara. They are called as jivatman-s. As such a person is the agent and 
enjoyer, acquires merit and demerit and thus experiences pleasure and pain. 
Sri Sankara refers to the passage of Mundaka Upanisad, where jivatman has 
been compared with a bird that eats sweet fruit, 1.0. a bhoktd. But in his 
essential nature he is atman (the transcendental self) and is different from all 
the five sheaths of body, life, mind, understanding and even blissful state. Sti 
Sankara holds that underlying the three states of jivatman — the waking, the 
dreaming and the sleeping, there is turiya, the fourth state which is dtman, 
i.e. Brahman itself. In the waking state he identifies himself with the gross 
body and sense-organs and is called viiva, perhaps, because he gives 
importance to viva (the external world). In the dreaming state he identifies 
with the subtle body and is called tejas (vital). In susupti (the sleeping state), 
this identification is with karana sarira and is called prajfia. Underlying all 
these three states there is a permanent or witness or saksi which witnesses all 
objects, but is not witnessed by anyone. It is self-Iuminous, its revelation is 
therefore, never, missed. The existence of jivatman is an empirical fact, and 
so is, according to Sri Sankara, the existence of other individual selves. Thus, 
Sri Sankara is an Anekajivavadin (believer in the existence of several jiva-s). 
To explain the relationship between jivatman and Brahman various models 
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followed by the post- Sankarites are available in Vedanta of Sri Sankara, i.e. 
Pratibirnbavada, Abhasavada and Avaccedavada. Sri Sankara following the 
spirit of Upanisadic teaching, first demonstrates jivatman as essentially 
dtman and then establishes identity between dtman and Brahman, the 
innermost self of jivatman and the very locus of the entire cosmos, i.e. the 
microcosm and macrocosm. The identity has been well established in the 
great sayings or mahavakyas of Upanisads, such as Prajfianam brahma, 
ayam atma brahma, tat tvan asi, aham brahmasmi. When the jivatman realizes 
his identify with Brahman, he attains mokSa. 

Maya: Avidya 

Sri Sankara uses the two words synonymously. Brahman conditioned by 
maya is Isvara. Maya is his power or energy (Sakti). It is the source of the 
names and forms which are modified into the phenomena of the world. The 
names and forms are neither real nor unreal, but indefinable. They cannot be 
defined as being (sat) or non-being (asat). They are indefinite. They are the 
seeds of phenomena of the empirical world. They constitute the nature of 
I$vara, as it were. I$vara depends upon the limiting adjuncts of these names 
and forms which spring from avidya or maya. Omniscience and creatorship 
of I$vara depend on the manifestation of the seeds of the world in the form 
of names and forms which are of the nature of avidya. I$vara is the omi. 
iscient knower. He knows the entire universe, which is the object of his 
knowledge. Even before creation, the unmanifest seeds of names and forms, 
which are developed by I$vara into the world, are the objects of his knowledge. 
His omniscience, omnipotence, and Lordship depend on the limiting adjuncts 
produced by avidya. He knows, creates, and rules over the empirical world 
of names and forms, which are of the nature of avidya. forms in himself 
through his own maya. He himself creates Omniscience and creatorship of 
I$vara I$vara himself imagines different subtle essences and gross elements 
out of the seeds of names and forms. They are of the nature of ISvara, but he 
is different He is eternal, pure, conscious, and free in his Names and forms 
are like the foam of transparent water. He manifested the unmanifest names 
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and forms, which from them. nature. are his own self, and created the entire 
world. So names and forms do not exist apart from I$vara ; they constitute 
his They are his energy (Sakti). Brahman 15 the only reality. So names and 
forms, in all conditions, are of the But Brahman is not of the nature of names 
nature. nature of Brahman. and forms. Names and forms are germs of the 
empirical world. They are not real in themselves. But Brahman is not 
empirical. It is absolutely trans-empirical. One, uncaused Brahman is real. 
owing to maya. It is an imaginary construction of maya Brahman cannot be 
defined by a name. It cannot be known by any form. It is devoid of names 
and forms. Creation is not real. It is a creation of avidya. One eternal, 
immutable Brahman appears to be the manifold world owing to maya. Duality 
of empirical selves (1717೩) and empirical objects (prapafica) is not ontologically 
real. Brahman, the ontological reality, is not touched by names and forms. 
Pure consciousness is common to them. They are of the nature of pure 
consciousness. They are, in reality, Brahman. Brahman is neither a substance, 
nor a non-substance. So it cannot be a cause or an effect of anything. AII 
empirical objects are generated by avidya (samvrti). They are created and 
destroyed from the empirical standpoint. But they are eternal Brahman from 
the ontological standpoint. sarnvrti from Nagarjuna. Sankara borrowed it 
from Gaudapada, and converted it to avidya. Production of empirical objects 
is due to avidya. Maya is avidya. Avidya is mentioned in the upanisads. 
Production is due to maya. It is unreal like maya. Is maya, then, not real ? 
No. Maya does not exist. Maya is neither being (sat), nor non-being (asat), 
but indefinable (anirvacaniya). Brahman is the ontological reality. It is 
formless. But it assumes diverse forms owing to its limiting adjuncts. It is 
one in itself. But it appears to be manifold owing to adjuncts (upadhi). 
Brahman is real (sat). Maya is unreal (asat). There is no relation between 
them. How is brahman related to maya is an illegitimate question. The 
differences of empirical objects are mere appearances. They do not affect the 
immutability and transcendental identity of Brahman. They are not 
metaphysically real. Brahman is, in itself, changeless and non-empirical. But 
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it appears to be modified into the empirical world through indefinable names 
and forms. Brahman is not modified into the world. The Sruti regarding 
modification of Brahman into the world really conveys the identity of the 
world-appearance with trans-empirical Brahman. The world is not a 
modification (parinama) of Brahman. It is its mere appearance (vivarta). A 
modification is transformation of a cause into an effect of the same order of 
reality. But an appearance is perversion of a cause into an effect of a different 
order of reality. The world is a perversion of Brahman. It is its mere 
appearance. Its reality is Brahman. Brahman is devoid of all determinations. 
It cannot have infinite powers. The multiplicity of appearances is a 
construction of avidya. Only ISvara, who is omniscient and omnipotent, can 
create the world through his infinite powers out of the unmanifest seeds of 
names and forms, which constitute his nature, as it were, and which are his 
magic power (mayaSakti). He can create the world out of his mayasakti which 
is the matrix of names and forms. Creation is beginningless (anadi) from the 
empirical standpoint. It is an eternal, sportive act of i$vara, undetermined by 
an external end, issuing from his nature. But creation is unreal from the 
ontological standpoint. ISvara, endowed with maya, is active or inactive. He 
15, in his essential nature, inactive. But he becomes active in relation to his 
maya. I$vara is the creator of the world, in relation to maya, which is the 
object of his activity. Out of relation to it, he is Brahman. He is not a separate 
reality apart from Brahman. The same Brahman is indeterminate and 
attributeless, unrelated to the limiting adjunct of maya, and it is determinate 
and qualified in relation to this adjunct. 1i$vara may be said to be an intermediate 
principle between indeterminate Brahman and the empirical world from the 
empirical standpoint. Indeterminate Brahman cannot be related to the world- 
appearance. It is immutable and inactive. It cannot create the world. Only 
1$vara, determinate Brahman, can be related to it. He can create it out of his 
maya. Maya is cosmic nescience. It is called mahamaya. 1$vara is called 
mahamayin. Maya is indefinable principle. It is ontological unreal, since the 
only ontological reality. But it is not absolutely unreal like a hare's horn. It is 
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real enough to project the multiple world of appearances. They are 
modifications (paripama) of names and forms, which are creations or 
constructions of avidya or maya. But they are appearances (vivarta) of 
Brahman. Maya is not an independent principle like prakrti of the samkhya. 
It is dependent on 1$vara. It is his energy (Sakti). It contains the unmanifest 
seeds of names and forms, which are transformed into the subtle essences 
and the gross elements. I$vara is immanent in them as their inner self and 
guide. He transcends them all in his essential nature. One I$vara, who is, in 
reality, the eternal and immutable consciousness, appears to be man. y owing 
to maya or avidya. But there is no other conscious principle than the eternal 
and immutable consciousness or Brahman, either I$vara or the jiva. Maya is 
called avyakta, since it cannot be defined as real or unreal. It is called avyakta 
also because it consists of subtle essences of the elements. They exist in the 
condition of seed-potentialities of appearances. They exist in an unmanifest 
names and forms. The empirical world consists of manifest names and forms. 
Maya is the subtle condition of the world prior to creation. It is dependent on 
I$vara. He creates the world with maya, his creative energy. He is inactive 
without maya. Maya is sometimes called akaSa. It is sometimes called aksara, 
or the indestructible. It is of the nature of avidya. Avidya is false knowledge. 
It is absence of true knowledge. It is absence of true knowledge. It is non- 
apprehension of the reality. Itis misapprehension ofitas manifold appearances. 
It is beginningless. It is the cause of samsara. It exists in the form of seeds or 
karmas in the jivas. Avidya veils the nature of the Atman or Brahman. The 
jiva subject to avidya cannot know its inner Self, Brahman, within it. Maya 
consists of sattva, rajas, and tamas. Pure sattva not overcome by rajas and 
tamas is the adjunct of I$vara. Maya is the sumtotal of causal powers of all 
effects. It subsists in 1$vara, being permeated by him. Maya is deep sleep, as 
it were, or cosmic nescience subsisting in, and dependent on, ISvara, in which 
bound empirical selves, ignorant of their essential nature, sleep. This 15 the 
state of dissolution prior to creation. I$vara creates the world out of this state 
of cosmic nescience (maya). The bound jivas also are reborn at the time of 
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creation to exhaust the store of karmas. 
Harken to Panacikaranavartika (2-10) : - 


Gross elements are generated from the subtle elements by (quintuplication) 
paficikarana. Each subtle element is divided into half. Each half is divided 
into four equal parts. Each half of a subtle element is combined with 1/8 of 
each of the other elements, and thus a gross element is produced. 


Gross ether = 1/2 ether essence (tanmatra) + 1/8 air essence + 1/8 fire 
essence+ 1/8 water essence+ 1/8 earth essence. 


Gross air = 1/2 air essence ether essence + 1/8 fire essence + 1/8 water 
essence + 1/8 earth essence. 


Gross fire = 1/2 fire essence + 1/8 ether essence+ 1/8 air essence + 1/8 
water essence + 1/8 earth essence. 


Gross water= 1/2 water essence + 1/8 ether essence +1/8 air essence +1/8 
fire essence + 1/8 earth essence. 


Gross earth= 1/2 earth essence + 1/8 ether essence + 1/8 air essence +1/8 
fire essence + 1/8 water essence. 


Sri Sankara recognizes triplication (trivrtkarana) mentioned in the 
upanisads. Creation There is an order in cosmic evolution and dissolution. 
Dissolution is the reverse order of creation. There are cycles of creation and 
dissolution. The world is evolved out of maya, and dissolved into it. world is 
born out of I$vara, and re-absorbed in Him. 151818 is the creator, preserver, 
and destroyer of the world. 

VISISTADVAITA 
ಶೇಷಾವತಾರೋ ಧನ್ಯೋ ಯಃ ಶ್ರೇಷ್ಠ ಶ್ರೀವೈಷ್ಣಾವಾಗ್ರಣೀಃ | 
ಸೋತಸೌ ರಾಮಾನುಜಾಚಾರ್ಯಃ ಪಾತು ಕಾರುಣ್ಯವಿಗ್ರಹಃ II 


It is substantiated by Nathamuni, Yamuna and Ramanuja, who are 
considered great acarya-s of this school of thought. It is interesting to know 
that the term Visistadvaita does not find its place anywhere in any of the 
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works of the above- noted acarya-s, nor in the works of Vedanta Desika, and 
not even in the works of writers coming after the period of Sudar$anasüri, a 
well-known commentator on Ramanuja's Sri Bhasya. Sudarsanasüri was the 
first person to refer to the system as visistadvaita and bccame subsequently 
used from the 16h century C.E. The term may be derived in two ways, namely, 
viSistasya advaitam and vi$istayoh advaitam. The term understood in the 
first derivation is qualified (visista). This comes to mean that there is only 
one reality understood as the Qualified Brahman, since cit (animate beings 
- sentient) and acit (inanimate beings - insentient) are its modes (prakara) 
and they are no longer separated from Brahman which is substantive (1161612). 
On this score it does not mean that there is no difference between the modes 
and Brahman and also among the modes themselves. All that the compound 
suggests is that Brahman is qualified and that it has no second one. The 
second derivation indicates the identity between two qualified Brahmans. In 
reality there is only one Brahman, forming the cause of the universe: The 
same Brahman becomes the effect also, The cause will be in subtle form, and 
the effect will be in gross form. It is viSista in both cause and effect No doubt 
we do not come across this term in the works of Ramanuja; however, he 
refers to oneness of the qualified as the basis for the system. Ramanuja 
considers all Vedic texts as of egual validity, having no contradictionamong 
themselves. for they refer to things as they are in reality. He refutes the stand 
taken by some in classifying Vedic texts as primary and secondary. All Sruti 
statements are of equal importance, If Advaitism takes stand an the statements 
indicative of unity, Dvaitins rely on the statements indicating diflference 
between ty individual self and the supreme self. Abhedasruti is mahavakya 
for Advaitins, and bhedasruti is nirvahaka for Dvaitins. Ramanuja resolves 
this issue of apparent contradiction by accepting Sarira bhava, which brings 
out the idea that just as the individual self is the in-dweller, supporter and 
controller of the body, the Supreme Self is the Self of the cetana (individual 
self) and acetana (the matter), whereas the Supreme Self in faririn, cit and 
acit form of His body. This sarira bhava forms the master-key for resolving 
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the contradiction as it is contended and this is Ramanuja's unique contribution 
through which only he has given ably the explanation of the statement tat- 
tvart-sai without resorting to any extraneous theory, Ramanuja considers 
Brahman of Upanisads, Brahmasiitra and the Bhagavadgita (prasthanatraya-s) 
as the same Absolute Being, the creator, sustainer and destrover of the 
universe. He having only auspicious qualities, and Nirguna as because He is 
free from bad qualities, and is saguna on account of His well prakrtikaguna-s 
arise out of interactions of three guna-s, viz., sattva, rajas and tumus. Brahman 
to Ramanuja is bhagavan, in which the word bhaga stands for six qualities, 
jhana, bala, ai$varya, virya, Sakti and teja, permeating and transcending 
everything. The main topics of this school of Vedanta are tartva (reality, 
essence), means of hita (realization). and ultimate purusartha (goal). The 
three realities are Brahman (Supreme Self), jivatma (individual self) and 
jagat (material universe). They go in the system by their name 1517818, cit and 
acit. Controversy among the different schools of thought is about the nature 
of relations between the Paramatma (Supreme Being) and jivatma (the 
individual). The next one is to know the relationship between the individual 
self (cit) and human body, which is the farmer's abode, The third relationship 
is to be known as that between the individual self and the phenomenal world 
(acit). In visistadvaita, Upanisadic Brahman is the same as Sriman Narayana. 
He is the Absolute and everything, terms and thought connote Him only. 
Both cit and acit may have their own connotation, however, Brahman is their 
final connotation as He is the Self of all beings. He is sarvatma, Vasudeva, 
on account of all-pervasiveness. samanadhikaranya (coordination) used here 
is logical and grammatical. He is satyasya satyam (the truth of the true) and 
jvotisam jyotih (the light of light) as Srutis have declared. He is also the 
beauty of beauties aesthetically and hence is bhuvana sundara and 
saksanmanmatha manmathah. Therefore He is referred to as transcendental, 
eternal, self-effulgent and blissful. He desires that Jiva should return to Him, 
and thus He descends to the finite without losing His inner self, thus becoming 
antaryamin (immanent indweller). No doubt He is in the finite, however, is 
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not finite, and He seeks to mold it into His nature. He is to be known only 
through Sastras. He, being both the material and instrumental cause, does not 
admit of inference, one of the accepted means of knowledge. The effect, 
however, the world, may be subject to inference. It must be borne in mind in 
this context that the cause cannot be deemed to be only one for the universe, 
not even it may be felt that all this was created at one single time and that the 
same will be the cause for both sustenance and destruction. The concept of 
Sarirabhava is the fundamental concept of this school of thought, and this has 
scriptural sanction, too. Ramanuja has brought out spiritual synthesis of the 
universe by resolving the apparent contradiction in Sruti through this concept, 
which is not biological, however, only spiritual. Sarira as defined by Ramanuja 
is that which is invariably supported, ruled from within and which is used 
solely for the purpose of Saririn , who is the in-dweller, controller and ruler. 
Brahman 15 the inner self of all and other than any. Both cit and acit have 
Brahman as their inner controller. They serve the Brahman since they exist 
in it, belong to it and exist only for its satisfaction. He does not entertain 
loneliness (na ekaki ramate). He is accessible to each and every one, provided 
the latter wants to meditate upon Him. The finite self is also real, however, 
and is distinct from matter (non-sentient) and Paramatma. No doubt it 
transcends matter (prakrti), but at the same time gets associated with it and 
experiences the consequent result due to its own accumulated previous 
karma. The individual self is different from the body consisting of sense 
organs, mind, life (prana), and intellect. This school of thought does not 
endorse the opinion that consciousness is the result of combinations of 
several elements. The sense organs being themselves non-sentient cannot be 
knowers. They cannot be taken for atman that experiences the dream. The 
finite self, being self-Iuminous, does not need any other knowledge to know 
itself, since the knowledge texts declare it as self-Iuminous (svayam jyoti-s), 
through which it reveals itself to itself. Atman is necessarily a knower, with 
certain qualities like ekatva (oneness), anukülatva (agreeableness) and 
pratyaktva (the nature of the self-revealed). It maintains self-Iuminously in 
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all, to be Understood through attributive consciousness (dharmabhütajfiana). 
He is both an object of 389 cognition and a means of cognition, through 
attributive consciousness. Individual selves are of the same nature of 
consciousness and have the qualities like anutva, $estva, and so on. When 
they are in the state of liberation, they experience the same bliss of communion 
with Brahman. The individual self is an enjoyer while holding himself 
responsible for what he does in the form of self-initiated activity. believes in 
the physical universe (matter) as also being real. Itis subject to transformation, 
whereby it obtains different but real states. Prthvi (earth), apah (water), agni 
(fire), vayu (air), akasa (ether), five mahabhüta-s, eleven indriya-s, prakrti, 
mahat, and ahamkara, enumerated in the Samkhya School of thought as 
categories, are accepted as authentic in visistadvaita School of thought. They 
are not considered as independently evolved principles, however, only as 
inhered by Brahman. Matter as previously stated forms the mode of the 
Brahman at whose will only the matter lies subtle in Him and evolves into 
the state of mahat in a real state. This in turn evolves into three types of 
ahamkara, viz., sattva, rajas, and tamas, at the will of God. This becomes the 
cause of ego in the body. Whereas sattvik ahamkara gives rise to eleven 
indriya-s, tamasik ahamkara produces five great elements. It is his sankalpa 
(will) that brings out the relation between matter and the individual self. It 
must be clearly understood that the physical universe is not self-explanatory, 
and the changes and the natural process of evolution and involution take 
place at His will only. It is He who supports, rules, and destroys. visistadvaita 
School treats time also as a real entity having no beginning and end. Creation 
is not related to time, which is eternally associated with nitya vibhüti which 
is the eternal abode of God and 15 subordinate to God. Moment, hour, month 
and day are all different states of the eternal state of time. It must be borne in 
mind that this as an entity is different from matter, individual self and the 
Supreme Being. The eternal abode (nitya vibhüti) is governed by only u 
Suddhasattva, and it is never associated with the other two, rajas and tamas. 
This eternal abode 15 referred to also in katha upanisad. It 15 also called 
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vaikuntha, where eternals like Garuda, Visvaksena and the liberated selves 
(mukta-s) enjoy the supreme bliss of having communion with God. This is 
aprakrta (non- material) form and undergoes changes and forms the 
quintessence of soundaraya (beauty), lavanya (splendours) and yauvana 
(eternal youth) in all these gadya-s Saranagatigadya vaikunthagadya 
srirangagadya, Ramanuja loses himself in presenting his experience of 
visualizing Parabrahman so graphically that even the laymen would feel like 
experiencing that beauteous Parabrahman personally. This beauty is both 
sensuous and spiritual, rendering the physical eyes to become divine eyes. 


DVAITA - TATVAVADA 
Harken to Yuktimallika of Sri Vadirajaru : - 


ಪೂರ್ವಃ ಪೂರ್ವಃ ಪೂರ್ವಪಕ್ಟೋ ಯಾವನ್ನದ್ಧಮತೋದಯಃ। 
ಅಂತೇ ಸಿದ್ಧಸ್ತು ಸಿದ್ಧಾಂತೋ ಮಧ್ದಸ್ಯಾಗಮ ಏವ ಹಿ॥'' BS ॥ 
“ಹರೇ ಚ ತತ್ವವಾದೇಶಸ್ಟಿನ್‌ ಗರೀಯಸಿ ಭರೋ ಮಮ। 

Dvaita concept of a theistic Vedanta doctrine, advocated in the philosophy 
of Madhvacarya. The Sanskrit word dvaita means two. Dvaitism is the name 
given to the philosophy of Madhvacarya ( 1199-1278 / 1238-1317 C.E) and 
his faithful interpreters , Jayatirtha ( 1365-88 C.E. ) and Vyasaraya (1478- 
1589 C.E ) . Brahman, souls and the world of matter constitute the three 
major realities. According to Dvaita view these three distinct entities can be 
studied and analyzed under two ontological concepts - svatantra (independent) 
and paratantra ( dependent ) . Brahman alone is the independent reality. He 
is the perfection of all beings. Creation, preservation, dissolution, control, 
enlightenment, obscuration and release are manifestation of His power. The 
reality of things in space and time involves difference in name, form, 
attributes, and relations. The traditional Dvaita School held a scheme of 
paficabheda ( five - fold difference) : difference between 181818 and Jiva ( 
individual souls ) ; between Jiva and Jiva ( souls and souls ) ; between ISvara 
and jada ( matter ) ; between jada and jada ( matter and matter ) and between 
jada ( matter ) and Jiva ( souls ). These differences are not merely attributes 
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of things nor just illusory. They are real and are not destroyed. The world of 
of matter and souls are expressions and manifestations of the divine will and 
they always depend on God for their existence. The relation in which the 
world stands to Brahman is neither superimposed nor intra - organic, but a 
Dvaita Vedanta one of the three important schools of Vedanta. The important 
tenets of this school are embedded in Vedas and Upanisad. Madhvacarya 
expounded them about 750 years ago and became the founder of the school 
in the sense that he revived the Dvaita tenets. He furnished arguments to 
support the soundness of these tenets Madhvacarya was born in Pajakaksetra, 
a village near Udupi in Karnataka state, in 1238 CE. He was named Vasudeva. 
He was highly intelligent, talented, energetic and enthusiastic right from 
childhood. He never needed repeated instruction and study, as he was able to 
grasp and retain what was taught to him once. He used to think deeply on 
subjects he learnt. He showed great skill and energy in sports, too. He had a 
considerable knowledge of music and could always sing. His attitude and 
aptitude were naturally in conformity with the Vedic thoughts. He was firm 
in his conviction that the world was created by a perfect being known as 
Parabrahman. He noted inconsistencies in the prevalent schools of Indian 
philosophy. Vairagya (renunciation of worldly quests) was his natural 
disposition. He became a sannyasin ( ascetic ) at a very young age, of his 
own volition He had to persuade his parents to agree to this. As a monk he 
toured all over India ; participated in debates on Vedanta philosophy in many 
places ; established his interpretations of and views on Vedanta and other 
schools of philosophy. He wrote a number of works in the realm of philos- 
ophy. Great scholars of the day debated with him and became his disciples . 
Sobhanabhata and Trivikrama Pandita were notable among them. He 
disappeared from Udupi in 1317 C.E. His followers believed that he went to 
a place called greater Badari in the Himalayas. Dvaita is not the name given 
to the school by Madhvacarya or his followers . The school was called 
Tattvavada by both the exponents and the opponents of the school . As the 
school vehemently refuted Advaita of the Sankaracarya School and established 
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bheda ( difference ) on a firm foundation , Dvaita became a popular name . 
The epistemology of Dvaita may be described as realistic. It postulates the 
object apart from knowledge. Objects known necessarily possess attributes. 
The subject of knowledge is atman (self), and knowledge belongs to it as its 
attribute. Generally, pramana is understood in either of two senses, viz., valid 
cognition and instrument of valid cognition. Madhva uses two different terms 
to distinguish these two senses of pramana. According to Madhva, kevala 
pramana means true knowledge while anu-pramana means the instrument of 
knowledge . He defines pramana in both the senses as yathartham ( that 
which gives a correct representation of its object ) . According to Dvaita 
epistemology , no knowledge at the human level can claim complete 
comprehension of a thing in all its innumerable aspects and relations . But 
this limitation of knowledge does not make it invalid . The correspondence 
to facts is to be understood naturally with reference to certain space - time 
settings and other properties of objects conditioned by external factors and 
subject to the normal conditions that are necessary for perception to take 
place . The manas ( mind ) is the chief instrument of knowledge and it 
undergoes with transformation ) according to the qualities of the object to be 
known . This is called vrulinana , Knowledge reveals the object and itself 
and thus it is svapraka$a . As opposed to Vrtljana, God has ISvara jnana , 
according to which He knows everything simultaneously and continuously 
The school accepts three sources of knowledge ( anu pramana - s). They are 
: Pratyaksa ( perception ), anumana ( inference ) and sabda ( verbal testimony 
). Upamana ( comparison ) is regarded as a variety of inference . Perception 
Knowledge produced by contact between a sense organ and its appropriate 
object is perception . If the sense organs or the objects are defective the 
contact produces illusion. Therefore perception is defined as flawless contact 
of sense organs with their appropriate objects. In the case of vision the 
conditions required for obtaining valid knowledge are - suitable distance, 
proper angle of observation , adequate light and so on . Indrian ( knowing 
senses ) are reckoned as seven . They are the five external senses of sight , 
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hearing, smell, taste and touch , the internal organ manas ( mind ) and the 
seventh, called Saksin. The knowing self itself is this instrument . Saksin is 
accepted as a seventh sense organ because all sentient beings have perception 
of themselves and the experience of pleasure , pain , etc. They also perceive 
external entities such as space and time. These perceptions are not illusions. 
The known sense organ do not invariably produce correct experiences. 
Besides, external sense organs can produce perceptions of only such things 
which possess any one of the following properties: rüpa (form), rasa (taste), 
gandha (smell), spar$a (touch) and Sabda (sound). Space and time do not 
have any one of these properties. Mind cannot produce the perception of 
external objects independently. knowledge of space and time cannot be 
inferential, for inference requires the knowledge of concomitance between 
the middle term and major term. Even those who do not have this knowledge 
have the knowledge of space and time. Many thinkers argue that space can 
be inferred as substratum of sound. The Dvaita School maintains that those 
who are deaf from birth also have the perception of the presence or absence 
of light in a given place. They say "There is light" or "It is dark here." Here 
the words "here and there" mean space only . Similarly , the constituents of 
a syllogism that supposedly leads to inference of time cannot be known 
without reference to time. Thus the inference becomes superfluous . The two 
cannot be known by agama - s , for the reason that they are known by persons 
deaf from birth . In the light of the foregoing arguments one has to think of 
the existence of an infallible internal instrument that can produce the 
perception of self, its attributes, space and time. The instrument should 
necessarily be capable of producing the cognition of the validity of knowledge 
to avoid infinite regress . A sentient being alone can be such an instrument . 
Therefore , it can be nothing but the knowing self itself. It needs no other 
medium to produce cognitions . Therefore it is called Saksin or the witnessing 
consciousness . Saksin is the purest form of indrian . It has no defects and 
hence is infallible. According to Dvaita , non - existence or abhava is also 
known through perception . It is the perception of the bare ground , in a 
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situation where we can say "There is no jar on the ground". The school rejects 
indeterminate perception with the argument that the substance and its 
attributes are not different. Memory is mental perception according to this 
school . There are valid memories and invalid memories. Strength of proofs 
Perception is the strongest of proofs in the area of its jurisdiction. No anumana 
or agama can stultify it . Only a sharper perception can do this . The rope 
serpent illusion is a case in point. Badha is considered a fallacy of anumana. 
It is a contradiction of the major term by stronger evidence. If perception is 
not stronger than anumana, the major term can never be contradicted by 
stronger evidence and hence there cannot be a fallacy called badha . Among 
proofs , that which supports another proof by way of offering visaya ( a 
subject ) is upajivya and the other one is upajivaka . The former is stronger 
than the latter . If perception provides a subject to agama in any instance the 
former is stronger than the latter in that instance . Experience which conforms 
to the scriptural assertions is the best proof. Inference The instrument of 
inference is known as anumana . Jayatirtha in his Nyaya - sudha describes 
inference as a flawless reasoning from a mark to a certain conclusion on the 
basis of an invariable relation that subsists between them . It is a factor 
concomitant with some other factor . This other factor is called sadhya. 
Concomitance is alled vyapti . The sight of the concomitant factor leads to 
the inference of the presence of sadhya . A syllogism , intended to impart an 
inferential cognition , must necessarily have five members , according to the 
Nyaya - VaiSesika school . Some believe in the absolute necessity of the 
three and some in that of two members. The Dvaita School is ofthe view that 
there is no hard and fast rule with regard to the members of a syllogism. It 
depends on the person to whom the inference is imparted . Concomitance 
between the middle term and major term and the presence of the middle term 
in the minor term are considered the two powers of anumana by many schools 
of Indian philosophy. However, the Dvaita School is of the view that the 
second power need not be in the above - said form. The middle term can be 
present in the minor term or in any other appropriate place . In the instance 
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of inferring rain in the catchment area on seeing a rising river in a downstream 
area the minor term is catchment area and the middle term is the raising 
water level in downstream area . Here the middle term is not present in the 
minor term . But it produces a valid inference , Anumana is not an independent 
proof of knowledge . Its premises have to come from either perception or 
verbal testimony The fallacies of anumana are viewed by the Dvaita School 
in a way different from those of other schools. They are formal and material. 
The most important of these are contradiction and incongruity. All other 
fallacies are subsumed in these two. 


Verbal Testimony 


A flawless sentence is an instrument of knowledge. Ignorance, illusion, 
doubt, inadvertence, deception, etc., are flwas. Flawless sentences are called 
agama, which are of two kinds, those with authors and those without. (Vedas 
and agama-s without authors). The Dvaita School has advanced its own 
arguments in favour of authorlessness of Vedas in addition to the arguments 
of previous thinkers. They are as follows : 


1) Those who believe in the non-existence of supersensuous entities like 
dharma and adharma must be able to show some proof thereof. One can say 
that they are not perceived by our senses and therefore they do not exist. This 
argument is untenable. The fact that taste is not known by the eye does not 
mean it is non-existent. Similarly, the non-perception of dharma, etc., by any 
sense organ cannot prove its non-existence. It may lead to a doubt that, i. 
they may exist and are not perceived by human sense organs, as in the case 
of taste that is not perceived by eyes, or 11. they may not exist at all. To 
resolve this doubt some proof is needed. The proof cannot be perception, 
inference or written texts. Inference cannot operate independently of 
perception and agama. No written agama is trusted by all. There is no 
undisputed omniscient author. Therefore it should be texts without author. 2) 
The opponents of the impersonal emergence of Vedas have an argument in 
the form of a syllogism. “Vedas have authors, as they are sentences". 
Jayatirtha, who has written authoritative commentaries on Madhva's works, 
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argues that sentences have internal distinctions such as being Vedic and non- 
Vedic. A common factor cannot prove another common factor in things that 
are internally distinct. The fact of being human beings cannot prove that men 
can conceive. Men and women, though they are human beings, have internal 
distinctions. Vedic sentences need not have any author in spite of being 
sentences. *As the Vedas are not composed by any person, divine or human, 
they are totally free from flaws. They are the infallible proofs of knowledge. 
They speak of supersensuous entities such as dharma and adharma. They are 
the primary evidence for the existence of God and all his glory. Madhva has 
quoted Vedic passages, which aver that the entire Veda sings the glory of 
Parabrahman and that all words, Vedic and non-Vedic, denote one or the 
other attribute of Parabrahman. In view of this argument he has formulated 
new vrtti-s. Vrtti-s are powers of words to convey meaning. Sakti, which 
denotes primary, and laksna, which conveys secondary meanings are known 
as vrtti -s. rüdhi, yoga and yogarrüdhi come under Saktivrtti-s. These are 
sufficient to accommodate the Vedic assertions mentioned above. 
Madhvacarya has put forward a new vrtti. It is called paramamukhya vrtti. It 
is of two kinds: mahayoga and mahayogarüdhi. Factors that are responsible 
for using words to convey things are called pravrttinimitta. Independent 
authority is one such factor. A king 15 described as victorious when his army 
achieves a victory. Here the supreme authority of the king is responsible for 
such a statement. Here the vrtti of the word is mahayoga. The presence of 
attributes in things in an infinite measure is another factor. The word Purusa 
denotes Parabrahman. The word means the above virtues. They are there in 
Him in an infinite measure. Here the vrtti is mahayoga. In addition to this 
factor, if a word is widely used to denote a being, the vrtti is mahayogarüdhi. 
The word Narayana denotes Parabrahman by this vrtti. The words which 
denote deficiencies and weaknesses in persons or things do denote 
Parabrahman also by mahayoga, as He presides over these verities also. 


Anvitabhidhanavada 


What denotes, in a sentence, the relation between the meanings of the 
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words? Different schools have found different answers to this question. 
Madhvacarya says that words do not denote mere meanings. They denote 
both their meanings and their relation with an appropriate meaning of another 
word in the sentence. Other words in the sentence clarify the appropriate 
thing. The clarification helps to make the sense complete. This view presents 
the simplest path in the process of words making complete sense. The school 
has examined the theories of other schools and has shown their inadequacies. 


Agama-s with authors 


Agama-s with human or divine authors are accepted as proofs if they 
conform to the tenets of Vedas. The Mahabharata of Veda Vyasa is in complete 
conformity with the Vedic assertions according to Madhvacarya. Therefore 
it is an invaluable document. But the texts of the Mahabharata available to 
him were interpolated and distorted in many ways. Therefore, they have not 
been a dependable source of knowledge of the world beyond the reach of our 
sense organs. He has stated all this in his Mahabharatatatparyanirnaya, which 
is a faithful summary of the original Mahabharata according to him. 
Brahmasütra, also known as Vedantasiitra, of Veda Vyasa are a fully valid 
agama. They lay down the canons of interpretation of Vedas and they interpret 
them too. Madhva admits the validity of the Puranas to the extent that they 
are in conformity with Vedas and Vedantasütra. 


Validity 


Validity is intrinsic to the instruments of knowledge which are capable of 
producing correct knowledge by proper contact etc. There is no need for any 
external factor for the purpose. But vitiated by flaws, the natural capacity of 
these is arrested or distorted and they give rise to illusion or doubt. 


Knowledge of knowledge and its validity 


Knowledge generated by the sense organs is a modification of the mind. 
Therefore it is jada (inanimate). It is incapable of self-revelation. There must 
be some principle which reveals, or makes the knower know, knowledge and 
its validity. It is an aspect of the knowing self. It is saksin which acts as a 
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sense organ. This, being a sentient principle, is capable of revealing itself 
and its attributes. Knowledge, being an attribute of the knowing self, is 
grasped by it. The validity of knowledge also is grasped by the same saksin. 
No external agency can grasp it because of the impending infinite regress. 
But in regard to illusion the saksin grasps its bare contents only, while its 
invalidity is ascertained by saksin indirectly through incoherence and other 
tests. The validity of the instruments of knowledge is grasped from their 
ability to stand the test of correspondence etc. 


Theory of error 


Error is the opposite of knowledge. Different schools of Indian philosophy 
have discussed the nature of error and its occurrence with great interest. 
Jayatirtha has expounded Madhva's theory oferror after showing inadequacies 
in the theories of other schools. The Dvaita theory of error is known as 
abhinava-anyathakhyati. According to this theory, whenever there are any 
defects in either the subjective or the objective conditions of knowledge, 
error occurs. The appearance of unreal as real and of real as unreal is illusion. 
In bhranti (error), the non-existent is present as existent and the existent is 
presented as non-existent.The Dvaita School subscribes neither to the view 
of the wholesale unreality of the constituents of an error nor to the view that 
one real object appears as another real object existing elsewhere. Contact 
with the sense organ is necessary before there is any perception. Contact is 
possible only with a real object. Therefore, all the constituents cannot be 
unreal. A real object existing elsewhere is not in contact with the sense organ. 
Therefore, when one thing appears as another, the latter is unreal. This view 
conforms to the subletting cognition that occurs later. When someone 
cognizes a shining object and thinks that it is silver, there is wrong knowledge 
and this is due to — 1. right experience of a shining something, 2. non- 
apprehension of shell as shell, 3. right experience of silver in the past, 4. the 
samskara of the experience of silver seen in the past. 
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The appearance of the unreal 


How can the unreal appear? This question is answered by the following 
probe. Do they, who refute the appearance of the unreal, have the cognition 
of the unreal or do they not? If they have, refutation is not possible. If they 
do not have, even then the refutation is not possible. Those who say that 
silver which appears on a conch shell is asat cannot do so without cognizing 
the asat. Madhvacarya has made a unique; on the occurrence of error. Two 
real necessary for the occurrence of any error; one in the form of substratum 
or base for superimposition and the other as a real of the superimposed. 


*The difference is one of mere degree and not one of kind. The illusion 
do not possess the same stability as the phenomenal world. - The world- 
appearance is not, however, as illusory as the perception of silver in the 
conch-shell, for the latter type of wordly illusions is called pratibhasika, as 
they are contradicted by other later experiences, whereas the illusion of the 
world-appearance is never contradicted in this wordly stage and is thus 
called vyavaharika i.e., vydvahdra - practice.” 


Therefore the illusoriness of the world is a sheer impossibility. 
Ontology 


1. When the existence of a thing cannot be denied in the whole of space 
and in the three constituents of time (past, present and future) it is real: 
trikala-sarvadesiyanisedhapratiyogita satta. 2) Object of knowledge is real. 
3) What can produce a tangible result is real, Anything that measures up to 
any one of the above stated criteria is real. That which does not is unreal. A 
hare’s horn and a barren woman’s son are unreal. Dream-entities are real as 
they are made ofa transforming cause called Samskara. Sarhskarais converted 
into various products, by the immanent and omniscient God, within the mind 
of the dreamers. Samskara is a product of experience. The real is of two 
kinds, independent and dependent. The creator of this universe is the only 
independent reality. It is called Brahman in Upanisads. All other sentient and 
insentient beings are dependent realities. They are dependent on Brahman in 
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all the aspects of their existence. Dependence is not superimposition. Their 
reality, too, is under the authority of Brahman. Upanisads describe Him as 
the Real of Reals. The sentient beings are irreducible and their number is 
infinite. Among insentient reals all material things can be reduced to the 
primordial prakrti through various stages. Sattva, rajas and tamas are the 
essential characteristics of Prakrti. Prakrti, space, time and sound are the 
irreducible insentient Reals. All the sentient beings except Brahman and his 
consort Mahalaksmi are called jiva. Thus the universe is divided into three 
categories. They are: 1. Brahman or I$vara (Mahalaksmi is subsume here); 2. 
Jiva; and 3. jada, the insentient. Though Jiva and Isvara can be considered a 
One category by the common factor of sentience they are considered separate 
categories witha spiritual purpose. According to Madhvacarya, the knowledge 
of the independence of I$vara, “he known as Visnu, Hari, Narayana, etc., and 
the dependence of the rest of the world on him is earning his grace. This is 
the spiritual consummation of our birth as human beings. Madva's ontological 
scheme of the universe aims at fulfilling this requirement. Hence the 
consideration of I$vara as a separate category. Accordingly, categories are 
basically two: independent and dependent. Dependent realities of two kinds 
1. bhava, 2. abhava. Bhava is the object of positive perception in the first 
instance. Abhava is the object of negative perception in the first instance. All 
Jiva -s and the insentient things are bhava. Time space, sound, and primordial 
matter, with its myriad modifications, come under bhava. Abhava is of three 
kinds. They are 1. pragabhava (non-existence of a thing before its production), 
2. pradhvamsa (destruction), and 3. sadabhava (eternal non-existence). The 
world of attributes, comprising qualities, actions, being, power, similarity, 
difference, viSesa etc., is regarded by Madhva as constituting the very essence 
ofthe substance themselves. These attributes do not have a separate existence 
of their own and therefore do not require an independent enumeration. Of the 
attributes, difference and visesa play a very important role in understanding 
the universe. 
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Difference 


Difference is the object of knowledge expressed by the term ‘not’ as, for 
example, when we say a horse is not a cow. Every sentient being experiences 
this difference between itself and other sentient and insentient beings. The 
experience is never sublet. Therefore difference is real. The Buddhist and 
Advaita Schools argue that difference is not real because it cannot be an 
object of knowledge. The process of its knowing is ridden with fallacies. 1. 
Difference, being an attribute, has to be related to two things. The related 
cannot be known before knowing the real. Knowing the real (as two) 
presupposes the knowledge of difference. This is the fallacy of mutual 
dependence. 2. If difference is real, it should be different from its real, say, a 
horse and a cow. To know the difference between a horse and a cow it is 
necessary to know the difference between differences on the one hand and 
the two animals a the other. Similarly, the knowledge of difference requires 
the knowledge of differences between difference and it's real. As the 
knowledge of any difference demands the knowledge of the succeeding 
difference of knowledge, it is simply impossible here is infinite regress. 
There can be a solution to this problem if difference is not different from its 
substratum. But it is not so. The knowing of the substratum of difference, say 
a pot is not dependent upon the knowledge of some other factor. The knowing 
of difference presupposes the knowledge of its counter entity. While 
difference is from something the substratum is not. Therefore difference is 
not real. The Dvaita School says that difference is not different from its 
substratum. It is its essential nature. Madhva says that when a thing is known, 
its difference from all other things is known. If it is not so, every individual 
self which perceives itself always would have entertained a doubt as to 
"whether I am I or something else". No one entertains such an absurd doubt. 
Why? If difference is part and parcel of all things, then the apprehension of 
a thing can involve the apprehension of its difference from all other things 
also and the absence of the said doubt can be due to this apprehension. 
Therefore that the difference is not different from its substratum is an 
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unassailable fact. All realities have inbuilt solutions to the problems in their 
understanding. Madhvacarya has discovered a principle called vi$esa in all 
things, which is capable of solving the problems in understanding difference. 

Vi$esa 

There are three views with regard to substance and its attributes in Indian 
philosophy. 1. Substance and its attributes which last the life of the substance 
are mutually different. 2. They are identical. 3. They are different-cum- 
identical. All the schools have chosen one or another of the three views. The 
first view 15 beset with the fallacy of interdependence and infinite regress. 
The second is untenable, because the experienced reality of both substance 
and its attributes and the non-synonymy of the words denoting them, say 
'rose' and 'red' cannot be explained. The third view is contradictory. 
Madhvacarya says that they are identical. The reality of a substance and its 
attributes which is experienced and undulated has to be accounted for. There 
is some power, in all things, which goes along with the identity of substance 
and attributes and safeguards the reality of both and the non-synonymy of 
the words denoting them. This power acts as a representative of difference. 
A representative can go along with the opponent of his principal and perform 
some of his functions. This power is called visesa. The undulated experience 
is a strong proof to support this concept. Besides this proof, Madhvacarya 
has quoted Parama Upanisad and Brahmatarka, in favour of the concept. 
Brahmatarka is an ancient philosophical treatise according to him. The 
question raised on the view that difference is not different from its substratum, 
say a pot, is answered by this vi$esa . Safeguarding the reality of both 
substratum and its essential attributes in the wake of their identity is the 
raison d' étre of vi$esa . Therefore, there is no room for the question *how' in 
this function of vi$esa. Thus difference, the bedrock of realism and pluralism, 
is strongly defended in the Dvaita School of Madhvacarya. The school has 
shown that this concept 15 inevitable for all the schools of philosophy to 
answer queries on one or the other category or concept posited by them. That 
the concept of aikya of the Advaita School and samavaya of the Nyaya- 
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VaiSesika School cannot stand without vi$esa is shown by the Dvaita School. 


Difference between I$vara and Jiva 


No scriptural text can go against difference between I$vara and Jiva. Texts 
which supposedly favor their abheda (identity) depend upon intuition and 
inference to provide the visaya (subjects) i.e., Jiva and Ivara. The two 
instruments here are upajivya-s. The upajivya intuition intuits difference 
between them. (See Epistemology). 


Metaphysics and Ethics 


The universe is created by an omniscient, omnipotent and omnipresent 
person. This person in known as Brahman in Upanisads. He is the first 
principle of this universe. The entire universe is under His control. He has 
infinite virtues and is absolutely free from blemishes. He is the *unmoved 
mover" of Aristotle. He creates this universe using the primordial matter 
known as mülaprakrti. He causes it to modify itself into infinite celestial and 
earthly objects. He brings into the activity of creation various goddesses such 
as Mahalaksmi and gods such as Vayu and Rudra at their respective levels. 
He is immanent in everything in the universe. The modification of mülaprakrti 
into various bodies is one type of creation. In this sense Mahalaksmi, Jiva, 
time, space and mülaprakrti are not created. But Upanisads describe Brahman 
as the creator of the entire world. Sa idam sarvamasrjata. If Mahalaksmi, and 
time, etc., are not created, the validity of Upanisad becomes questionable. 
Madhvacarya says that they are created. Their creation is not transformation 
of matter. It is Paradhinavisesapti, which means acquisition of a new trait 
or complexion will of Parabrahman. Acquisition of a desire to create the 
universe is creation of Mahalaksmi. She acquires this desire by the will of 
Parabrahman. The creation of mülaprakrti is its modification into mahat, 
etc. This is dependent on ISvara. Acquitisition of mortal body is creation of 
jiva. The concept of paradhinavisesapti clears all doubt about the validity of 
Vedas and Upanisads. Finite souls or Jiva -s are bound by prakrti and 
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ignorance. Their innate nature is suppressed because of this bondage. This 
binding prakrti has three distinct elements. They are known as sattva, rajas 
and tamas. Sattva activates temperance, rajas aggression and tamas evil. All 
material entities are compounds, in different proportions, of these elements. 
These compounds are responsible for varied characteristics and behavioural 
differences in all the animate and inanimate beings. This in turn leads to 
different kinds of karma-s in finite souls which accompany them even after 
their death and bear fruits in future births. Hence the observed difference is 
the innate nature of individuals. Brahman creates this universe to enable 
these finite souls to achieve emancipation from bondage. Once emancipated, 
they experience their intrinsic nature. The svarüpa or svabhava (intrinsic 
nature) of all finite souls is not the same. It differs from individual to 
individual. With this difference in view, the entire class of finite souls is 
divided into three groups. Sattva (bliss) is the essential character of one 
group. The measure of bliss is different in different souls of this class. It is in 
their nature to do good. They are therefore fit for Moksa and hence are called 
muktiyogya. They enjoy this bliss after their deliverance from bondage. A 
blend of joy and sorrow is the essential nature of the second group of finite 
souls. In this class, the quality of rajas predominates. They are of a mixed 
nature, being neither entirely good nor entirely bad. They are not fit for 
Moksa but are not condemned to eternal suffering. They remain in bondage 
for ever and hence are called nitya- samsarain. The third group has, in its 
very essence, a tendency to advance towards eternal hell. The predominant 
quality in them is tamas. These are called tamo-yogya. Evil being the law of 
their lives, they are ever condemned to suffering in hell. This tripartite 
classification of souls is called the doctrine of traividya. From this doctrine 
it is clear that Madhva does not subscribe to the doctrine of sarva-mukti 
(salvation for all) which is admitted by many other schools of Indian 
philosophy. The Dvaita idea of traividya is severely criticized on the ground 
that it makes evil a permanent feature of the universe. It questions the value 
of the efforts of two classes of souls and also questions divine grace, which 
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is not in tune with a theistic philosophy. But the Dvaitin justifies this doctrine, 
saying that it is based on factual as well as scriptural evidence. Madhva 
quotes from $ruti and smrti to show that it is not his invention. An extension 
of the concept of traividya is the concept of taratamya. This means that even 
the highest class of souls is graded according to their knowledge, power and 
bliss. Taratamya implies that even in release the souls are neither equal to 
God nor equal among themselves. 


Spiritual Pursuit 


To achieve emancipation, bonded souls have to be devoted to Ivara, i.e., 
Brahman. He alone can remove the bondage because he is never dependent 
on anybody else. He is so kind that he wants to free the deserving beings 
from bondage. Devotion to him is an assured way of getting rid of all causes 
of misery. Devotion is pure love. One loves an object when it is extraordinary 
and useful and when one knows that it is so. Therefore knowledge of I$vara 
is a part of devotion. The extraordinariness of I$vara lies in his ability to 
create, sustain, regulate and destroy the entire world at his will. Therefore 
one has to know the entire world. For this one has to study Vedas. The study 
has to be pursued in two phases. They are called $ravana and manana. A pure 
mind is essential for the success of this pursuit. Some rigorous practices are 
necessary to purify the mind. Truthfulness, kindness and gradual renunciation 
of mundane pleasure are important among them. These practices lead the 
practitioner gradually to the knowledge of I$vara. This leads to pure devotion 
which culminates in meditation on him, which is known as nididhyasana. A 
mature Meditation secures the realization of I$vara and then comes the 
emancipation. In brief, Sravana, manana and nidhidhyasana are the hierarchical 
path to realization of I$vara. I$vara, being realized, bestows amrtattva 
(immortality) on the seeker. Brhadaranyaka Upanisad, through a dialogue 
between the sage yajfiavalkya and his wife, says thus. Realizing I$vara should 
be the highest aim of human existence. This demands renunciation of the 
material world, which cannot be done all at once. It should be gradual. 
Therefore, the seeker should live in this world striving for renunciation and 
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aiming at realizing I$vara. While living with this Motto he should do his duty 
and enjoy whatever he earns with humble devotion at the feet of Hari (I$vara): 
kuru bhunksva ca karma nijam niyatam haripadavinamradhiya satatam. 


THE DOCTRINE OF MADHVA :- The doctrine of Madhva, purely 
dualistic in character, insists on the absolute and eternal difference between 
Brahman, jiva and jada. Madhva denies even Brahman's being the material 
cause of the universe, a point clearly established in the Brahmasütras and the 
very fantastic and forced manner in which he interprets many of the sütras 
leaves no doubt about the fact that he would have even set aside the sütras 
altogether, but that their uncontested authoritativeness prevented him from 
doing so. In opposition to the pure or qualified Monism of other Vedanta 
schools, Madhva propounds the five eternal distinctions, the clear 
understanding of which alone can lead to Moksa the distinction between God 
and the individual soul, between Brahman and the inanimate world, between 
one individual soul and another, between the individual soul and the inanimate 
world and finally between one inanimate object and another. God, according 
to Madhva, possesses an infinite number of qualities. His chief functions are 
eight : creation, protection, dissolution, controlling all things, giving 
knowledge, manifestation of him- self, involving the individual souls in the 
knowledge of the world and deliverance. His form is made up of knowledge 
and joy, he is independent of everything and remains one in the midst of 
different forms. The individual souls are all distinct from God and distinct 
from each other individually, innumerable, going through a succession of 
existences and characterised by ignorance or other defects. The world is 
created from prakrti, which is ever distinct from the supreme soul, who is 
thus only the efficient cause but not the material cause of the universe; for, it 
is against reason to suppose that the non-intelligent world can be produced 
from a being that is intelligent. Moksa is attained by the direct knowledge or 
perception of Hari. Some of the means necessary for this direct knowledge 
are :- (Vairagya) aversion to the enjoyments of this world or the next, the 
possession of equanimity (Sama ), self-control and other virtues, acquisition 
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of knowledge from the Guru, self-surrender ( Saranagati ), love of god ( 
Paramatma-bhakti ), resigning every act to Hari, knowledge of the five 
distinctions mentioned above, etc. Even in Moksa, jiva cannot be one with 
Brahman. Then again the bhoktr ( the enjoying self), the bhogya ( the objects 
of enjoyment ), and the niyamaka ( the controlling Supreme Spirit ) are three 
entities eternally distinct and all equally real. Thus Madhva always lays stress 
on those passages of the Upanisads which clearly proclaim the difference 
between Brahman and jiva -such as Svetasvatara 1. 6; 4. 5; 4. 6; Mundaka 
upanisad 3. 1. 2 etc. passages referring to non-difference are explained away 
by him in various ways. Thus Tattvamasi means 'tvam tadhtyah asi ' or tvam 
tasya asi thou art His '; ‘Ayam atma Brahma' may be a description of jiva, 
meaning this individual soul grows or advances' ( vardhanasilah ), or a 
description of Brahman meaning, Brahman is this that pervades' (atma 
atanasilah ), or it may be a mere eulogy of jiva, or the sentence may be meant 
for meditation, or finally it may be nothing but a statement of the Purvapaksa 
of the exponent of the Maya-doctrine. In the same way, a passage like 
'brahmavid brahmaiva bhavati', one who knows Brahman becomes brahman 
itself, only means that in the condition of Moksa the individual soul in 
question becomes similar to Brahman, owing to his freedom from misery 
etc., and thus is to be understood in a metaphorical sense as in 'purohito yam 
raja sam vrttah', ‘this priest has become a king', and not like a statement in 
ordinary language. Moreover, it cannot be said that jiva and Brahman are 
different in Samsara, but become non-different after Moksa; for what are 
different can never be non-different and vice versa. 'ekam evadvittyam 
brahma' and sarvam khalvidam brahma' mean that Brahman is unsurpassed 
and without a parallel and that it pervades the whole world, but not that the 
world is non-different from Brahman. Mrtyoh sa mrtyum apnoti ya iha 
naneva pasyati does not imply a condemnation of the perception of plurality, 
but it is a censure against those who hold that there are many momentary 
cognitions, instead of one eternal knowledge; just as for instance, 'asad 
evedam agra asita' only states the view of the Nihilist for being refuted further 
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on, Duality alone can be the truth, argues the dualist, for we everywhere see 
nothing but pairs or things in twos, e. g. knowledge and ignorance, merit and 
demerit, man and woman. So also Brahman and jiva or Brahman and Prakrti 
must be two entities and never identical with each other. 

श्रीमध्वाचार्य अभिमत wart का संक्षिप्त परिचय आवश्यक है । श्रीमुखप्राण देव इस 
मत का मूल प्रवर्तक है, मुख्यप्राण के क्रमशः तीन अवतार हुए हैं - (१) हनुमान्‌, (२) 
भीम और (३) मध्वाचार्य । उसी क्रम से उपदेश की परम्परा मानी जाती है । यद्यपि 
afl की रैली पर ही इनके प्रमेय-वर्ग का विश्लेषण किया गया है, तथापि प्रत्येक 
पदार्थ में इनकी अपनी विशेषता निहित होती है - 

पदार्थ - समूचा विश्व पारमार्थिक वस्तु सत्‌ है और वह दस मौलिक पदार्थों में विभक्त 
है — (१) द्रव्य (ಇ) गुण (३) कर्म (v) सामान्य, (५) विशेष, (६) विशिष्ट (७) अंशी, 
(८) शक्ति, (९) सादृश्य और (१०) अभाव । 

(१) द्रव्य - सभी द्रव्य पदार्थों की संख्या बीस होती है - १- परमात्मा (ब्रह्म), २- 
लक्ष्मी, ३-जीव, ४-अव्याकृत आकाश, ५-प्रकृति, ६-गुण सत्त्व, रज, (तम), ७- 
महत्तत्त्व, ८ - अङ्कार, ९- बुद्धि, १०-मन, ११-इन्द्रिय, १२-मात्रा, १३-भूत, १४- 
ब्रह्माण्ड, १५-अविद्या, १६- वर्ण, १७-अन्धकार, १८-वासना, १९-काल और ಇಂ- 
प्रतिबिम्ब । 

(२) गुण - वैशेषिक-सम्मत रूपादि गुणों में अतिरिक्त शम, दम, दया, तितिक्षा, 
सौन्दर्यादि गुण भी माने जाते है । 

(३) कर्म- विहित, निषिद्ध और उदासीन भेद से कर्म तीन प्रकार का होता है | 
उत्क्षेपणादि परिस्पन्दनात्म क्रियाओं को उदासीन कर्म कहा जाता है । 


(४) सामान्य - जाति और उपाधि के भेद से सामान्य द्विविध होता है । 


(५) विशेष - वैशेषिकों के समान ही भेद-निर्वाहक पदार्थ को विशेष कहा है उसके न 
होने पर समस्त विश्व एक पिण्डात्मक लोथडा-सा बन कर रह जायगा | 
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(६) विशिष्ट-विशेषण और विशेष्य से अतिरिक्त विशिष्ट पदार्थ होता है । 
(७) अंशी - शरीर, घट, पटादि अवयबी पदार्थों को अंशी कहते है | 


(८) शक्ति- शक्ति चार प्रकार की होती हैं, अचिन्त्य शक्ति, आधेय शक्ति, सहज शक्ति 
और शब्द-शक्ति । परमात्मा की अद्भुत शक्ति अचिन्त्य शक्ति है । लक्ष्मी और वायु आदि 
में भी अचिन्त्य शक्ति है, किन्तु परमात्मा की शक्ति से कुछ न्यून । प्रतिमा में प्राण-प्रतिष्ठा 
के द्वारा आहित शक्ति आधेय शक्ति, soe में दाहादि की शक्ति सहज शक्ति तथा शब्दगत 
बोध-जनिका शक्ति शब्द-शक्ति कही जाती है | 


(९) सादृश्य - मीमांसक -सम्मत सादृश्य के समान ही सादृश्य को पृथक पदार्थ माना 
जाता है | 


(१०) अभाव - तार्किकादि-चर्चित अभाव के सामन ही अभाव अनेक प्रकार का होता 
है। 


परमात्मा विभु जीव अणु माना जाता है । मुक्त जीव में भी आनन्द का तारतम्य बना 
रहता है - श्रीआनन्दतीर्थ भगवत्पाद ने ही अपने अणुभाष्य में कहा है - 


सर्वदेशेषु कालेषु स एकः परमेश्वरः | 
तद्वक्तितारतम्येन तारतम्यं विमुक्तिगम्‌ 11 (अणु ० ४।३) 


मुक्ताः प्राप्य परं विष्णुं तद्देहे संश्रिता अपि । 
तारतम्येन तिष्ठन्ति गुणैरानन्दपूर्वकैः di 


(१) कर्म-क्षय, (२) उत्क्रान्ति, (३) अर्चिरादि-गति और, (v) भोग नाम से मुक्ति 
के चार खण्ड माने गये है । भोग भी चार प्रकार का होता है - (१) सालोक्य, 
(२) सामीप्य, (३) सारूप और (४) सायुज्य 

THE DOCTRINE OF VALLABHA :- The doctrine of Vallabha is called 
Suddhadvaita i. e. the unity of Brahman which is pure or free from Maya. 


Thus the Jiva and the inanimate world are essentially the same as Brahman, 
without involving any idea of Maya. According to Sri Sankara, for instance, 


514 The Spiritual view of life 


the Brahman can create this world only when it is conditioned by Maya; but 
according to Vallabha, it is Brahman, pure and simple, and without any 
connection with Maya, that can create the Universe. The Jiva is non-different 
from Brahman, atomic in size (cf. Sütras II. 3. 194) and a part of Brahman ( 
cf. Sütras II. 3. 43 ). It is produced from Brahman in the sense in which 
sparks are produced from fire; the Jiva is a manifestation of Brahman itself, 
with the attribute of bliss obscured. Thus it is as eternal and real as Brahman 
and production in its case means only a manifestation (avirbhava), The jiva 
is either (1) Suddha ( pure ), when its qualities such as greatness (ai$varya) are 
not obscured by contact with the avidya (ignorance ), or (ii ) samsarin, when 
it is in the bondage of avidya and experiences birth, death etc., owing to its 
connection with the subtle and gross bodies, or (1) mukta, when it becomes 
free from bondage. by means of Vidya. The Jiva, though atomic can pervade 
the Whole body by virtue of its quality of intelligence (caitanya ), just as 
sandalwood can by its fragrance make its existence known even where it 
does not exist (cf. Sutras 11, 3, 25, 26, 23 ). The inanimate world or prapanca 
is also essentially Brahman (Brahmatmaka ), with the qualities of intelligence 
(caitanya) and bliss (ananda) obscured, and thus possessing the one quality 
of existence ( sattva ). It is at the same time created from Brahman 
(Brahmakarya) in the sense that Brahman itself is manifested in the form of 
the gross world. Thus the creation and destruction of objects in this world 
mean only the manifestation (avirbhava) and disappearance (tirobhava) of 
the Bhagavat in those forms; and when Brahman appears as a product and as 
capable of being experienced (anubhavayogya ) the world is created; but 
when it goes back to its causal form and ceases to be the object of ordinary 
experience, the world is destroyed. The world is, therefore, as eternal and 
real as the Brahman itself, its creation and destruction being nothing but the 
powers (Saktis) of Brahman. It is neither illusory nor essentially different 
from the Bhagavat. Everything being Brahman, we must find the forms of all 
things in everything. Thus for instance, in a jar, anything like patatva or the 
nature of a cloth may manifest itself by the will of God; but as a matter of 
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fact, all these have disappeared (tirobhüta) and it is only ghatatva, 'the nature 
of a pot’, that is manifest (avirbhüta ) and so a jar cannot, for the time being, 
serve the purpose of a cloth. From this it follows that the relation between 
cause and effect is absolute unity. That form of Bhagavat, in which another 
manifests itself is the cause, eg. clay; and the other form manifested is the 
effect, e. g. pot. Thus, sarvam-khalv-idam-brahma has to be understood in a 
literal sense. But the infatuating ignorance affects the Jiva and for him endows 
the real and actually existing world with illusory or unreal forms. While the 
world is real, it is only its experience (pratiti ) which is Just as, for instance, 
to a man in a boat in motion, the trees on the bank, though steady, appear to 
be in motion, but in the cognition of the moving trees, it is only the movement 
that is illusory, while the forms of the trees are real, in the same way, the 
world which has objectivity for us, but which is essentially of the nature of 
Bhagavat and so purely subjective, is real in form, but it is only the objectivity 
with which the Jiva endows the world that is unreal and erroneous, projected 
by ignorance. Thus this prapafica, which is real, appears to be in three different 
forms to three different kinds of persons : (i) to those who have become 
Brahman, it appears as pure Brahman; (ii) to those who have got the right 
knowledge by means of the $astras, it appears as endowed with both 
subjectivity (Brahmadharman) and objectivity (Mayadharman ), at the same 
time with a clear discrimination between the real character of the former and 
the unreal character of the latter; as for instance, a grown up person seeing a 
piece of cloth appearing green, owing to his own green spectacles, perceives 
the reality of the form of the cloth and the unreality of the greenness which 
does not really belong to the piece of cloth; (iii ) finally, to those without 
knowledge, the prapafica appears as endowed with both these forms, but 
without any discrimination, as, for instance, a child with green spectacles 
takes the greenness of the cloth to be as real as the cloth itself. Thus all the 
difference or plurality is in the matter of the perception (pratiti) of the 
prapafica, but none at all in the matter of its form (svarüpa ). To say that the 
prapafica itself is unreal and at the same time to say that it is identical with 
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Brahman, is against all reason, since relation of identity cannot possibly exist 
bet- ween a real thing and an unreal thing (cf. Sütra II. 1. 14). The Brahman 
is one, eternal, omniscient, omnipotent, possessed of an infinite number of 
attributes, and essentially of the nature of sat (existence), cit (intelligence) 
and ananda (bliss). It is Suddha ( pure ), i. e. never contaminated by connection 
with Maya. It is possessed of ai$varya (marvellous power) which makes 
everything possible for it and even things mutually opposed can co-exist in 
its case. both kinds of passages, those which describe the Brahman as 
qualified ( savise sa) and those which describe it as non-qualified (nirvisesa) 
are equally true with regard to it. Or, the denial of attributes refers to the 
attributes of non-intelligent world (prakrta) from which Brahman is free; 
while the affirmation of attributes refers to the infinite number of marvellous 
powers which it possesses and thus establishes that the Brahman is extra- 
ordinary (jagad vilaksana). Brahman manifests itself at its own will, as Jiva 
or jada, simply for the purpose of sport, without undergoing any change in 
essence, as when, for instance, a serpent forms itself into coils (cf. Sutra III. 
2. 27 ). Thus the Brahman is both the material and the efficient cause of she 
universe Thus (notice in this connection the explanation of the Sütra I. 1. 4); 
and the objection on the ground of partiality and cruelty belonging to 
Brahman, owing to the diversity of fortune and the miseries to be met with 
in this world, objections which can be raised only on the assumption of a 
difference of nature between Brahman and Jiva, have no place in Vallabha's 
doctrin. The Brahman has three forms: ( i ) the highest divine form ( 
adhidaivika ) as Krsna or Purusottama, possessing an infinite number of 
auspicious attributes, attainable by a devotee ( bhakta ); ( i1 ) the aksara form 
( adhyatmika ), in which all the attributes have become non - manifest and 
which alone is attainable by a sage ( jfianin ), and ( iii ) the antaryamin form 
as seen in the different incarnations or avataras of visnu. Now, what is the 
relation between Brahman , the Jiva and the jada ? It is one pure identity , one 
that exists between a part ( am$a) and the whole ( am$in) . For Vallabha , it 
is non - difference ( abheda ) alone that is real ( vastavika) , while all difference 
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is simply for the sake of sport , in opposition to both Ramanuja and Nimbarka 
. According to these latter , though both difference and non - difference are 
theoretically equally real ( vastavika ) , it is difference only that is real , while 
the non - difference is accounted for by the similarity of nature between 
Brahman and Jiva or by the relation of dependence between the two ( niyamya 
- niyantrtva) . Thus the phrase “tat tvam asi" is literally true according to 
Vallabha , whereas it has to be understood metaphorically by all the rest . The 
Moksa, which consists in the absolute cessation of all misery and the 
experiencing of the bliss which was observed in the condition of Samsara , 
can be attained by two means , bhakti devotion ) and jfiana ( knowledge ) . 
Or these the former is superior, since it leads to the realisation of the divine 
form of Brahman as Krsna or Purusottama, in which the Anandama is at its 
best ; while the latter 1s inferior , as it leads to the realisation of the second or 
non- determinate form of Brahman where the Anandamsa is of an inferior 
order. Bhakti itself is of two degrees , Maryadabhakti and Pustibhakti. In the 
former, the devotee attains Moksa by the practice of means ( sadhana ) on his 
own part, such as, the disciplines and restraints laid down in the Sastra, which 
produce an aversion to worldly things , or worship and prayer of the Bhagavat. 
In the latter - and this is the higher kind of bhakti-the devotee, without having 
recourse to any sadhanas, depends upon nothing but pure and simple love of 
Him; his goal is only the service of Hari ; his highest pleasure is to become 
one of the associates and to sport with him in the celestial Vrndavana. 
Pustibhakti is the privilege of only him whom Bhagavat is pleased to favour; 
it begins with preman which removes a liking for anything but Hari, and 
passing through a$akti which produces a positive aversion to objects not 
connected with Hari, culminates in vyasana or entire devotion of Hari. In 
addition to three Prasthanas (viz. the Upanisad, the Bhagavadgita and 
Brahmasitras), the vallabha school has a fourth one, i.e., Bhagavata, passages 
from which are very often adduced in the vallabha- Bhasya 


THE DOCTRINE OF NIMBARKA : - According to Nimbarka, there 
are only three principles or entities , cit ( the intelligent worlds ), acit ( the 
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non - intelligent world ), and I$vara ( the Parabrahman or the Supreme Spirit), 
also called by the significant names of bhoktr ( the enjoyer , the Jiva), bhogya 
(the enjoyable, matter) and Niyantr (the controller, ruler) . The cit or individual 
soul is of the nature of knowledge (jfiana svarüpa ); it is not the phenomenon 
of knowledge in the sense in which Samkara understands it; in other words, 
the Jiva is able to know without the help of the sense - organs and it is in 
this sense that words like ‘prajiana-ghanah’ ‘svayamjyotih’ 'jüanamayah' 
etc. as applied to Jiva are to be understood. The Jiva is a knower also; and he 
can be both knowledge and the possessor of knowledge at the same time, 
just as the sun both light and the source of light. Thus the soul , who is 
knowledge, and his attribute, knowledge, though they are both identical as 
knowledge, can be at the same time different and related as the qualified 
(dharmin) and the quality (dharma), just as the sun and his light, though 
identical as light (taijasa), are still different from each other. Thus there is 
both a differe-nce and a non - difference between the dharmin and the dharma; 
and the extreme similarity between them implies, not necessarily their 
absolute identity, but only a non - perception of their difference . The Jiva is 
also Ego (ahamarthah). This Ego continues to persist not only in the state of 
deep sleep, (because our consciousness immediately after getting up from 
sleep has the form ‘I slept happily’ or ‘I knew nothing’ ) but also in the state 
of liberation . It even belongs to the Parabrahman. Hence it is that krsna 
refers to himself so frequently in the first person in the gita, of which the 
chief object is thus purusottama, who is omniscient and at the same time non 
- different from the Ego or asmadartha . The Jiva is also essentially active ( 
kartr :) . This quality belongs to it in all its conditions, even after release ( cf. 
the Sütra II 3.33 ) . Those passages which deny this kartrtva of the soul only 
imply that the kartrtva is not independent (svatantra). The Jiva is also enjoyer 
(bhoktr) essentially in all its conditions. For his knowledge and activity, 
however , the Jiva depends on Hari ; thus , though resembling Him in being 
intelligent and knower , he is at the same time distinguished from him by his 
dependence . This quality of dependence or of being controlled (niyamyatva) 
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is the very nature of Jiva even in the state of release, just as niyantriva or the 
quality of being the controller, forms the eternal nature of 1i$vara. The Jiva is 
atomic in size; at the same time his attribute, knowledge , is omnipresent , 
which makes it possible that he can experience pleasure and pain in any part 
of the body ( cf. the Sütra II . 3. 25 ), just as , for instance , the light of a lamp 
can spread far and wide and illumine objects away from the lamp. The Jivas 
are different in different bodies, and so are infinite in number. The Jiva has 
his true form distorted and obscured owing to his contact with karman 
resulting from ignorance, which is beginningless, but which can come to an 
end , by the grace of God , when his true nature is fully manifested . The acit 
or non - intelligent world is of three kinds: ( i ) a - prakrta or not - derived 
from Prakrti or the primordial matter, such as the sun- like refulgence of 
1$vara, his abode , his ornaments, etc.; ( ii ) Prakrta or derived from Prakrti , 
consisting of the three qualities of sattva, rajas and tamas , such as prakrti, 
mahat , ahamkara etc. ( just similar to the twenty - four principles of the 
samkhyas) ; and ( iii ) Kala or time. The three categories in their subtle form 
are as eternal as the cit or the individual souls . The third principle is the 
Highest Self, the Brahman , or krsna. This krsna is naturally free from all 
faults ( such as ignorance, egoism, passion, hatred, attachment ), is the store 
of all beneficent attributes, is adorable by all, has four forms or vyühas (i.e 
. Vasudeva, Samkarsana, Pradyumna and Aniruddha) and appears under 
various in carnations such as Matsya, Kürma etc. This Brahman is both the 
Upadana ( the material cause ) and the Nimitta ( efficient cause of the Universe 
. Itis the material cause in the sense that it enables its natural Saktis ( capacities 
) , viz. the cit and the acit in their subtle forms, to be manifested in gross 
forms; and it 1s the efficient cause 10 the sense that it unites the individual 
souls with their respective fruits of actions and means of enjoyments. Thus 
the creation of the universe is nothing but a manifestation in a gross form of 
what was subtle before and is thus a sort of modification or Parinama. To say 
that universe is only superimposed on the Brahman and hence an illusion ( 
vivarta ) is against all reason; for it is only a thing actually existing elsewhere, 
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that can be superimposed upon another thing where it does not so exist. What 
is the mutual relation between these three principles, cit, and acit, and 
Brahman described so far ? It cannot be absolute iden tity or non-distinction, 
because it would contradict those passages in the Upanisads which speak of 
a difference between them; and it would involve a mutual confusion of the 
nature and attributes of these three principles, although they are distinct from 
each other . Nor can the relation be one of absolute difference; for that would 
go against such passages as 'tattvamasi', 'aham brahmasmi ', 'sarvam vai 
khalvi dam brahman' etc. and besides , Brahman , if it is quite distinct from 
cit and acit, would cease to be all-pervading and all-ruling and would become 
as limited in character as the cit and acit . Nor can we say that it is non- 
difference which exists in reality and that the difference we see is all due to 
Upadhis or limiting adjuncts; for, in that case, Brahman would cease to be 
pure and would be susceptible to the faults ofthe Upadhis, it would experience 
pleasure, pain, hatred etc., and it would undergo modifications, all which is 
contrary to its real tature. Hence the truth is that both the difference and the 
non-difference are equally real. The cit and acit are different from Brahman, 
inasmuch as they are described by the Sruti as possessing attributes and 
capacities distinct from those of Brahman; at the same time they are non- 
different from Brahman in the sense that they are absolutely dependent on it 
and cannot have an independent existence by themselves. Thus bheda 
difference means the possibility of an existence, which is separate, at the 
same time dependent (para-tantra-sattabhavah) while a -bheda or non- 
difference means the impossibility of an in dependent existence (svatantra- 
satta-bhavah). Thus in the sentence 'tattvamasi ' the word tat signifies the 
Brahman which is omniscient, omnipotent, of independent existence, the 
self of all; the word tvam signifies the individual soul which depends for its 
existence upon the Brahman; and the word asi is the copula signifying the 
relation of the two, which is difference, not inconsistent with non-difference, 
and which can be illustrated by the relation between the fire and its sparks or 
by that between the sun and his lustre. To attain deliverance, the Jiva has to 
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commence with a complete submission to the Paramatman, or Prapatti, 
whose six constituents are: -a resolution to yield (anükulyasya samkalpah), 
the avoidance of opposition (pratikulyasya varjanam ), a faith that 
Parabrahman will protect (raksisyatiti vi$vasah) , acceptance of him as 
saviour ( goptriva - vara nam ), throwing one's whole soul upon him ( atmanik 
sepah ) , and a sense of helplessness ( karpanya ). Parabrahman's grace 
extends itself to those who are possessed of these six constituents of prapatti, 
i.e. who are prapanna; and by that grace is generated bhakti consisting of 
special love for him, which ultimately ends in the realisation ( sakasatkara ) 
of the Paramatman . For a devotee, the knowledge of the following five 
things is quite necessary :-( 1) the nature ofthe supreme soul, ( ii ) the nature 
of the individual soul , ( iii ) the fruit of Parabrahman's grace or Moksa ( 
which is an uninterrupted realisation of the nature and attributes of Brahman, 
following from the absolute destruction of all actions and the consequent 
extinction of all nescience), ( iv ) the feeling of enjoyment consequent on 
Bhakti and ( v ) the nature of the obstacles in the way of the attainment of 
Parabrahman, such as regarding the body and the mind as the soul, depending 
on someone who is neither Parabrahman nor the preceptor, neglecting their 
commands, and considering Parabrahman as nothing more than an ordinary 
being. Thus we see that the doctrine of Nimbarka has very much in common 
with that of Ramanuja; both regard the difference as well as the non - 
difference as real . But , for Nimbarka , difference and non - difference are 
on the same level , they co - exist and have the same importance ; while for 
Ramanuja , non - difference is the principal ; it is qualified by difference , 
which is thus subordinate to it . Another technical distinction between the 
two doctrines is that according to Ramanuja , the cit and acit , which form the 
body of the Brahman , are regarded as its attributes ( viSesana or prakara) , 
and hence the name visistadvaita, which is explained as the unity of Brahman 
qualified by cit and acit ' ( cidacidvisistaparamesvaradvaita) ; but the school 
of Nimbarka refuses to admit this ; for being a body does not necessarily 
mean being an attribute , and besides the idea 15 impossible in itself . An 
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attribute is by its nature meant to distinguish the thing that possesses the 
attribute from another which is without it ; but in the present case there is 
nothing from which the cit and acit should distinguish the Brahman of which 
they are attributes . And ifthe cit and acit are both different and non - different 
from Brahman , it is ridiculous to say at the same time that there is unity of 
Brahman qualified by cit and acit. 


The Brahmasutabhashyakaras and their siddhantas. 


(1) Sri Sathkara NirviSesadvaita 

(2) Sri Bhaskara Bhedabheda 

(3) Sri Yadava Prakasa Bhedabheda 

(4) Sri Ramanuja Visistadvaita 

(5) Sri Madhva Dvaita 

(6) Sri Nimbarka Dvaitadvaita 

(7) Srikantha Saiva-visistadvaita 

(8) Sripati Bhedabhedatmaka visistadvaita 
(9) Vallabha Suddhadvaita 

(10) Suka Bheda-vada 

(11) Vijfiana-bhiksu Atma-brahmaikyabheda-vada 


(12) Baladeva Acintya-bhedabheda 


The Spiritual view of life 


523 


Sri Sankara, Ramanuja and Madhva : 
A Comparative Summary of Concepts. 





SRI SANKARA 


SRI RAMANUJA 


By Pandit Anandathirtha Sharma. 





SRI MADHVA 


1. Advaita Visistadvaita Dvaita (dualism) 
(qualified non-dualism) 


2. Brahman is the only re- 
ality. The world is only an 
illusory appearance super- 
imposed by ignorance on 
Brahman. The individual 
self is not different from 
Brahman. It is only the Su- 
preme Self delimited by the 
intellect. 


3. Pramanas are six in num- 
ber: 


(1) Pratyaksa 
(ii) Anumàna 


(iii) Sabda 


(iv) Upamana 
(v) Arthapatti 
(vi) Anupalabdhi 


Brahman is the Supreme 
Reality. Jiva and the world 
which are real are insepara- 
bly associated (aprthaksid- 
dha) with Brahman. 


Pramanas are three: 
(1) Pratyaksa 

(ii) Anumana 

(iii) Sabda 


Brahman, the Supreme Re- 

ality is the only independent 
(svatantra) entity. jiva and 
the world are eternally sep- 
arate and real. They always 
depend on the Brahman. 


Pramanas are three: 
(1) Pratyaksa 

(ii) Anumàna 

(iii) Sabda 


4. Anirvacantyakhyati Yatharthakhyati Abhinavanyathakhyatido 
5. Drstisrstivada Srstidrstivada Srstidrstivada 


Maya is the real power of | Maya is the real power of 


6. Maya is the indetermina- 
ble Maya principle which 
brings about the illusory 
manifestation of the uni- 
verse. 

7. The relationship between 
Brahman and Jiva and the 
world is adhisthana - aropya 
bhava. 


The relationship between 
Jiva, the world and Brah- 
man is Sarira- Sariribha- 
va, prakara-prakaribhava, 
viSesana - visesyabhava, etc. 





The relationship between 
Brahman and jiva is bim- 
ba-pratibimba bhava. 
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8. The world is an illusory 
appearance superimposed 
by ignorance on Brahman. 


9. Jiva is Consciousness de- 
limited by the internal or- 
gan. 


10. Jiva is vibhu (all-perva- 
sive) 

11. Intrinsically Jiva are one 
though because of upadhis 
they may be said to be many. 


12. Individual self is mere- 
ly of the form of knowledge 
(jnanasvarüpa). 


13. Dreams are not real. 
14. Brahman is impersonal. | Brahman is personal loving 
God (Narayana). 


15. Brahman is Conscious- 
ness only without any attrib- 
utes. (Nirvisesa cinmatra) 


16. Brahman is both efficient 
and material cause (abhinna 
nimittopadana karana). 


17. Brahman is Vivarta up- 
adana. 
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The world is a real entity 
and is modes of Brahman. 
or Though Jiva is separate 
from Jiva is anu (atomic in 
size). 

Jivas are inseparable parts 
or modes or Brahman. 


The world is a real entity 
and is separate from Brah- 
man. 


Though Jiva is separate from 
Brahman, he is entirely de- 
pendent on Brahman. Jiva is 
an active and real agent. 


Jiva is anu (atomic is size) Jiva is anu (atomic in size). 


Jivas are infinite in number. 
They are threefold: baddha, 
mukta and nitya. 


Individual is not merely of 
the form of knowledge (jfia- 
na $varüpa) but is a knower 
(jnata). Jnana is an essential 
quality of the Self. 


Dreams are real and are cre- 
ated by the Supreme Lord. 


Brahman is endowed with 
all auspicious qualities and 
is antagonistic to all that is 
evil. (kalyanaikatana and 
heyapratyanika). 


Brahman is the efficient, ma- 
terial and co-operative cause 
(abhinnanimittopadana-sa- 
hakarikarana). 


Brahman is Parinami up- 
adana 


Jivas are infinite in num- 
ber. There is a three-fold 
classification of Jiva (daiva, 
manusa and 6311218). There 
is eternal dam- nation for 
asura Jivas. 

Individual is not merely of 
the form of knowledge (jña- 
na- svarüpa) but is a knower 
(jnata). Jnana is an essential 
quality of the self. 

Dreams are real and created 
by the Supreme Lord. 
Brahman is personal God 
(Narayana). 

Brahman is endowed with 
all perfect inumerable qual- 
ities (sarvagunapürnatvam) 
and devoid of evil qualities 
(sarvadosagandha- vid- 
huratvam). 

Brahman is only the effi- 
cient cause (kevala nimitta 
karana). 


Brahman is not the upadana 
(karana), He being only the 
efficient cause. 





18. Moksa is the identity of 
the jiva with Brahman (Jiv- 
abrahmaikya). Non-embodi- 
ment is moksa (aSarirata hi 
moksah). 


19. Moksa is of two kinds: 
jivanmukti and  videha- 
mukti. 

20. Jnana or knowledge of 
the oneness of the self is the 
ultimate means of Moksa. 
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Moksa is the soul's experi- 
ential realisation of the Su- 
preme Lord. The released 
souls live in Vaikuntha with a 
non-material body enjoying 
omniscience and bliss. The 
state of Moksa is marked by 
doing service to the Lord. 


Only videha-mukti 


Bhakti or upasanais the ulti- 
mate means of moksa. 
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Moksa is a state of positive 
experience of his own in- 
nate blissfullness by the fiva. 
The fourfold distinction of 
Moksa is salokya, samipya, 
sarüpya and sayujya. There 
is taratamya (gradation) of 
bliss in moksa. 

The aparoksajfianinis also 
known as jivanmukta. 


Lord Narayana's grace in 
accordance with the aspir- 
ant's bhakti is the ultimate 


means of moksa. 





21. Paficaratra Agama is not | Paficaratra Agama is au-| Paficaratra Agama is au- 
accepted as authoritative. thoritative. thoritative in toto. 
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A: Metaphysical Tenets of Advaita Vedanta 


Brahman and its Aspects 


BRAHMAN 
(pure caitanya, also called Turiya ) 


in association with 
sanasti ajjfiana 
or Maya ISVARA possessing 
also called 
AVYAKTA, 
ANTARYAMIN 
and 
JAGATKARANA 
HIRANYAGARBHA ५....................................................... 
also called 
SÜTRATMAN, 
PRANA CATURMUKHABRAHMA 
PRAJAPATI 
with samasti 
sthilasarira 
VIRAT 
(also called VAISVANARA) 
The Jiva 
BRAHMAN 
(pure CAITANYA) 
conditioned by vyasti ajfiana 
appearing as Buddhi 
JIVA 
has 
प 
three Sariras five ko$as 
sthula SaEIES;: vereor iri eee ಚಾ EE annamaya ko$a......... 


um | 
süksma Sar ಲ ಲಲ ಲಲಹಾರಾಕಕಶಕ್ಮಕಾಹ manomaya-koSa 
vijjfianamaya-koSa 





karana $arira............... ಆಆಆ anandamaya-ko$a — — ... 


sarvajfianatva 
sarvesvaratva 


sarvaniyantrtva 


jüana$akti 


ಹ icchasakti 


kriyasakati 


three avasthas 
jagrat visva 


—Ó swapna TAIJASA 


ಹ susupti-PRAJNA 
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contd... 
CREATION 
BRAHMAN (CAITANYA) 
| 
AJNANA 
(with preponderance of Tamas and 
manifestation of Viksepasakti) 














aka$a Sabda 


vayu (spar$a) L called with 
TANMATRAS preponderance of 

agni (rüpa) and TAMAS through 
SakSmabhiitas pajficikarana 


ap (rasa) 
Pajfica-mahabhiitas 


caturdasa-bhuvanas 

containing beings 

with four kinds of 
bodies 


prthvi (gandha) 


| sattvika part of each, 
the five jfianendriyas 


E 1. śrota 


2. tvag from the sattva of all the five, 
3. cakşus Antahkaraņa 

4. jihvā or rasanā citta, ahamkara 

5. ghrana manas, buddhi 


from the rajasic part of 
each, the five karmendriyas 


from the rajas of all five, the 
pajfica-pranas and upapranas 





1. vak 

2. pani 

ತಿ. pada 

4. pàyu MEN D RE [| | | | | 

5. upastha prana apana vyana udana samana 


devadatta kirma naga 





dhanafijaya 
krkara 


The Spiritual view of life 


Metaphyscial Tenets of Visistadvaita 


[ 


Dravya Adravya 


fo | Sabda 


jada Ajada sparsa 
| -— a 
Rasa 
Prakrti Kala Parak Pratyak Gandha 
Mahat ಗಾರ, 5೩೭೩ 
Ahankara Rajas 
Jiianendriya(s) |. ityavibhüti Dharma- Tamas 
Karmendriya (s) bhutajfiana Sakti 
Manas Sarhyoga 
Tanmatra (s) past Present Future 


Mahabhita (s) 


[| | 





Jiva Ivara 
r— —1———3 | 
Baddha Mukta Nitya Para 
Vyüha 
Vibhava 
Bubhuksu Mumuksu Antaramin 
m p. 
[ >] 
Arthakamapara Dharmakamapara Votaries of Kaivalya Votaries of Moksa 
[————Àá |] ಗಾನ] 
Votaries of other gods Votaries of Bhagavan Bhakta Prapanna 
ಗರಗದ 
Ekantin Prapanna Ekantin 


| 
me ज TT 


Drpta Arta 
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C : Metaphyscial Tenets of Dvaita Vedanta 


(From the Tattva sankhyana of Sri Madhvacarya) 


Tattva vrksah 


Tree of Reality 


Tattvam 
Reality 










Svatantram Asvatantram 
Visnuh 


Dependent 
Indenpendent 


Bhavah 

Existent 
Acetanam 
Insentient 


Duhkha -Asprstam 


Rama laksmi 
Never affected by misery 


Abhavah 
Non-existence 


pradhvamsabhavah 
posterior non-existence 






















pragabhavah 
Prior non-existence 


Nityam 
vedah 
Eternal 

The Vedas 


Anityam 
Non-eternal 
Mukti-yogyah Mukti-yogyah 


Eligible to get Not Eligible to ge E 1 ne (Th 
: Liberated ternal-cum-Non eternal The 
Liberated 


puranas, Time and prakrti 


Sadabhavah 
Ever non-existence 


Atyantabhavah 
Absolute non-existence 


Anyonyabhavah 
Mutual non-existence 


Asaimsrstam 
Uncreated 


24Tattvas beginning 
with Mahat 









Vimuktah 
Liberated 













Pitarah Tamo-yogyah Srti-sarhsthital 
manes Eligible only to hell Madhyamah 
(Ancestors) x n Nitya samsarinah 
Ever doomed to sarhsara 





Created 
The whole Cosmos and All 
its Contents 










Srti-samsthah 
Now Stuck to Samsara 


Praptandha-tamasah 


Manes Gone to Dark hell 
(Ancestors) 
Daityah 


Asuras 






raksarhsi 
raksasas 
(Demons) 


೫1480811) 
Goblins 


martyadhmamah 
Meanest Men 
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Index of some Philosophical words 
and their meanings. 
A 


Abhava : — Negation or absence. Bhava like a ruling King has a spe- 
cific function to fulfil . Abhava also like anarchy is real and fulfils a 
specific function. Knowledge, happiness, activity etc, are bhava. 
Non-knowledge, non happiness, non-activity etc. are abhava. See Tat- 
va Sankhyana of Sri Madhva. 


Abhava rupa : — Absence of complete knowledge due to imperfect 
study of the subject or inaccessible nature of the object to be studied, 
or infinite and inexhaustible nature of the object is called Abhava rupa 
ajnana. The opposite of this is Bhava-rupa ajnana which is a curtain or 
obstacle of some other kind like a wall or like darkness which prevents 
the self's instruments of knowledge from contacting the object which 
is to be known. 


Abhinna qualities : — It means qualities which are non - different or 
identical substantially. The jar-hood of jar, extension of space, hard- 
ness of stone, warmth of fire etc. are not only inseparable but also 
impossible to be regarded as different substantially. The qualities last 
as long as their substratums last. 


Abhinna qualities of Brahman : — Further Sti Visnu's Abhinna i.e., 
identical qualities are not only qualities but also substances. This 
peculiarity is due to the non mechanical nature of the astounding 
perfection of Sri Visnu. If this is not rightly understood justice cannot 
be done to the greatness of Sri Madhva's, Tatwavaada. 


Achintya Shakti : — Aishwarya Avirodhi Sarvam Kartun 
Samarthah Means ability to do anything, however inconceivable to 
our intelligence so as to vindicate His perfection. Sti Visnu has this 
Supreme Power. 


Adhikarins : — It means those who are qualified for salvation i.e., 
those who are earnestly seeking truth for its own sake and following 
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truth without fear of consequences for the sake of Sri Visnu or salvation 
only. The term Mumukshutva which means desire for salvation is 
explained by $ri Raghavendraswamin as desire for salvation only and 
not for any other earthly reward. Those who have Scholarship, desire 
for salvation only as stated above and ability and will power to put 
into practice what they know to be true are adhikarins. (And as stated 
in Brahmasütra Bhashya (1. 1. 1)). 


Adhikarana : — Adhara, Support or Substratum of a quality. 


Adwaita : Commentary on Brahmasütras,Upanisads and Geeta 
etc. of Sri Sankara. 





Aagama : — Testimony. 
Akasa :- Extended space which is infinite. 


Amsa :- Part of Jiva or Parabrahman. Parabrahman’s i.e.Sri Visnu’s 
parts are as perfect as the whole The Jeeva's parts have personality 
heart, hands, feet, face etc. like the Jeeva but have less strength etc. 


Ananda : — Bliss which is the substance of Sri Visnu’s body. 
Happiness, knowledge strength, pity etc are qualities of man. In the 
case of Sri Visnu they are also the constituent materials of His person. 
Sri Visnu has no physical body. 


AnandaMaya : — Sri Narayana with perfect happiness. 


Anandasamya doctrine: — Ramanuja's doctrine that the Jiva's 
happiness will be exactly equal to Sri Visnu's Supreme happiness, in 
salvation. 


Anandodreka : —The overflow of Sri Visnu's Supreme bliss on 
account of His mercy, wisdom, sense of justice etc. in order to give an 
opportunity to the Jivas to attain salvation by working for it so as to 
please Him. 


Anantha : — It means limitless. Sri Visnu is limitless. Scholars who 
think that “Anantha" means non different from the world are wrong: 
Grammar, Vedas etc. do not support them. 
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Anitya :— Non-eternal, lasting for a short time. Nitya means eternal. 


Anitya real :— That which can contact Šrī Visnu, time and space is 
real. Anitya real lasts for a short time like a table. Nitya real is always 
contacted with time and space and Sri Visnu. 


Antaryamin :— Living inside. $ri Visnu is Antaryamin because he 
lives inside all beings, things to maintain them. 


Anuvyakhyanam :— The great sacred work of Sri Madhva in which 
he has commented upon the Brahmasütras of Sri Badarayana and 
shown to the world the truth of pluralism. It may be regarded as the 
greatest philosophical books of the world. Madhvavijaya, biography 
of Sri Madhva says that while composing Anuvyakhyanam, Śrī Madh- 
va sat before four disciples simultaneously in one sitting and complet- 
ed it in a few hours. (XV 89.) 


Apraakrita :—Not made of Prakrti (matter) - (Purely spiritual.) 


Apratigha dravya :— A material like space, air or light which is not 
an obstacle to the existence of another entity just where it exists. Time, 
space, air and light and Devatas live in one and the same space. They 
are apratigha. But earth and water do not occupy the same space. If a 
stone is put into a glass of water, water comes up and overflows. They 
are sapratigha. 


Ashrama : — A particular way of living with special ethical rules 
related to it. The dwija or twice born people (Brahmana, kshatriya 
Vaishyas) have to live in one of the 4 ashrams according to the Vedas, 
The Brahmacharya or life of studying of the Vedas, the house-holder's 
life with a wife, the Vanaprastha life in the forest, and the life of 
Sanyasin like Sanaka, Sanandana etc. Each ashrama has special duties 
attached to it. 


Aupadhika :— Opposed to natural, and appearing owing to some 
conditioning agent. By nature or swabhava , water flows. But if 
subjected to freezing temprature it becomes a lump of ice. The cold 
temperature is Upadhi. The quality is aupadhika. 
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Avachya :— Incapable of being denoted by any name. $ri Madhva 
has shown that a thing cannot be avachya. If we say that Brahman is 
avachya there will be contradiction. In Brahma-Sütra-Bhashya, Sri 
Madhva has stated the law that a thing which cannot be called by any 
name cannot even become lakshya i.e., even suggested in a secondary 
sense. So avachya entity is purely unreal. 


Avatar :— Incarnation; the manifestations of a Sri Visnu and Deva 
Jivas in a body of flesh and blood to perform some service to Sri 
Visnu. Hanuman 15 an avatar of Vayu. But Sri Visnu (Parabrahman), 
the Supreme Reality has no avatars strictly speaking as He takes no 
physical body. His manifestation as Sri Rama, Sri Krsna etc are called 
avatars in a secondary usage. 


Avayavas :—Parts of the body as head, hands, ears etc. 


Avidya or Ajnana :— The originated curtain which prevents the Jiva 
from knowing himself just as we cannot see our own backs. Some 
Scholars call it 'Linga Shareera," which is also described as a three 
fold curtain Imprisoning the Jiva and preventing him from knowing 
Sri Visnu and his own nature fully. See Abhava rupa avidya. 


Avikari dravyas Avyakta :—Changeless substances like space. 


Avyakta :— Hidden and not manifest; existing in a latent or potential 
state. But Vyakta means manifest so as to be known to others. 


B 


Badarayana : — Sri Badarayana also called Sri Vedavyasa. A form of 
Sri Narayana who appeared more than 6000 years ago and composed 
the Brahmasütras, Bharata and Puranas etc. 


Badari :—There are three Badaris. In the first Sri Narayana's temple 
is situated. In higher regions there is the second Badari where Sri Ve- 
davyasa is still teaching. Sri Madhva is also there now. About 1500 
AD Sri Vadirajaswamin visited that Badari and saw both Sri Vyasa 
and Sri Madhva. The third Badari is still far off. See Page 178 of Bha- 
va Prakasika of Sri Vadirajaswamin to Mahabharata Tatparya Nir- 
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naya. 
Badhya :—Unreal 
Bhagavan :— Bhagavan means perfect in six qualities mentioned in 


the text. So Sri Mukunda only is Bhagavan. If others are called 
Bhagavan the meaning 1s respectable or adorable. Therefore Bhagavan 
is a unique name fit for Sri Visnu only. 


Bhagavata :—The name of one of the 18 puranas composed by Sri 
Badarayana. Six are Tamasa puranas, six are Rajasa Puranas, Six are 
Satvika puranas. Bhagavata of 18000 granthas is the holiest of the 
holy six. So quotations from Bhagavatam are very authoritative and 
convincing. A grantha is a group of 32 letters. 





Bharata :—Bharata (Mahabharata) is the famous unequalled epic of 
one lakh of granthas. It was composed by Sri Badarayana. Gita the 
philosophic gem is a part of it. Unequivocal statements of Bharatam 
carry conviction to those who know its greatness. 


Bharathakhanda :—The Sacred country that lies between the 
Himalayas and Kanya Kumari. 


Bhashya Deepika :—It is written by Sri Jagannatha Yati, disciple of 
Seshachandrikacarya of Vyasaraja Mutt: gives clear textual meaning 
of the whole of Brahma Sūtra Bhashya of Sri Madhva as explained by 
higher authorities like Sri Jayatirtha, Sri Vyasatirtha, and Sri 
Raghavendraswamin. 


Bhava :— Positive entity apprehended as is in our initial knowledge 
of it. The table is a Bhava. Before the table is made by the carpenter 
we have the absence or abhava of the table. 


Bhavaprakashika:—Sri Vadirajamuni's authoritative commentary 
on Mahabharatatatparyanirnaya. 


Bheda : — Non-identity or Non-difference. 


Bhinna—Abhinna : — Different and identical also as, for example, 
the green colour of the mango and the mango are. In Tatva Viveka, Sri 
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Madhva gives six varieties ofthings in pairs where the usage Bhinnah- 
Abhinna is relevant. Else, here the nomenclature Bhinna-Abhinna is a 
contradiction. 


Bhoktr : — Experiencer of joys and sorrow etc. The Jiva proper is the 
Bhoktr in the body. This is a matter of universal experience. 


Bimba form of Sri Visnu : — Bimba form of Sri Visnu is that form 
of Sri Visnu which lives in the heart of the Jiva itself maintaining him 
from originated times. Four forms of S17 Visnu reside inside the Jiva. 
Moolesa, Agresa, Pradesha, Jeeva akshara or the entire Jeeva 
supporting form. Of these the second, Agresa which is as big as the 
thumb of the Jeeva is to be seen for salvation. By the sight of any of 
the four, the yogin will acquire mystical powers as becoming small or 
big etc. 


Brahman : — Perfect Being according to grammar and the Veda also. 
He is Parabrahman. 


Brahmanda : — Cosmos. World. 


Brahma Sütras : — A Sacred work of 564 aphorisms treating of all 
foundational topics of philosophy. It was composed by Sri Badarayana 
more than 6000 years ago. It is regarded as the greatest Philosophic 
work by the Indians. It is an indisputable commentary on the Vedas 
and the Shaastras which follow the Vedas. The work is called 
Brahmameemamsa or Vedanta Shaastra. 


Brahma Tarka : — The greatest work on the Logic of the Vedas. It is 
quoted by Sri Madhva many times, and followed by him strictly. In 
Anuvyakhyana Sri Madhva says that Sri Narayana is the author of 
Brahma Tarka. 


C 


Cartesian dualism : — The dualism of mind (spirit) and matter as 
described by the French philosopher Descartes. That dualism exhibits 
spirit and matter as opposed to each other so as to make relationship 
between them impossible. It is untrue to experience. It is wrong 
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psychology also. 


Case :— Prof. Thomas Case, critic of Bradley, the idealist in article on 
Monism in Encyclopedia Britannica, XI Edition. He is a Realist. 


Chetana :—Spirit 


Charles Lamb : — English Essayist of the 19th century. His 'Essays 
of Elia' is a great book. 


Conch-shell-silver : — Nacre mistaken for silver, super imposed 
silver when only a white shell is seen on the sea shore from a distance. 


D 


Dasakoota : — A Group of mystic minded poets who reform the 
devotees by their Kannada songs who propagate Sri Madhva's 
philosophy. 


David Hume : — English empirical philosopher who tried to show 
that we know only qualities and that we cannot know either matter as 
such or the self. An utter skeptic with his theory no God, no matter, no 
soul. 

DevaJivas : — Good souls born and living on earth like ordinary 
human beings but having the power of Devatas like the Pandavas, 
Drona, Bhishma etc. also good souls having the capacity to become 
Devata by doing penance like Viswaamitra; Vrindava-naacharya etc. 


Devateertha : — Sacred water because Sri Visnu and other Devatas 
bathe in it in the early morning hours. 


Dharma Bhuta Jnana :—A different coat of knowledge. 


Dharmi Vikara : — Profound change so as to get a now name. Slight 
physical change without any chemical action is Dharma vikara as 
rubber contracts when pressed. 


Dhyaana :—Contemplation of Parabrahman with firm conviction 
after knowing Him by Manana (reasoning) 


Double moon :—The illusion of seeing two moons caused by holding 
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a finger on the eye while seeing the moon in the sky. Wrong knowledge. 
Dravya : —Substance; the locus of qualities. 

Durga :—$ri Laksmi, the greatest of dependent spirits. 

E 


Einstein : — The Jewish German Scientist who came to U.S.A. and 
became the famous Inventor of the atomic bomb and other weapons of 
destruction. He is also a philosopher thinker. 


English Empirical philosophers : — Locke, Berkeley and David 
Hume. 


Epistemology : — (Intro- Theory of knowledge that part of philosophy 
which studies how the truth of knowledge is produced and ascertained 
and how and when our knowledge is a guarantee of reality : while 
Ontology is the theory of Being : that part of philosophy which studies 
prameya or facts and their gradation and also Parabrahman, the Highest 
Reality. (For a clear account see Yukti Mallika-Sowrabha Stanzas 
310-510). 


G 

Gita Bhashya : — Sri Madhva's commentary on the Gita. It is the 
first written work of Sri Madhva. 

Goldsmith : — Oliver Goldsmith, Poet and Novelist of the 18th 


century. He was a humorous writer of essays also in one of his essays 
he makes fun of the idea of a good and perfect Parabrahman. 


Guna : — Natural quality of a substance as sound, colour, touch, taste, 
smell etc. 


H 
Hari : — Another name of Sri Narayana i.e. Parabrahman. 


Hari Vamsa : — An epic of 24000 granthas (A grantha is a group of 
32 letters) regarded as an addition to the Bharatam. It is also composed 
by Sri Badarayana. 
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Hayagreeva :-The first Mantradrasta Seer of the Vedas. He is reputed 
as a form of The Parabrahman Himself. 


I 


Idealists : — The 19th Century philosophers like Hegel, Bradley, 
Greene and Bernard Bosanquet who believed that reality is of the 
nature of ideas or knowledge. Their monistic reasoning 1s criticised by 
Realists Prof Case , Vance etc. 


Indriyas : — Senses. 


Isa Jaati : —Ruling class. Sri Visnu and Laksmi belong to the ruling 
class. The others are subjects who are ruled. They belong to Jivajaati. 


J 


Jaina Syadvada :-The Sapta Bhangi doctrine of the jains is called 
Syadvada. 


Jayathirtha :- (1365 AD - 1388 AD) Successor of Akshobhyathirtha; 
also called Teekacharya. He commented on 18 books of Sri Madhva 
and wrote four independently and ended his life of glory in 1388. His 
magnum opus is Nyaya Sudha which commentary to Anu Vyakhyana 
of Sri Madhva 


Jiva : — The object of “I” experience in the body is called soul or 
Self. 

K 

Kaksha Taratamya : — The gradation of spiritual beings according 


to their greatness and ability. Kakshaa is class or rank. 


Kalpa :-aeon ; a stretch of time equal to Chaturmukha's 100 years. 
That 15 called Brahma Kalpa. 


Karma :-Anadi Karma ; the punya and papa (merit and demerit) 
which have accompanied the soul from beginningless times. 


Kartaa(Kartr) :- The doer . 


Karunya :- Overflow of pity for those that are devoted to Sri Visnu. 
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Koopa Manduka Drsti :- The view ofthe frog in the well. 
Kshara Purusa :- The being which has a perishable body. 


L 

Laksmi :- The Eternal Wife of Sri Narayana. 

M 

Madhwa Sarovara :-Name of the Sarovara which is to the east of $ri 
Krsna Mutt in Udupi. 

Mahabharatatatparyanirnaya :-The faithful story of Bharata with 
explanation by Sri Madhva. 


Mahapurusa :- One great person namely The Parabrahman. 


Manana:- Harmonising of Vedic texts by reasoning and deciding 
their intended meaning of tatparya. 


Mantra Drasta:-The saint who can hear and expound the Vedas. 
Mantra Shakti:- Efficacy of uttering spells. 

Monotheism :--The philosophy of one Parabrahman ruling the world 
of inferior subject. 

Maayaa:-A material bondage of the three gunaas capable of clouding 
the vision of the weak spiritual being any such obstacle. 
Maayaa-clouded :-Obstructed by Maayaa 

Maayavaada :-The theory of Sri Sankara that the world is the prod- 
uct of Maayaa and therefore unreal. Sri Sankara says that Maayaa also 
is Badhya i. e. unreal. 





Moolaform :-The form of the being at the source or place of origin 
Muktas :- The liberated souls. 

Mukunda :-The bestower of salvation, The Parabrahman. 

N 


Naradiya Purana :-One of the six Satwika puranas. 
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Nirgunatva :-The quality of being attribute less. 

Nirvikara :- Non — transformable or changeless. 

Nitya :-Eternal — anitya is the non — eternal or transient 

Nitya ateendriya :-Always super sensible entites like sin and merit, 
Swarga and Naraka, duty and non-duty etc. 

Nyayamritham :-The name of a work by Sri Vyasatirtha. This great 
work is a summary of the criticisms on Advaitha System. 

Nyaaya Sudha :-Commentary on Anu Vyakhyaana of Sri Madhva by 
Sri Jayatheertha. It is regarded as the greatest philosophic work of the 
world. 

P 

Pan-en-theism :-The Philosophy that all is in The Parabrahman. 
Pantheism :- The theory that all is The Parabrahman. 
Paramachetana:- Supreme spirit or Purushottama or The Parabrah- 
man. 

Paramanitya :-Eternal, without even small changes such as taking a 
body or losing strength or craving for help of other etc. 

Pancha Bhutas :-Earth, Water, Fire, Air and Bhutakasa. 

Poorna - Brahma - Vaada:-- The Karnataka Kesari Sri Alur Venkat- 
arao , has coined the name “Poorna-Brahma-Vaada” to Sri Madhva 
Philosophy in 1954 in Dharwar. He has tried to give a new orientation 
to Sri Madhva thought in the light of the concept of “Poorna-Brah- 
man" which he regards as the pivot of Sri Madhva’s Tatwavaada (Sid- 


dhantha). (Apoorna-Brahma-Vaada means which is not at all the 
Poorna-Brahma-Vaada ). 


Prana :-A form of the Sri Hari (Parabrahman) who is in the centre of 
the heart 


Pramanas :- Instruments of knowledge; observation, reasoning and 
testimony. 
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Prameya :-Facts decided by using the instruments of knowledge 


Prana :-The five vital in which are responsible for living (Prana, 
Apana, Vyana, Udana and Samaana) Their ruler is Sri Mukhyaprana 
or Mukhya Vayu. 


Pratibimba :-Reflection or dependent(Jeeva). 
Pratyabhijna:- Identity experiencing. 

Prakrti Consort :-Laksmi, the Controller of matter 
Prakrti Devi :-Laksmi. 

Punya :-Merit result of good deeds. 


Purana Purusa :-Also called Sanatana Purusa is the name of the Lord 
who is existing as ruler from beginningless times. 


Purushottama:-Supreme spiritual being, The Parabrahman. 
R 


Raja :-Rajo guna is a form of matter which is responsible for practical 
activities, greed, and business without devotion to The Parabrahman. 


Raajasa :-Activity due to Rajasa guna which does not promote 
devotion to The Parabrahman. 


Rju (Ruju) :-An order of 200 mystics in samsara who are omniscient 
yogins always devoted to Sri Visnu. They are always pure in thought, 
word and deed ; while born on earth also they only never give up their 
purity. Madhva is a Rjuyogin. 


Rope serpent :-The rope seen as a serpent from a distance owing to 
darkness and similarity of spots etc. Illusory thing. Its purely unreal, 
for it does not bite. Neither has it any connection with space or time 


Rourava Naraka :-A place of punishment under the control of Yama. 


Rshis :- Hermits or ascetics. There are about 100 crores of Rshis. 
While they are born on earth they live a simple life of austerity and are 
devoted to learning. 
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S 


Sadhana :-Prescribed study, motivation, testing etc., as penance to 
please the Parabrahman. 


Sadhana Bhoomi :-The country situated between the Himalayas and 
Kanya Kumari 


Sadhu :- Righteous, saint-like. 


Sajaateeyaraahitya :— Devoid of another object belonging to the 
same class. The Parabrahman has no person resembling him. So He 
has sajateeyarahitya. 


Samaadhi :-The state of consciousness in which the Parabrahman is 
seen. 


Sampanna :— Contacted. 


Samsara :-The world with its courses of birth and death again and 
again. 


Sarvajnachetana :— All knowing spirit. 
Sastras :—Self evident sacred books as the Vedas, Bharata etc. 


Satta :— It means being i.e., the form of the entity, the knowledge and 
knowable nature of the entity and the movements of the entity: in deed 
everything that is connected with its intrinsic nature is called Satta. It 
has three divisions. Swarupa (form): Pramiti (Capacity for knowledge 
or for becoming the object of knowledge) and pravrtti (activities). 


Shakti-Visishta-Advaita :—The name of the philosophy of the 
Veerashaiva. According to them, without Shakti, Shiva is powerless. 
If Sakti is different from Him, Shiva who is powerless without her is 
imperfect. If Shakti is non-different, Shiva who has to change Himself 
into things of the world becomes impure. Bheda-Abheda in the 
spiritual world is a logical contradiction. 


Satwika :-Prompted by that form of matter which promotes knowledge 
and devotion and saintliness. 
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Savisesha Advaita Murti :— The Parabrahman is identical with all 
his forms etc. So He may be called Advaita Murti. There is visesha in 
Him to make possible usages of difference. So He becomes Savisesha 
Advaita Murti. But considered in relation to the world He cannot be 
called Advaita Murti. 


Savisesha doctrine :-The doctrine which not only shows that pot and 
pot hood are identical, but also reveals that there is a capacity (Visesha) 
in the thing to make possible the usage, the pot has pot hood, as if the 
quality were different. 


Sravana :— Hearing the glory of the Parabrahman as told in the Ve- 
das at the feet of the Guru. It is a penance. 


Sruti : —The Vedas (which are heard and not made). 
Sukha :—Happiness. 


Suktas :—The Vedas; A group of four or five stanzas is called a Sukta 
in the Vedas, 


Sutrakara :— Author of the Brahma Sutras which are 564 in number. 
The Sütras are short, pithy sayings. 


Swagata-bheda-rahitya :—Absence or sense of difference in 
oneness. A tree has swagata bheda, difference of qualities in itself 
between the root, trunk, branch, and fruit. But God has no such 
difference among his forms or qualities ofactions or parts in knowledge 
or bliss or power or capacity etc. Therefore His perfection is unique. 


Swaroopaikya :— Oneness of substance. There is such oneness 
between Rama and Krsna, but no such oneness between God and a 
Jiva. 


Swarupa :—Nature ; intrinsic nature. 


Swetadwipa :—The Abode where God is seen reclining on a serpent 
— lord. 


T 
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Taatwika Yogins: — They are full-fledged mystics who see God daily 
in their hearts. They are gods in control of the parts of the body and of 
nature with which they are associated. They are about 3300. From 
Chaturmukha down to Kubera, all are Tatwika yogins. 


Tama :— Tama or Tamo guna is a material which promote wrong 
knowledge skepticism and hatred of virtue. 


Taamasa :— Virtue hating , or wicked owing to access of Tamoguna. 


Taaratamya :— Gradation of souls as there is no equality among 
them. This is very important in Sri Madhva Philosophy 


U 
Upadesha :—Teaching according to rules of the Vedas. 


Upakrama etc. :— Syllogistic reasoning to prove the intended 
meaning of the Vedas. Upakrama (beginning), Upa-samhara (End), 
Abhyasa (repetation), Apurvata (novelty) Phala (reward) Arthavada 
(appreciation and eulogy), Upapatti ( proof ) are seven forms of 
reasoning that should be used to determine the suitable meaning in the 
interpretation of the Vedas. So a brilliant scholar only can be a guru 
(teacher) in respect of Vedic philosophy. 


V 
Vaikuntha : — The abode of Sri Narayana 


Vajra : — The sword of Indra studded with diamonds and made by 
the back-bone of the hermit, Dadheechi. It will never return without 
killing or wounding the enemy on whom is thrown. 


Varna : — A group of persons with a definite duty to perform as told 
in the Vedas, according to birth. There are four Varnas. Brahmana, 
Kshatriya, Vaishya, Sudra. Duties which are proper to the Varna help 
to salvation. 


Vayu :— The second mantra drsta seer, Sri Mukhyaprana 


Vedantasütras : — Brahmasütras 


545 


546 The Spiritual view of life 


Veerya : — Ability or strength 


Vijaateeya bheda : — Difference from entities which belong to 
different class, ೩5 Brahman 15 not matter ; Brahman is not hare's horn 
etc. It is wrong to hold that Brahman has no Vijaateeya Bheda. 


Vikaari substance : — A changing thing as milk, mango etc. The 
Parabrahman is not a changing thing. 


Vi$esa : — The category which explains the relation between thing 
and thing-hood. (See Savisesha) 


Vyakta :— Manifest not latent, not hidden. 


Vyuha form :— The Parabrahman appears in groups and works also 
in group forms. For example Narayana, Vasudeva. Sankarshana, 
Pradyumna and Aniruddha form one group. How they function must 
be learnt by the study of the Sastras. A group with 3 or 4 forms for 
special purpose is called a vyuha . 


Y 


Yoganidra :—Wakeful sleep, that is mood of meditation without 
sleep. 


Yogasiddhi :— Anima etc the eight powers, the power to become 
small or big, heavy or Tight, to see distant things to create wanted 
things, to influence the mind, and to control others. 


Yogins :— Mystics who have seen Parabrahman and acquired the 
Siddhis. 

Yuga : — Krita Yuga 4800 ; Treta Yuga 3600; Dwapara Yuga 2400; 
Kaliyuga 1200 divine years. Total 12.000 divine years make a cycle of 
four Yugas. A divine year is equal to 360 human years. So a Yuga cy- 
cle consists of 43,20,000 years. 


Yuktimallika : — By far the best explanatory philosophical work of 
the world composed by Sri Vadirajamuni of Udupi (1480- 1600 A. D.) 
explaining philosophical topics succinctly treated by Sri Madhvacarya. 
It has 5 chapters. In the last chapter the author has quoted Vedic texts 
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and revealed the incomparable greatness of Sri Madhvacarya. 
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|| ಕಕ್ಬಾತಾರತಮ್ಯಪಾರಾಯಣಮ್‌ | 


ಸಂಕಲಯಿತಾ 
ಪಂಡಿತ ಆನಂದತೀರ್ಥಶರ್ಮಾ. 


3 ಕಕ್ಷಾತಾ ರತಮ್ಯಪಾ ರಾಯಣಮ್‌ 


ಪರಮಪುರುಷ ಶ್ರೀಹರಿಯ ಮಹಿಮೆಯನ್ನು ಗುರುತಿಸಲು ಮಾಧ್ಯಮವಾದ ಈ ವಿಶ್ವದಲ್ಲಿ ಮೂರು ಬಗೆಯ 
ವಸ್ತುಗಳಿವೆ. ಅನಂತ ಜಡವಸ್ತುಗಳು, ಅನಂತಜೀವರಾಶಿಗಳು, ಅನಂತ ಪರಮಾತ್ಮನ ರೂಪಗಳು. ಈ ಮೂರು 
ಗುಂಪಿನಲ್ಲಿ ಮೊದಲೆರಡು ವರ್ಗದಲ್ಲಿ ತಾರತಮ್ಮ ಇದೆ. ಇದು ಸ್ನಾಭಾವಿಕ ಮತ್ತು ಅನಾದ್ದನಂತಕಾಲದವರೆಗೆ 
ಮುಂದುವರೆಯುವಂತಹುದು. ತಾರತಮ್ಮವೆಂದರೆ ಇಲಿ ಗುಣಾನುಸಾರಿಯಾದ ಸಾನವವನ್ಥೆ, ಪಕಪಾತಧೋರಣೆ 
ಇದು ಗುಣಾನುಸಾರಿಯಾದ ಸಾನವ್ನವಸೆ ಸಾರ್ವಕಾಲಿಕ ಸಮಾಜದ ಅಭಿವದಿಗೆ ಆರೋಗ್ಗಕರ ಮತು 
ಅನಿವಾರ್ಯ DBA ಕೂಡ. ಸತ್ನ-ಸುಳು ಗಳನು ವಿದ್ಧೆ-ಅವಿದ್ದೆಗಳನ್ನು. ಕತಲೆ-ಬೆಳಕನು ಒಂದೇ ಶಕ್ತಡಿಯಲ್ಲಿ 
ತೂಗಲಾಗದು. ಎಲ್ಲ ದೇವತೆಗಳು ಸಮರಾಗರು. ಅವರ ನಡುವೆ ಇರುವ ಭೇದ ಮತು ತಾರತಮ್ಗಗಳು 
ಮುಕ್ತಿಯಲ್ಲೂ ಸ್ನಾಯಿಯಾಗಿರುತ್ತವೆ . 


ಶ್ರುತಿ-ಸ್ಮೃತಿಗಳಲ್ಲಿ ತಾರತಮ್ಯದ ವಿಶ್ಲೇಷಣೆ 
ಮುಕ್ತರಲ್ಲಿರುವ (ಆನಂದ) ತಾರತಮ್ಯವನ್ನು ತೈತ್ತಿರೀಯೋಪನಿಷತ್ತು ಸಾರಿದೆ 


""ಸೈಷಾನಂದಸ್ಯಮೀಮಾಂಸಾ ಭವತಿ. ಶ್ರೋತ್ರಿಯಸ್ಯ ಚಾರಕಾಮಹತಸ್ಯ ... ಸ ಏಕೋ ಬ್ರಹ್ಮಣ ಅನಂದಃ 
ಶ್ರೋತ್ರಿಯಸ್ಕಚಾರಕಾಮಹತಸ್ಕ'' ..... (ತೈತ್ತಿರೀಯೋಪನಿಷತ್‌ .2.16) 


ಇಲ್ಲಿ ವರ್ಣಿಸಿದ ತಾರತಮ್ಯ ಅಮುಕ್ತವರ್ಗಕ್ಕೆ ಮಾತ್ರವೇ ಸಂಬಂಧಿಸಿಲ್ಲ. ಮುಕ್ತರಿಗೂ ಅನ್ವಯಿಸುತ್ತದೆ. 
ಶ್ರೋತ್ರಿಯಸ್ಯ ಚಾ5ಕಾಮಹತಸ್ಯ ಎಂಬ ಪದಗಳು ಶ್ರವಣದ ಸಂಪೂರ್ಣಫಲವನ್ನು ಪಡೆದ ಮತ್ತು ಬಯಸಿದ 
ತನ್ನ ಕಾಮನೆಗಳನ್ನು ತಡೆ ಇಲ್ಲದೆ ಈಡೇರಿಸಿಕೊಳ್ಳುವನೆಂಬ ವಿವರಣೆ ಮೂಲಕ ಇದು ಮುಕ್ತ ಪ್ರಕರಣವೆಂದು 
ಸಮರ್ಥಿಸುತ್ತವೆ. 

ಛಾಂದ್ಯೋಗ್ಯೋಪನಿಷತ್ತಿನ ಭಾಷ್ಯದಲ್ಲಿ ಉಲ್ಲೇಖಿತವಾದ 


""ಅಥಾತಃ ಸಂಭೂತಿಃ ಪರಮಾದ್‌ ವಿದ್ಯಾ ವಿದ್ಯಾಯಾಃ ಪ್ರಾಣಃ ಪ್ರಾಣಾತ್‌ ಶ್ರದ್ದಾ ७०२००७० ಶಿವಃ 
ಶಿವಾದ್‌ ಬುದ್ಧಿ ಬುದ್ದೇರಿಂದ್ರ ಇಂದ್ರಾತ್‌ ತೈಜಸಪ್ರಾಣಸ್ತೈಜಸಪ್ರಾಣಾದ್‌ ಅನಿರುದ್ದೋಶನಿರುದ್ದಾತ್‌ 
ADT WS? ಸ್ಪರ್ಶವಾತಾತ್‌ ಸೋಮಃ ಸೋಮಾದ್‌ ವರುಣಃ ವರುಣಾದಗ್ನಿಃ ಅಗ್ನೇರ್ಮಿತ್ರೋ ಮಿತ್ರಾತ್‌ 
ಪರ್ಜನ್ಯಃ ಪರ್ಜನ್ಯಾತ್‌ ಸ್ವಾಹಾ ಸ್ವಾಹಾಯಾ ಉಷಾ ಜಾಯತೇ ತೇಷಾಂ ಪರಃ ಪರೋ ಜ್ಯಾಯಾನ್‌ ಗುಣೈೆರುತ್ತರ 
ಉತ್ತರ ಪ್ರತ್ಯವರಃ ಪರಸ್ಕಾತ್‌ ಪರಸ್ಥಾದುತ್ತರ ಉತ್ತರೋ ಮುಚ್ಛತೇ Ap 59 ಭಾವಮಾಪದ್ಯತೇ ನೈಷಾಂ 
ಪಾರಾವರ್ಯಮುಚ್ಛಿದ್ಯತೇ ಕದಾಚನ ನೈಷಾಂ ಪಾರಾವರ್ಯಮುಚ್ಛಿದೃತೇ ಕುತಶ್ನನ ಪಾರಾವರ್ಯೇಣ 
ಬ್ರಹ್ಮೋಪಯಂತಿ ಪಾರಾವರ್ಯೇಣೈವ ಮುಕ್ತಾ ಸಂಚರಂತಿ ಇತ್ಯಾದಿ ಶ್ರುತೇಶ್ವ ''(ಛಾಂದೋಗ್ಯ- 
ಭಾಷ್ಕಮ್‌ 7.1) 
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ಶ್ರುತಿಯ ದೇವತಾತಾರತಮ್ಯವು ಸಾರ್ವಕಾಲಿಕ (ಮುಕ್ತಿಯಲ್ಲೂ ಅಭಾದಿತ)ವೆಂದು ಸಾರಿದೆ. 


ಶ್ರೀಹರಿಯಿಂದ (ವಿದ್ಯಾಭಿಮಾನಿನಿಯಾದ) ಸಿರಿದೇವಿ, ಅವಳಿಂದ ಪ್ರಾಣದೇವ ಅವನಿಂದ 
ಶ್ರದ್ಧಾಭಿಮಾನಿನಿಯಾದ ಭಾರತಿ, ಅವಳಿಂದ ರುದ್ರದೇವನು, ಅವನಿಂದ ಪಾರ್ವತಿ, ಅವಳಿಂದ ಇಂದ್ರದೇವರು, 
ಅವನಿಂದ ತೈಜಸಪ್ರಾಣ ಅವನಿಂದ ಅನಿರುದ್ಧ ಮತ್ತು ಅವನಿಂದ ಸ್ವರ್ಶಾಭಿಮಾನಿ ಪ್ರವಹವಾಯು ಅವನಿಂದ 
ಚಂದ್ರ, ಚಂದ್ರನಿಂದ ವರುಣ, ವರುಣನಿಂದ en, ಅಗ್ನಿಯಿಂದ ಮಿತ್ರ , ಮಿತ್ರನಿಂದ ಪರ್ಜನ್ಯ , ಅವನಿಂದ 
ಸ್ವಾಹಾದೇವಿ, ಅವಳಿಂದ ಉಷಾದೇವಿ ಜನಿಸುತ್ತಾರೆ. ಈ ದೇವತೆಗಳಲ್ಲಿ ಜನಕರು ಶ್ರೇಷ್ಠರು. ನಂತರದವರು 
ಕಡಿಮೆ ಸ್ತರದವರು. ಮೊದಲು ಜನಿಸಿದವರ ಅನುಗ್ರಹದಿಂದಲೇ ನಂತರದವರು ಮುಕ್ತಿ ಪಡೆವರು. ಈ 
ದೇವತಾತಾರತಮ್ಯವು ಎಂದೂ ನಶಿಸುವುದಿಲ್ಲ. ಈ ತಾರತಮ್ಯದೊಂದಿಗೆ ದೇವತೆಗಳು ಮುಕ್ತಿಯಲ್ಲಿ 
ಅಸ್ತಿತ್ವಪಡೆಯುತ್ತಾರೆ. 
ಶ್ರೀಮದ್ಭಾಗವತ ಕಪಿಲಗೀತೆಯಲ್ಲಿ ಬ್ರಹ್ಮಪ್ರಧಾನಮುಪಯಾಂತಿ ಅಗತಾಭಿಮಾನಾಃ (3.33.10) 
ಎಂಬುದಾಗಿ ಜೀವರು ತಮ್ಮ ಸಹಜಸ್ವಭಾವದೊಂದಿಗೆ ಮುಕ್ತಿಯಲ್ಲಿರುವರೆಂದು ಪ್ರತಿಪಾದಿಸಲಾಗಿದೆ. ಇಂತಹ 
ದೇವತಾತಾರತಮ್ಯದ ನಿರೂಪಣೆ ಯಷಭಗೀತೆಯಲ್ಲೂ (5-5-21,22) ಬಂದಿದೆ. 


ಭೂತೇಷು ವೀರುದ್ಧ ಉದುತ್ತಮಾ ಯೇ ಸರೀಸೃಪಾಸ್ಟೇಷು ಸುಭೋಧನಿಷ್ಠಾಃ | 
ತತೋ ಮನುಷ್ಯಾಃ ಪ್ರವರಾಸ್ತತೋತಪಿ ಗಂಧರ್ವಸಸಿದ್ದಾವಿಬುಧಾನುಗಾ ಯೇ॥ 
ದೇವಾಸುರೇಭ್ಯೋ ಮಘವಾನ್‌ ಪ್ರಧಾನೋ ದಕ್ಷಾದಯೋ ಬ್ರಹ್ಮಸುತಾಶ್ಚ ತೇಷಾಮ್‌ I 


ಭವಃ ಪರಃ tS TY ವಿರಿಂಚಿವೀರ್ಯಃ ಸ ಮತ್ತರೋ || 


ದೇಹಧಾರಿಗಳಲ್ಲಿ ಗಿಡ-ಮರಗಳಿಗಿಂತ ಬೋಧಪ್ರಧಾನವಾದ ಪ್ರಾಣಿಗಳು ಶ್ರೇಷ್ಠ ಅವುಗಳಿಗಿಂತ ಮನುಷ್ಯರು 
ಉತ್ತಮರು. ಅವರಿಗಿಂತ ದೇವಾನುಚರರಾದ ಗಂಧರ್ವಸಿದ್ದರು ಶ್ರೇಷ್ಠರು. ದೇವತೆಗಳು ಮತ್ತು ಅಸುರರಲ್ಲಿ 
ಇಂದ್ರನು ಶ್ರೇಷ್ಠನು. ಇಂದ್ರನಿಗಿಂತ Dede ಆದಿಯಾಗಿಯುಳ್ಳ ಸನಕಸನಂದನಾದಿ ಬ್ರಹ್ಮದೇವರ ಮಕ್ಕಳು ಇಂದ್ರ- 
ನಿಗಿಂತ ನ್ಯೂನರು. ಇಂದ್ರನಿಗಿಂತ ರುದ್ರದೇವನು ಶ್ರೇಷ್ಠನು. ಅವನಿಗಿಂತಲೂ ಬ್ರಹ್ಮದೇವರು (ಚತುರ್ಮುಖನು) 
ಶ್ರೇಷ್ಠನು. ಅವನಿಗಿಂತ ನಾನು (ಶ್ರೀಹರಿಯು) ಶ್ರೇಷ್ಠನು ಈ ಹಿನ್ನಲೆಯಲ್ಲಿ ಶ್ರೀಮಧಾಚಾರ್ಯರು 

ಅ ० ೩ t^ 3 
ಜೀವರಾಶಿಗಳಲ್ಲಿರುವ ತಾರತಮ್ಯದ ಜ್ಞಾನವು ಅತ್ಯಾವಶ್ಯಕವೆಂದಿದ್ದಾರೆ. 

ಶ್ರೀಹರಿಯ-ದೇವತೆಗಳ ಅಂಶಾವತಾರಜ್ಞಾನ ಅವಶ್ಯಕ 


ವೇದ ಪುರಾಣಗಳಲ್ಲಿ ಮೋಹಕ ವಾಕ್ಕಗಳಿವೆ. ತ್ರಿವಿಧ ಜೀವರಾಶಿಗಳ ಯಥಾಯೋಗ್ಯ ಗತಿಯನ್ನು ನೀಡಲು. 
ಅವರವರ ಯೋಗ್ಯತೆ-ಸಂಸ್ಕಾರಗಳಿಗೆ ತಕ್ಕಂತೆ ಜ್ಞಾನವನ್ನು ಶಾಸ್ತ್ರಗ್ರಂಥಗಳು ಹುಟ್ಟಿಸುತ್ತವೆ. ಒಂದೇ ಶಾಸ್ತ್ರವಚನವು 
ಸಾಧಕರ ಯೋಗ್ಯತೆಗೆ ತಕ್ಕಂತೆ ಅರ್ಥವನ್ನು ನೀಡುತ್ತದೆ. ಇದರಲ್ಲಿ ಶಾಸ್ತ್ರಗ್ರಂಥಗಳ ತಪ್ಪಿಲ್ಲ. ಅವುಗಳನ್ನು 
ಅರ್ಥೈಸಿಕೊಳ್ಳಲು ಬೇಕಾದ ಪಕ್ವಯೋಗ್ಯತೆ ಸಂಸ್ಕಾರಗಳ ಅಭಾವವೇ ಭಿನ್ನಭಿನ್ನ ಅರ್ಥದೊರೆಯಲು ಕಾರಣ- 
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ವಾಗಿವೆ. ಈ ಹಿನ್ನೆಲೆಯಲ್ಲಿ ಕೆಲವೆಡೆ ಹರಿಯ ಅವತಾರವಲ್ಲದವರನ್ನು ಹರಿಯ ಅವತಾರವೆಂದು ಸಮುಗ್ಗವಾಗಿ 
ಪುರಾಣಗಳು ವರ್ಣಿಸುತ್ತವೆ. ಇದರಂತೆ ಹರಿಯ ಅವತಾರವನ್ನು ಜೀವರಂತೆ ಚಿತ್ರಿಸಲಾಗುವುದು. ಇದರಂತೆ 
ದೇವತೆಗಳ ಅಂಶ - ಅವತಾರಗಳ ಬಗೆಗೂ ಗೊಂದಲದ ಮಾತುಗಳು ಕಾಣುತ್ತವೆ. ಇಂತಹ ಸಂದರ್ಭದಲ್ಲಿ ಸಷ್ಟ 
ತಿಳಿವಿನ ಅವಶ್ಯಕತೆ ಇದೆ. ಮೋಹಕವಾಕ್ಯಗಳ ಸರಿಯಾದ ಆಶಯವನ್ನು ಅರಿಯಬೇಕು. ದೇವತೆಗಳ ಮತ್ತು 
ಶ್ರೀಹರಿಯ ನಿಜಸ್ವರೂಪವನ್ನು ಶಾಸ್ತ್ರವು ನಿರೂಪಿಸಿದಂತೆ ತಾರತಮ್ಯಪೂರ್ವಕವಾಗಿ ತಿಳಿಯಬೇಕು. 


ಈ ತಾರತಮ್ಯ ಜ್ಞಾನವಿಲ್ಲದೇ ಮುಕ್ತಿ ದೊರಕದು. ಕಕ್ಷಾ ತಾರತಮ್ಯದ ನಿರೂಪಣೆಯ ಹಿನ್ನೆಲೆ ಸದಾ 
ವಿಷ್ಣುಪಾರಮ್ಯದ ಅನುಸಂಧಾನವೇ ಆಗಿದೆ. ಈ ದೃಷ್ಟಿಯಿಂದ ದೇವತೆಗಳ- ಶ್ರೀಹರಿಯ ಅಂಶಾವತಾರಗಳ ಬಗೆ- 
ಗಿನ ವಿಪರೀತ ಜ್ಞಾನವು SHAM ಸಾಧನವಾದ ದೋಪವೆನಿಸಿದೆ. ಗರಿಷ್ಠ ಪ್ರಮಾಣದಲ್ಲಿ ವಿದ್ಯುತ್‌ ಪ್ರವಹಿಸುವ 
ಜಡವಾದ ತಂತಿಯನ್ನು ಮುಟ್ಟಿದರೆ ಪ್ರಾಣ ಕಳೆದುಕೊಳ್ಳಬೇಕಾಗುವುದು. ಹೀಗಿರುವಾಗ ಉತ್ಕೃಷ್ಟಚೇತನರಾದ 
ದೇವೋತ್ತಮರು ಮತ್ತು ಪರಮಚೇತನನಾದ ಶ್ರೀಹರಿಯನ್ನು ತಪ್ಪಾಗಿ ತಿಳಿಯುವುದು, ಉಪಾಸಿಸುವುದು 
ಅನರ್ಥಸಾಧನವೇ. ಘನಸರ್ಕಾರದ ಮುಖ್ಯಮಂತ್ರಿಯನ್ನು ಸಾಮಾನ್ಯಮಂತ್ರಿ ಎಂದು ವ್ಯವಹರಿಸಿದರೆ ಅವರ 
ಆಕ್ರೋಶ-ಶಿಕೆಗಳು ಸಹಜಪ್ರಾಪ್ತವಾಗುವುವು. ಹೀಗಿರುವಾಗ ಮುಖ್ಯಮಂತ್ರಿಯನ್ನು ಭೃತ್ಯ (ಸೇವಕ) ನೆಂದು 
ತಿಳಿದರೆ ಎಂತಹ ಹಾನಿಯಾಗಬಹುದೆಂದು ವಿಜ್ಞರೇ ಊಹಿಸಿಕೊಳ್ಳಬೇಕು. ಇದರಂತೆ ಶ್ರೀಹರಿಯನ್ನು ಜೀವನೆಂದು 
ಅಥವಾ ದೇವತೆಯೆಂದು ತಿಳಿಯುವುದು, ಅನರ್ಥಸಾಧನ, ಐಕ್ಯಚಿಂತನೆ ದೇವರಲ್ಲಿ ಅನಂತದೋಷಗಳನ್ನು 
ಒಪ್ಪುವುದರಲ್ಲಿ ಪರ್ಯವಸಾನಗೊಳ್ಳುವುದು. ಈ ಹಿನ್ನೆಲೆಯಲ್ಲಿ ತಾರತಮ್ಯಜ್ಞಾನ ಹರಿಸರ್ವೋತ್ತಮತ್ವ ಜ್ಞಾನಗಳು 
ಅತ್ಯಂತ ಅವಶ್ಯಕವೆಂದಿದ್ದಾರೆ ಎಂದು ಮಹಾಭಾರತತಾತರ್ಯನಿರ್ಣಯದಲ್ಲಿ (1 .80,82) ಶ್ರೀಮದಾಚಾರ್ಯರು 
ಅಪ್ಪಣೆ ಕೊಟ್ಟಿರುತ್ತಾರೆ — 

ಅವತಾರಾನ್‌ ಹರೇರ್ಜಾತ್ವಾನಾವತಾರಾ ಹರೇಶ್ಚಯೇ। 
ತದಾವೇಶಾನ್‌ ತಥಾ ಸಮ್ಯಕ್‌ ಜ್ಞಾತ್ಮಾಮುಕ್ತಿರ್ನ ಚಾನ್ಯಾಥಾ ॥ ಇತಿ II 
ತಾರತಮ್ಯಂ ತತೋ ಜ್ಞೇಯಂ ಸರ್ವೋಚ್ಛ್ಚತ್ಪಂ ಹರೇಸ್ತಥಾ | 

ಏತದ್‌ ವಿನಾ ನ ಕಸ್ಯಾಪಿ ವಿಮುಕ್ತಿ; ಸ್ಯಾತ್‌ ಕಥಂಚನ II ಇತಿ Il 


ವಿಶೇಷ ಲಕ್ಷ್ಯದಲ್ಲಿಡತಕ್ಕ ಸಂಗತಿಗಳು. 
ತಾರತಮ್ಯಾಂತಗಾಮಿತ್ವೇನ ಪರಮಾತ್ಮನಜ್ಞಾನವು ಮೋಕ್ಟಸಾಧನವೆಂದು ಪ್ರಮಿತವಾಗಿದೆ. ಅನೇಕ 


& 


ವ್ಯಕ್ತಿ ಗಳಿದ್ದಲ್ಲಿ ತರತಮ ಭಾವವು ಸಂಭವಿಸುತ್ತದೆ. ಏಕಾತ್ಮ ವಾದದಲ್ಲಿ ತಾರತಮ್ಯಕ್ಕೆ ಪ್ರಸಕ್ತಿಯೇ ಇಲ್ಲ. 
ಅಂದಮೇಲೆ ತಾರತಮ್ಯಹೇಳಿದ್ದರಿಂದ ಅನೇಕಜೀವವಾದವೆ ನಿಜವಾದದ್ದು ; ಆದ್ದರಿಂದ ಜೀವೋತ್ತಮರಾದ ಬ್ರಹ್ಮ 


ದೇವರಿಂದ ತಾರತಮ್ಯವು ನಿಜವಾಗಿ ಪ್ರಾರಂಭವಾಗುತ್ತದೆ. 


ತಾರತಮ್ಯವನ್ನು ಸ್ಪಷ್ಟವಾಗಿ ತಿಳಿಸಿ ಹೇಳುವಕಾಲಕ್ಕೆ ಒಂದು ಕಕ್ಷ್ಯೈಯಲ್ಲಿ ಸೇರಿದವರಿಗಿಂತ ಇನ್ನೊಂದು 
ಕಕ್ಷ್ಯೈಯಲ್ಲಿ ಸೇರಿದವರು 10 ಗುಣ, 100ಗುಣ, 5 ಗುಣ ಈ ಪ್ರಕಾರ ಇಂತಿಷ್ಟು ಗುಣದಿಂದ ಹೆಚ್ಚು ಅಥವಾ 
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ಕಡಿಮೆ ಎಂದು ಹೇಳುವುದರಲ್ಲಿ ಬರುತ್ತದೆ. ಆ ಪ್ರಕಾರ ಹೇಳಿದ್ದರಿಂದ ಅಷ್ಟು ಸಂಖ್ಯಾ ಗುಣಗಳಿಂದ ಹೆಚ್ಚು ಅಥವಾ 
ಕಡಿಮೆ ಎಂದು ತಿಳಿಯಬಾರದು. ಹೆಚ್ಚು ಅಂತ ಹೇಳಿದ ಸ್ಥಳದಲ್ಲಿ ಅಷ್ಟು ಸಂಖ್ಯೆಯಿಂದ ಗುಣಿಸಿ 
ಬರುವಷ್ಟುಗುಣಗಳೆಂದು ತಿಳಿಯಬೇಕು. ಉದಾಹರಣೆ - ರುದ್ರದೇವರಿಗಿಂತ ಸರಸ್ವತೀ ದೇವರು 100 ಗುಣದಿಂದ 
ಹೆಚ್ಚು ಅಂದರೆ ರುದ್ರದೇವರ ಗುಣಸಂಖ್ಯೆಗೆ 100ರಿಂದ ಗುಣಿಸಿ ಬಂದಷ್ಟು ಸರಸ್ಪತೀದೇವಿಯ ಗುಣಗಳೆಂದು 
ತಿಳಿಯಬೇಕು. ಅದರಂತೆಯೆ ಸರಸ್ವತೀ ದೇವಿಗಿಂತ ರುದ್ರದೇವರು 100 ಗುಣ ಕಡಿಮೆ ಎಂದು ಹೇಳಿದರೆ. 
ಸರಸ್ವತೀ ದೇವಿಯ ಗುಣಗಳಿಗೆ 100 ರಿಂದ ಭಾಗಿಸಿ ಬರುವಷ್ಟು ಎಂದರೆ ಸರಸ್ವತೀ ದೇವಿಯ ಗುಣಗಳ 1/100 
ರುದ್ರದೇವರ ಗುಣಗಳೆಂದು ತಿಳಿಯಬೇಕು. ಇದೇ ರೀತಿಯಾಗಿ ಹೆಚ್ಚು ಎಂದು ಹೇಳಿದ ಸ್ಥಳದಲ್ಲಿ ಹೇಳಿದ 
ಸಂಖ್ಯೆಯಿಂದ ಗುಣಿಸತಕ್ಕದ್ದು . ಕಡಿಮೆ ಎಂದು ಹೇಳಿದ ಸ್ಥಳದಲ್ಲಿ ಆ ಸಂಖ್ಯೆಯಿಂದ ಭಾಗಿಸಿ ಅಂದರೆ ಅಷ್ಟನೇ 
ಭಾಗ ಎಂದು ತಿಳಿಯಬೇಕು. 


ಜೀವರು ಸಾತ್ವಿಕ, ರಾಜಸ, ತಾಮಸ, ಭೇದದಿಂದ ತ್ರಿವಿಧರು. ಇವರಲ್ಲಿಸಾತ್ವಿಕರು ಮಾತ್ರ ಮುಕ್ತಿ ಯೋಗ್ಯರು. 
ರಾಜಸರು ನಿತ್ಯಸಂಸಾರಿಗಳು, ತಾಮಸರು ನಿರಯ (ನರಕ) ಭಾಗಿಗಳು. ಮುಕ್ತಿಯೋಗ್ಯರ ಅಧಿಕಾರವು 
ಸೂತ್ರಭಾಷ್ಯದಲ್ಲಿ ಹೇಳಿದ ಪ್ರಕಾರ ಜಾತಿಕೃತವೆಂತಲೂ ಗುಣಕೃತವೆಂತಲೂ ದ್ವಿವಿಧವು. ಜಾತಿಕೃತಭೇದದಿಂದ 
ಮುಕ್ತಿ ಯೋಗ್ಯರು ದೇವ, ID, ಪಿತೃ ರಾಜ, ಮನುಷ್ಯ ಭೇದದಿಂದ ಪಂಚವಿಧರು. ಗುಣಕೃತದಿಂದ ಉತ್ತಮ, 
ಮಧ್ಯಮ ಅಧಮರೆಂದು ತ್ರಿವಿಧರು, ದೇವವರ್ಗದಲ್ಲಿತಾತ್ವಿಕದೇವತೆಗಳು ಅಂದರೆ ಆದಿಸೃಷ್ಟಿಯಲ್ಲಿ ದೇವತ್ವವನ್ನು 
ಹೊಂದಿ ವೇದೋಕ್ತನಾಮರೂಪಗಳುಳ್ಳವರು, ಕರ್ಮಜದೇವತೆಗಳು ಕರ್ಮಮಾಡಿ ದೇವತ್ಸವನ್ನು ಹೊಂದಿ- 
ದವರು, ಆಜಾನಜ ದೇವತೆಗಳು ಅಂದರೆ ಅಪ್ರಸಿದ್ಧ ದೇವತೆಗಳು ಹಾಗೂ ದೇವಕುಲೋತ್ಸನ್ನರಾದವರು, ಮತ್ತು 
ಈ ಎಲ್ಲರಿಗೆ ಸಮಾನರಾದವರು, ದೇವಭೃತ್ಯರಾದ ದೇವಗಂಧರ್ವರು, ಯಕ್ಷರು, ಗುಹ್ಯಕರು, ಸಿದ್ದರು, ಇತ್ಯಾದಿಗಳ 
ಸಮಾವೇಶವಾಗುತ್ತದೆ. ಯಷಿವರ್ಗದಲ್ಲಿ ಕೆಲವು ದೇವತೆಗಳ ಸಮಾನರಾದ ನಾರದ ಭೃಗು ವಿಶ್ವಾಮಿತ್ರ ಮರೀಚ್ಯಾದಿ 
ವ್ಯಾಪ್ತಿದರ್ಶಿ ಯಷಿಗಳು ಹಾಗೂ ಅಂತರ್ದರ್ಶಿ ಯಷಿಗಳಾದ ಶತಾನುಶತಕೋಟಿ ಸಂಖ್ಯಾ ಯಷಿಗಳು (19 
ಮತ್ತು 28ನೇ ಕಕ್ಷ್ಯೈಯಲ್ಲಿ ಹೇಳಿದವರು) ಬರುತ್ತಾರೆ. ಪಿತ್ಠವರ್ಗದಲ್ಲಿ 18 ನೇ ಕಕ್ಷ್ಯೈಯಲ್ಲಿ ಹೇಳಿದ 3 ಜನರು, 
19 ನೇ ಕಕ್ಚೈಯಲ್ಲಿ ಹೇಳಿದ 7ಜನರು, ಹಾಗೂ 27 BF OHO, ಹೇಳಿದ 100 ಮತ್ತು 29 ನೆಯಲ್ಲಿಯ 
ಚಿರಪಿತ್ಯಗಳೂ ಸೇರುತ್ತಾರೆ ರಾಜವರ್ಗದಲ್ಲಿ ಮಾಂಧಾತಾ ಪೃಥು ಜನಕ ಭರತಾದಿ ರಾಜರು ಬರುತ್ತಾರೆ. 


ಮನುಷ್ಯವರ್ಗದಲ್ಲಿ ಮನುಷ್ಯಗಂಧರ್ವರು, ಮನುಷ್ಯೋತ್ತಮರು, ಮುಕ್ತಿಯೋಗ್ಯ ಪಶು, ಪಕ್ಷಿ, 
ಕೀಟಾದಿಗಳು, ತೃಣಜೀವರಾದ ವೃಕ್ಷ ODO ಜೀವರು ಸಮಾವೇಶವಾಗುತ್ತಾರೆ. 


ಜಾತಿಕೃತ ವರ್ಗಗಳು ಸಾಮಾನ್ಯತಃ ತಾರತಮ್ಯ ದ್ಯೋತಕಗಳು, ಯಾಕೆಂದರೆ ಕೆಲವು ಯಷಿಗಳು, ಪಿತೃಗಳು 
ಮತ್ತು ರಾಜರು ದೇವತೆಗಳಿಗೆ ಸಮಾನರಾದ ಯೋಗ್ಯತೆಯುಳ್ಳವರಿದ್ರಾರೆ. ಜಾತಿಗಳು ಅನಾದಿಕಾಲದಿಂದಲೂ 
ಇದ್ದರಿಂದ ಹೇಳುವುದರಲ್ಲಿ ಬಂದಿವೆ. ಗುಣಕೃತ ವಿಭಾಗವು ಮಾತ್ರ ತಾರತಮ್ಯ ದ್ಯೋತಕವಾದದ್ದು ; ಆದ್ದರಿಂದ 
ಗುಣದಿಂದಲೇ ತಾರತಮ್ಯ ಹೇಳಲು ಬರುತ್ತದೆ. ಭಕ್ತಿ, ಜ್ಞಾನ, ವೈರಾಗ್ಯ, ಅಂದರೆ ತಮ್ಮಸ್ವಾತಂತ್ರ್ಯದ ಅಭಿಮಾನಬಿಟ್ಟು 
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ಪರಮಾತ್ಮನ ಪ್ರೇರಣೆಯಿಂದ ಆತನ ಪ್ರೀತ್ಯರ್ಥ ವಿಧ್ಯುಕ್ತ ಕರ್ಮ ಮಾಡೋಣ ಇವೇ ಮೊದಲಾದ ಗುಣಗಳು 
ಮುಕ್ತಿಗೆ ಸಾಧನಗಳು. ಈ ಮೂರು ಗುಣಗಳು ಮುಕ್ತಿಯೋಗ್ಯ ಜೀವರಲ್ಲಿ ಇರುತ್ತವೆ. ಸಾಧನದಿಂದ 
ಅಭಿವ್ಯಕ್ತವಾಗುತ್ತವೆ. ಈ ಮೂರರಲ್ಲಿ ಭಕ್ತಿಯು ಶ್ರೇಷ್ಠವಾದದ್ದು. ಅನಂತರ ಜ್ಞಾನ ಅನಂತರ ವೈರಾಗ್ಯ ಹೀಗೆ 
ಕ್ರಮವಿದೆ. ಆದ್ದರಿಂದ ಮೂರು ಗುಣಗಳು ಪ್ರತಿಜೀವನಲ್ಲಿ ಇದ್ದರೂಕೂಡ ಯಾವುದು ವಿಶೇಷ ವಾಗಿರುತದ್ದೆಯೋ 
ಆ ಗುಣದಿಂದ ವ್ಯವಹಾರವಾಗುತ್ತದೆ. ಭಕ್ತಿಪ್ರಚುರವುಳ್ಳವರು ಭಕ್ತಿಯೋಗಿಗಳು, ಜ್ಞಾನಪ್ರಚುರರು ಜ್ಞಾನ- 
ಯೋಗಿಗಳು, ಕರ್ಮಪ್ರಚುರವುಳ್ಳವರು ಕರ್ಮಯೋಗಿಗಳು. ಫಲಿತಾರ್ಥವೇನೆಂದರೆ ಭಕ್ತಿಯೋಗಿಗಳು 
ಉತ್ತಮಾಧಿಕಾರಿಗಳು. ಜ್ಞಾನ ಹೆಚ್ಚುವುಳ್ಳವರು ಮಧ್ಯಮಾಧಿಕಾರಿಗಳು. ಕರ್ಮ ಪ್ರಾಚುರ್ಯವುಳ್ಳವರು 
ಅಧಮಾಧಿಕಾರಿಗಳು, ನಿರಂತರ ಭಕಿಯುಳ ಅಚಿನ ಭಕ್ತರು ಅತ್ಲುತಮಾಧಿಕಾರಿಗಳು. ಇವರೇ 
ಜೀವೋತಮರೆನಿಸಿಕೊಳುವ ಬ್ರಹ್ಮ ಮತ್ತು ವಾಯುದೇವರು ಹಾಗೂ ಕ್ರಮವಾಗಿ ಅವರ ಮಡದಿಯ- 
ರಾದ ಸರಸ್ವತೀ, ಭಾರತೀ ಈ ನಾಲ್ಕುಜನರು, ಇವರಲ್ಲಿ ಕಲಿಪ್ರವೇಶ ಯಾವಾಗ್ಯೂಇಲ್ಲ. ಉಳಿದೆಲ್ಲರಲ್ಲಿ ಕಲಿ 
ಆವೇಶ ಉಂಟು. ಇವರು ಸಾಂಶರು ಇದರಂತೆ 30 ಕಕ್ಸೈಯವರಿಗೆ ಸೇರಿದವರೆಲ್ಲರೂ ಸಾಂಶರೆ 31.32.33 
ಕಕ್ಸೈಯವರು ಮಾತ್ರ ನಿರಂಶರು. 


ಅಚ್ಛಿನ್ನ ಭಕ್ತರಿಗಿಂತ ಭಕ್ತಿ ಕಡಿಮೆ ಇದ್ದಾಗ್ಯೂ ಉಳಿದ ಗುಣಗಳಿಂದ ಭಕ್ತಿಪ್ರಚುರರಾದ ಛಿನ್ನ ಭಕ್ತರು ಸಹ 
ಉತ್ತಮಾಧಿಕಾರಿಗಳು. ಉಳಿದ ತತ್ವಾಭಿಮಾನಿ ದೇವತೆಗಳು ವ್ಯಾಪ್ತದರ್ಶೀ ಯಷಿಗಳು ಮತ್ತು ಪಿತರರೂ 
ಉತಮಾಧಿಕಾರಿಗಳು. ಇವರು ಸಾಂಶರು ವ್ಲಾಪದರ್ಶಿಗಳು. 


ಜ್ಞಾನ ವಿಜಾನಪ್ರಚುರರಾದವರು ಜಾನಯೋಗಿಗಳು ಇವರಲ್ಲಿ 19ನೆಯ TDA, ಕರ್ಮಜದೇವತೆಗಳಿಂದ 


26ನೆ SRANI DRS ಪರ್ಯಂತ ವಿಜ್ಞಾನಯೋಗಿಗಳು. ಆಜಾನಜ ದೇವತೆಗಳಿಂದ 
ದೇವಗಂಧರ್ವರಪರ್ಯಂತ ಜ್ಞಾನಯೋಗಿಗಳು. ಇವರೆಲ್ಲರು ಸಹ ಸಾಂಶರು. ಮಧ್ಯಮ ಅಧಿಕಾರಿಗಳು. 


ಮನುಷ್ಯ ಗಂಧರ್ವರಿಂದ ಉಳಿದವರೆಲ್ಲರು 33ನೆ ಕಕ್ಸೈಯವರಿಗೆ ಕರ್ಮಯೋಗಿಗಳು. ಇವರು ನಿರಂಶರು 
ಇವರಲ್ಲಿ ಮನುಷ್ಯಗಂಧರ್ವರು ಮತ್ತು ಕ್ಲಿಶಿಪರು ಮಧ್ಯಮ ಅಧಿಕಾರಿಗಳು. ಮನುಷ್ಯೋತ್ತಮರು ತೃಣಜೀವರು 
ಮೊದಲಾದವರು ಬಾಹ್ಯದರ್ಶಿಗಳು, ಅಧಮಾಧಿಕಾರಿಗಳು ಇವರೆಲ್ಲರು ನಿರಂಶರು. 


ಈ ಜಗತ್ತಿನಲ್ಲಿ ವಿಚಾರಿ ಮನುಷ್ಯನಿಗೆ ಪ್ರಥಮ ದರ್ಶನಕ್ಕೆ ವಸ್ತು ದ್ಯೈವಿಧ್ಯವು ಕಂಡು ಬರುತ್ತದೆ. ಅಂದರೆ 
ಕೆಲವು ವಸುಗಳು ಒಂದು ಸಳದಿಂದ ಮತೊಂದು ಸಳಕೆ ಹೋಗುವುದು, ತಿನುವುದು ಇತ್ನಾದಿ ಅನೇಕ 
ವ್ಯಾಪಾರಗಳನ್ನು ಮಾಡುತ್ತಿರುವವು. ಇವೇ ಚೇತನ ಪ್ರಾಣಿಗಳು. ಉಳಿದವು ಏನು ವ್ಯಾಪಾರವಿಲ್ಲದೆ ಬಿದಲ್ಲಿಯೇ 
ಬಿದ್ದುಕೊಂಡಿರುವವು ಇವೇ ಜಡ ಪದಾರ್ಥಗಳು. ಈ ಉಭಯವಿಧ ವಸ್ತುಗಳು ಅನೇಕ ಇದ್ದು ಅವುಗಳಲ್ಲಿ 
ಕೆಲವು ರೂಪದಿಂದ ಒಂದಕ್ಕೊಂದು ಸಮಾನ ಕಾಣುವವು. ಈ ರೀತಿ ಒಂದು ಬಗೆಯಾಗಿರುವವು ಒಂದು 
ವರ್ಗದವು. ಹೀಗೆ ಅನೇಕ ವರ್ಗಗಳಿವೆ. ಈ ವರ್ಗಗಳು ಬೇರೆ ಬೇರೆ ಹೆಸರಿನಿಂದ ವ್ಯವಹರಿಸಲ್ಪಡುತ್ತವೆ. 
ಒಂದೊಂದು ವರ್ಗದಲ್ಲಿವಸ್ತುಗಳು ಅನೇಕ ಇರುತ್ತವೆ. ಅಂದರೆ ಜಡವಸ್ತುಗಳಲ್ಲಿ ಅನೇಕ ವರ್ಗಗಳು ಇರುವಂತೆ 
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ಚೇತನ ಪ್ರಾಣಿಗಳಲ್ಲಿಸಹ ಅನೇಕ ವರ್ಗಗಳು ಇವೆ. ಜಡವಸ್ತುಗಳ ದೆಸೆಯಿಂದಾಗಲಿ ಚೇತನ ಪ್ರಾಣಿಗಳಿಂದಾಗಲಿ 
ಹೊಸದಾಗಿ ಉತ್ಪನ್ನವಾಗುವ ವಸ್ತುಗಳು ಆಯಾ ಬೀಜಭೂತ ವಸ್ತುವಿಗೆ ಗುಣದಿಂದ, ರೂಪದಿಂದ ಬಹುತರವಾಗಿ 
ಸದ್ಭಶ ಇರುವ ಹಾಗೆ ಕಂಡು ಬರುತ್ತದೆ. ಉದಾಹರಣಾರ್ಥ - ಮನುಷ್ಯರಿಂದ ಮನುಷ್ಯಪ್ರಾಣಿಗಳೇ ಹುಟ್ಟುತ್ತವೆ. 
ಪಶುಗಳಾದ ವ್ಯಾಘ್ರಾದಿಗಳಿಂದ ವ್ಯಾಘ್ರಾದಿಗಳೇ ಹುಟ್ಟುತ್ತವೆ. ಹುಳಗಳಿಂದ SEHD ಹುಳಗಳೇ ಹುಟ್ಟುತ್ತವೆ. 
ಅದರಂತೆಯೇ ಜಡವಸ್ತುಗಳಾದ ಧಾನ್ಯಗಳು ವೃಕ್ಷಗಳು ಇವುಗಳಿಂದ ಅವುಗಳಿಗೆ ಸದೃಶವಾದ ಧಾನ್ಯಗಳು ಮತ್ತು 
ವೃಕ್ಷಗಳೇ ಹುಟ್ಟುತ್ತವೆ. ಉದಾಹರಣಾರ್ಥ ಆಮವಕ್ಷಕ್ಕೆ ಆಮ್ರಫಲಗಳೇ ಆಗುತ್ತವೆ. ಜೋಳ, ಗೋಧಿ ಈ 
ಧಾನ್ಯಗಳಿಂದ ಆಯಾ ಧಾನ್ಯಗಳೇ ಬೆಳೆಯುತ್ತವೆ. ಭತ್ತದಿಂದ ಭತ್ತವೇ ಬೆಳೆಯುತ್ತದೆ. ಈ ರೀತಿ ಹೊಸದಾಗಿ 
ಹುಟ್ಟುವ ವಸ್ತುಗಳು ಬೀಜಭೂತ ವಸ್ತುಗಳಿಗೆ ಸದೃಶವಾಗಿರುವವು. ಬೀಜಭೂತವಾಗಿರುವ ಜಡ ಪದಾರ್ಥಗಳ 
ವರ್ಗಗಳಲ್ಲಾಗಲಿ ಚೇತನ ಪ್ರಾಣಿಗಳ ವರ್ಗಗಳಲ್ಲಾಗಲಿ ಪರಸ್ಪರಗಳಲ್ಲಿ ಇರುವ ವೈಲಕ್ಷಣ್ಯವನ್ನು ಹಾಗು 
ಒಂದೊಂದರಿಂದ ಹುಟ್ಟಿದ ವಸ್ತುಗಳಲ್ಲಿರುವ ಸಾದೃಶ್ಯವನ್ನು ನೋಡವವನಿಗೆ ವಿಚಾರ ಶಾಂತಿಯಾಗದೆ ಅವುಗಳ 
ಸಂಬಂಧದಿಂದ ವಿಶೇಷ ಜ್ಞಾನವನ್ನು ಮಾಡಿಕೊಳ್ಳಬೇಕೆಂಬ ಬುದ್ಧಿಯಾಗುವುದು ಸಹಜವು. ಬೀಜಭೂತ 
ವಸ್ತುಗಳಿಂದ ಹೊಸ ವಸ್ತುಗಳು ಹೇಗೆ ಹುಟ್ಟುತ್ತವೆಯೋ ಹಾಗೆಯೆ ಆಯಾ ವಸ್ತುಗಳ ಸ್ವಭಾವವೆಂದು 
ತಿಳಿಯಬೇಕಾದರೆ ಮನಸ್ಸಿಗೆ ಸಮಾಧಾನವಾಗುವದಿಲ್ಲ. ಯಾಕೆಂದರೆ ಬೀಜಭೂತವಾದ ವಸ್ತುಗಳು ಎಲ್ಲಿಂದ 
ಬಂದವೆಂಬ ಪ್ರಶ್ನೆಯು ಅಜ್ಞಾತವಾಗಿ ಉಳಿಯುತ್ತದೆ. ಈ ಪ್ರಶ್ನೆಯ ಮೇಲೆ ಅನೇಕ ಪಂಡಿತರು ಈ ವಿಚಾರವಾಗಿ 
ಸಮಾಧಾನವನ್ನು ಅನೇಕ ಬಗೆಯಾಗಿ ಹೇಳಿದ್ದಾರೆ. ಇದೇ ವೇದಾಂತ ಜ್ಞಾನದ ವಿಷಯವು. ಆಯಾ ಮತಗಳನ್ನು 
ಇಲ್ಲಿ ಅನುವಾದ ಮಾಡಿ ಅವುಗಳಲ್ಲಿ ಯುಕ್ತ ಯಾವದು ಹೇಯ ಯಾವದು ಎಂಬುದನ್ನು ವಿಚಾರ ಮಾಡುವ 
ಸ್ಥಳವು ಇದಲ್ಲ. ಪ್ರಸ್ತುತ ಗ್ರಂಥದಲ್ಲಿ ಪ್ರವೇಶ ಮಾಡಲಿಕ್ಕೆ ಉಪಯುಕ್ತವಾದ ವಿಷಯಾದಿಗಳನ್ನು ಗೊತ್ತು ಮಾಡಿ 
ಕೊಡುವುದೇ ಉಪೋದ್ಭಾತದ ಕೆಲಸವು. 


ಪ್ರಾಣಿಗಳಿಂದಾಗಲಿ ಜಡದಿಂದಾಗಲಿ ನಿತ್ಯದಲ್ಲಿ ಹೊಸ ಹೊಸ ವಸ್ತುಗಳು ಉತ್ತ್ಸನ್ನವಾಗುವುದನ್ನು ನಾವು 
ನೋಡುತ್ತೇವೆ. ಹಾಗೂ ಅವುಗಳು ಎಂದಾದರೊಂದು ದಿನ ನಷ್ಟವಾಗುವುದನ್ನು ಸಹ ನೋಡುತ್ತೇವೆ. ಅಂದ 
ಮೇಲೆ ಎಲ್ಲ ಪ್ರಾಣಿಗಳು ಹಾಗೂ ಜಡಗಳು ಒಂದು ಕಾಲಕ್ಕೆ ನಷ್ಟವಾಗಿ ಏನೂ ಉಳಿಯುವುದಿಲ್ಲ ಎಂಬ ಕಲ್ಪನೆ 
(ಅನುಮಾನ). ಅದರಂತೆ ಶಾಸ್ತ್ರವು ಹೇಳುತ್ತದೆ. ಈ ಪ್ರಕಾರ ಎಲ್ಲ ಪದಾರ್ಥಗಳು ಯಾವ ಕಾಲದಲ್ಲಿ 
ನಷ್ಟವಾಗುತ್ತವೆಯೋ ಆ ಕಾಲಕ್ಕೆ ಪ್ರಲಯಕಾಲವೆಂದು ಸಂಜ್ಞೆ, ಈ ಪ್ರಲಯ ಕಾಲದಲ್ಲಿಸಕಲ ಚೇತನ ಹಾಗೂ ಜಡ 
ಈ ಉಭಯ ವಿಧ ಪ್ರಪಂಚವು ನಷ್ಟವಾಗಿ ಎಲ್ಲವೂ ಜಲಮಯವಾಗುತ್ತದೆ. ಆ ಜಲದಲ್ಲಿ ಒಬ್ಬನೇ ಪರಮಾತ್ಮನು 
ಶಯನ ಮಾಡಿರುತ್ತಾನೆ ಮತ್ತು ಆತನೇ ಮೂಲಭೂತವಾದ ಚೇತನ ಹಾಗೂ ಜಡವಸ್ತುಗಳನ್ನು ಹುಟ್ಟಿಸುತ್ತಾನೆಂದು 
ಶಾಸ್ತ್ರವು ಹೇಳುತ್ತದೆ. ಕಾರಣವಿಲ್ಲದೆ ಕಾರ್ಯವು ಹುಟ್ಟುವುದಿಲ್ಲವೆಂಬ ನಿಯಮವನ್ನು ಸಕಲರು ಒಪ್ಪುತ್ತಾರೆ. 
ಪರಮಾತ್ಮನ ಹೊರತು ಎರಡನೇ ಸ್ವತಂತ್ರ ಹಾಗೂ ಚೇತನ ವಸ್ತುವೇ ಇಲ್ಲದ್ದರಿಂದ ಪರಮಾತ್ಮನೇ ಎಲ್ಲಪ್ರಪಂಚಕ್ಕೆ 
ಮೂಲ ಕಾರಣನೆಂದು ಅನುಮಾನದಿಂದ ಕಲ್ಪಿಸಿದ್ದು ಸಹ ಸತ್ಯವೆಂದು ಕಂಡು ಬರುತ್ತದೆ. ಅದರಂತೆಯೇ ಚೇತನ 
ಜಡಾತಕ ಈ ಜಗತ್ತು ಪರಮಾತ್ಮನಿಂದಲೇ ಸೃಷ್ಠಿಯಾಗುತ್ತದೆಂದು ಶಾಸ್ತ್ರದಿಂದ ಸಹ ಗೊತ್ತಾಗುತ್ತದೆ. ಜಡ 
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ವಸುವಿನಲಿ ವಾಪಾರ ಮಾಡುವ ಶಕಿಯು ಕಂಡು ಬರುವುದಿಲ್ಲ ಅವುಗಳಿಗೆ ಜಾನವಾದರೂ ಇರುವುದಿಲ್ಲ 

ಅಂದಮೇಲೆ ಪರಮಾತನು ಜಡವಿರಬಹುದೆಂದು ತಿಳಿಯಲಿಕ್ತೆ ಆಗುವುದಿಲ್ಲ. ಚೇತನ ಪ್ರಾಣಿಗಳು ಅನೇಕ ವಿಧ 
ವ್ಯಾಪಾರ ಮಾಡುತ್ತಿದ್ದರೂ ಯಾವನೊಬ್ಬನಲ್ಲಿಯಾಗಲೀ ಅಥವಾ ಅನೇಕರು ಕೂಡಿಯಾಗಲಿ ಈ ಜಗತ್ತನ್ನು 
ನಿರ್ಮಾಣ ಮಾಡಲು ಸಮರ್ಥರೆಂದು BevyOs ಆಗುವುದಿಲ್ಲ. ಅಂತಹ ಶಕ್ತಿಯೂ VM ಜ್ಞಾನವೂ ಅವರಲ್ಲಿ 
ಕಂಡು ಬರುವುದಿಲ್ಲ. ಮೃತವಾಗುವುದಕ್ಕಿಂತ (ಪ್ರೇತ) ವಾಗುವುದಕ್ಷಿಂತ ಮೊದಲು ಅನೇಕ ವ್ಯಾಪಾರಗಳನ್ನು 
ಮಾಡುತ್ತಿದ್ದ ಶರೀರವು ಮೃತವಾದನಂತರ ಏನೂ ವ್ಯಾಪಾರ ಮಾಡದೆ ಜಡದಂತೆ ಬೀಳುವದು ನಾವು ದಿನಾಲು 
ನೋಡುತೇವೆ. ಅಂದಮೇಲೆ ಮತ ಶರೀರಕ್ಕೂ ಜೀವಚ ರೀರಕ್ಲೂ ಇರುವ ವೆಲಕಣವನು ವಿಚಾರಿಸಿ ನೋಡಿದರೆ 
ಜಡದಿಂದ ಯಾವುದೂ ವ್ಲಾಪಾರವಾಗುವುದಿಲವಾದರಿಂದ ಜೀವಚ ರೀರದಲಿ ಮತವಾಗುವ ಮೊದಲು ಒಂದು 
ವಸುವು ಇತು ಅದು ಚೇತನವಿರಬೇಕೆಂದು ತಿಳಿದು ಬರುತದೆ. ಅದಕೆ ಜೀವವೆಂದೆನುತಾರೆ. ಈ ಜೀವವುಳ - 
ಶರೀರವು ಅನೇಕ ವ್ಧಾಪಾರ ಮಾಡುವುದು ಮತ್ತು ಆ ಜೀವವು ಬಿಟುಹೋದನಂತರ ಮತ ಶರೀರವು 
ನಿರ್ವಾಪಾರವಾಗಿ ಬೀಳುವುದು ನೋಡಿ ಜೀವದ ಅಸ್ತಿತ್ವವನ್ನು ನಂಬಲೇಬೇಕಾಗುತ್ತದೆ. ಘಡಿಯಾರವು 
ಜಡವಿದ್ದರೂ ಕೀಲಿ ಕೊಟ್ಟರೆ ಕೆಲವು ಕಾಲ ನಡೆಯುತ್ತಿರುವುದು. ಕೀಲಿ ತೀರಿದ ನಂತರ ನಿಂತು ಹೋಗುವುದು 
ಅದರಂತಯೇ ಶರೀರವು ಕೆಲವು ದಿವಸ ವ್ಯಾಪಾರಮಾಡಿ ನಿರ್ವಾಪಾರವಾಗಿ ಬೀಳಬಹುದು. ಜೀವನ ಏಕೆ 
ಬೇಕೆಂದು ಎನಲಿಕೆ ಬರಲಾರದು. ನಿಂತುಹೋದ ಘಡಿಯಾರಕೆ ಪುನಃ ಕೀಲಿ ಕೊಟು ನಡೆಸಲಿಕೆ ಹಚುವದು 
ಯಾರಿಂದಲೂ ಆಗುವದಿಲ್ಲ ಇದು ಎಲರಿಗೆ ಗೊತಾದ ಮಾತು. ಜಡವಸುಗಳಲಿ ಚೇತನಪ್ರಾಣಿಗಳು ತಮ 
ಶಕ್ಷಿಯನು ಆಧೀನ ಮಾಡಿದರೆ ಜಡವಸುಗಳು ಕೆಲವುಕಾಲ ವ್ಯಾಪಾರ ಮಾಡುವುದುಂಟು. ಇದಾದರೂ ಎಲ 
ಜನರಿಗೆ ವಿದಿತವಾದದೆ. ನಾವು ಕಲ್ಲು ಬೀಸಿದರೆ ಅದು ಸಳಾಂತರ ಮಾಡುವುದುಂಟು. ಅದರಂತೆ ಜಡವಾದ 
ಘಡಿಯಾರವನ್ನು ನಡೆಯಲಿಕ್ಕೆ ಹಚಬೇಕಾದರೆ ಅಂದರೆ ನಡೆಸಲು ಯಾವನಾದರೂ ಒಬ್ಬ ಚೇತನಪ್ರಾಣಿಯು 
ಬೇಕು. ಪ್ರಾಣಿಶರೀರಗಳು ಜಡವಾದ್ದರಿಂದ ಅವುಗಳಿಂದ ವ್ಯಾಪಾರ ಮಾಡಿಸಬೇಕಾದರೆ ಅವುಗಳಲ್ಲಿ ಸಹ ಚೇತನ 
ಪ್ರಾಣಿಯು ಇರಲೇಬೇಕು. ಆ ಪ್ರಾಣಿಯೇ ಜೀವನೆಂದು ಮೇಲೆ ಹೇಳುವುದರಲ್ಲಿ ಬಂದಿದೆ. 


ಜಗತ್ತಿನಲ್ಲಿ ಕೆಲವರು ಸೌಖ್ಯದಿಂದ ಇರುತ್ತಾರೆ ಮತ್ತು ಕೆಲವರು ಅನೇಕ ದುಃಖಗಳನ್ನು ಅನುಭವಿಸುತ್ತಾರೆ. 
ಇದನ್ನು ನೋಡಿದರೆ ಪ್ರತಿಶರೀರದಲ್ಲಿ, ಇದ್ದಜೀವಗಳು ಒಂದೇ ಅಲ್ಲ ಕಿಂತು ಬೇರೆ ಬೇರೆ ಎಂದು 
ಹೇಳಬೇಕಾಗುವುದು, ಯಾಕೆಂದರೆ ಸುಖವು ಯಾರಿಗೆ ಬೇಡ ದುಃಖವನ್ನು ಯಾರು ಇಚ್ಛಿಸುವರು 
(ಬಯಸುವರು). ಎಂದ ಮೇಲೆ ಸುಖಪಡುವವರಿಗೆ ಸುಖವು, ದುಃಖವನ್ನು ಅನುಭವಿಸುವವರಿಗೆ ದುಃಖವು 
ಅವರವರ ಇಚೆಯಿಂದ ಪ್ರಾಪವಾಗುವುದಿಲವೆಂದು ತಿಳಿದು ಬರುತ್ತದೆ. ಹಾಗೂ ಅವರವರ ಸುಖ ದುಃಖಗಳ 
ಅನುಸಂಧಾನವು ಪರಸರರಿಗೆ ಇರವುದಿಲಾದರಿಂದ ಪ್ರತಿಶರೀರದಲಿ ಯ ಜೀವನು ಬೇರೆ ಬೇರೆ ಇರಲೇಬೇಕೆಂದು 
ಗೊತ್ತಾಗುತ್ತದೆ. ದುಃಖವನ್ನು ಇಚ್ಛಿಸದಿದ್ದರೂ ಅನುಭವಿಸಬೇಕಾಗುತ್ತಿದ್ದರಿಂದ ಸುಖದುಖಪ್ರಾಪ್ತಿಗೆ ಬೇರೆ 
ಏನಾದರು ಕಾರಣವಿರಬೇಕೆಂದು ಊಹಿಸಬೇಕಾಗುತ್ತದೆ. ಆದುದರಿಂದ ಮೇಲೆ ಹೇಳಿದ ಪರಮಾತ್ಮನ ಕೆಲವರಿಗೆ 
ಸುಖವನ್ನು ಕೆಲವರಿಗೆ ದುಃಖವನ್ನು ಕೊಡುತ್ತಾನೆಂದು ಹೇಳಬೇಕು. ಈ ರೀತಿಯಿಂದ ಒಬ್ಬನಿಗೆ ಸುಖಕೊಟ್ಟು 
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ಇನ್ನೊಬ್ಬನಿಗೆ ದುಃಖಕೊಡುವುದರಿಂದ ಪರಮಾತ್ಮನ ಅಂಶತಃ ನಿರ್ದಯನೂ ವಿಷಮನೂ ಎಂದು 
ಹೇಳಬೇಕಾಗುವುದು. ಪರಂತು ಶಾಸ್ತ್ರವು ಹಾಗೆ ಹೇಳುವುದಿಲ್ಲ. ಪರಮಾತ್ಮನು ದಯಾಧನನು, ಸರ್ವರಿಗೆ 
ಸಮನು, ಗುಣಪೂರ್ಣನು, ದೋಷರಹಿತನೆಂದು ಶಾಸ್ತ್ರವು ಹೇಳುತ್ತದೆ. ಆದ್ದರಿಂದ ಪರಮಾತ್ಮನ ಹೊರತು 
ಮತ್ತೇನಾದರು ಒಂದು ಕಾರಣವಿರಲೆಬೇಕು. ಅದಕ್ಕೆ ಅದೃಷ್ಟವೆಂದು ಅಥವಾ ಜೀವನ ಯೋಗ್ಯತೆಯೆಂದು 
ಹೇಳುವರು, ಈ ಯೋಗ್ಯತೆಯನ್ನಾಗಲಿ ಅದೃಷ್ಟವನ್ನಾಗಲಿ ನಿಮಿತ್ತ ಮಾಡಿ ತದನುಸಾರ ಸುಖದುಃಖಗಳನ್ನು 
ಕೊಡುವುದರಿಂದ ಪರಮಾತ್ಮನು ನಿರ್ದಯನೂ ಅಲ್ಲ ವಿಷಮನೂ ಅಲ್ಲವೆಂದು ಗೊತ್ತಾಗುತ್ತದೆ. 


ಇನ್ನು ಪರಮಾತ್ಮನು ಸುಖಪೂರ್ಣನು ದೋಷರಹಿತನೆಂದು ಹೇಳಿದ್ದು ನಮ್ಮ ಕಲ್ಪನೆಗೆ ಸರಿಯಾಗುತ್ತದೋ 
ಇಲ್ಲವೋ ನೋಡುವ. ಯಾವುದೊಂದು ಪದಾರ್ಥವನ್ನು ಮಾಡಬೇಕಾದರೆ ಆ ಪದಾರ್ಥದ ಸ್ವ ಪವು, 
ಧರ್ಮವು, ಮತ್ತು ಮಾಡುವ ಕೃತಿಯು ಜ್ಞಾತವಾಗಬೇಕಾಗುವುದು, ಜ್ಞಾತವಾಗಿರದಿದ್ದರೆ ಆಯಾ ಪದಾರ್ಥವನ್ನು 
ಮಾಡುವದು ಹೇಗೆ? ಆ ಜ್ಞಾನವಿಲ್ಲದೆ ಆ ಪದಾರ್ಥಗಳನ್ನು ಮಾಡಲಿಕ್ಕೆ ಬರುವುದೇ ಇಲ್ಲ. ಎಂದಮೇಲೆ ವಿವಿಧ 
ವಿಚಿತ್ರವಾದ ಈ ಜಗತ್ತನ್ನು ನಿರ್ಮಾಣ ಮಾಡುವ ಪರಮಾತ್ಮನಿಗೆ ಜಗತ್ತಿನಲ್ಲಿರುವ ಎಲ್ಲ ವಸ್ತುಗಳ ಸ್ವರೂಪ 
ಹಾಗೂ ಧರ್ಮಗಳ ಜ್ಞಾನವು ಅವುಗಳನ್ನು ಮಾಡುವ ಕೃತಿಯು ವಿದಿತವಿದೆ ಎಂದು ತಿಳಿದು ಬರುತ್ತದೆ. ಅಂದರೆ 
ಸರ್ವಜ್ಞಾನವು ಇದೆಯೆಂದು ತಿಳಿದು ಬರುವುದು, ಆದುದರಿಂದ ಶಾಸ್ತ್ರವು ಪರಮಾತ್ಮನನ್ನು ಸರ್ವಜ್ಞನೆಂದು 
ಹೊಗಳುತ್ತದೆ. ಅದರಂತೆ ಅವನಲ್ಲಿ ಸರ್ವಶಕ್ತಿಯು ಇರಲೇಬೇಕು, ಅವನು ಸರ್ವಶಕ್ತಿ; ಮಾನನಾದ್ದರಿಂದ ಸರ್ವ 
ವಸ್ತುಗಳನ್ನು ನಿಯಮನ ಮಾಡುತ್ತಾನೆ. 


ಯಾವುದೊಂದು ಇಷ್ಟವಾದ ಪದಾರ್ಥವನ್ನು ದೊರಕಿಸಲಿಕ್ಕೆ ಅಥವಾ ಅನಿಷ್ಠವನ್ನು ಪರಿಹಾರ ಮಾಡಿಕೊಳ್ಳಲಿಕ್ಕೆ 
ಲೋಕದಲ್ಲಿ ಜೀವಿಗಳು ಯತ್ನ ಮಾಡುತ್ತಾರೆ, ಅಂದರೆ ಅದಕ್ಕೆ ಉಚಿತವಾದ ವ್ಯಾಪಾರ ಮಾಡುತ್ತಾರೆಂಬುದನ್ನು 
ನಾವು ನೋಡುತ್ತೇವೆ. ಅದರಂತೆ ಸುಖದಿಂದ ಮೈಮರೆತು ಅಥವಾ ದುಃಖದಿಂದ ಭಾವ ರಹಿತನಾಗಿ..... ವ್ಯಾಪಾರ 
ಮಾಡುತ್ತಿರುತ್ತಾನೆಂಬುವುದು ಸಹ ನೋಡುತ್ತೇವೆ ಅಂದಮೇಲೆ ಈ ವಿವಿಧ ವಿಚಿತ್ರವಾದ ಜಗತ್ತಿನ ಸರ್ಜನರೂಪ 
ವ್ಯಾಪಾರವನ್ನು ಈ ನಾಲ್ಕರಲ್ಲಿ ಯಾವ ಕಾರಣಸಲುವಾಗಿ ಮಾಡುತ್ತಾನೆಂಬುದು ವಿಚಾರ ಮಾಡುವ. ಸಕಲ 
ಪದಾರ್ಥಗಳನ್ನು ಪರಮಾತ್ಮನೆ ಹುಟ್ಟಿಸುತ್ತಾನೆ ಮತ್ತು ನಿಯಮನ ಮಾಡುತ್ತಾನೆಂದು ಹೇಳಿದ ಮೇಲೆ ಸಕಲ 
ವಸ್ತುಗಳು ಆತನ ಅಧೀನ ಇರುವುದರಿಂದ ಆತನಿಗೆ ಅಪ್ರಾಪ್ತವಾದ ವಸ್ತುವೇ ಇಲ್ಲ. ಅಪ್ರಾಪ್ತವಾದ ವಸ್ತುವಿಲ್ಲವೆಂದ 
ಮೇಲೆ ಪ್ರಾಪ್ತಿಯ ಸಲುವಾಗಿ ವ್ಯಾಪಾರವಿಲ್ಲೆಂದು ಹೇಳಿದಂತಾಯಿತು. ಸಕಲ ಪದಾರ್ಥಗಳು ಅವನಿಂದ 
ನಿಯಮ್ಯವಾದ್ದರಿಂದ ಮತ್ತು ಆತನು ಸರ್ವಶಕ್ತಿಮಾನನಿದ್ದರಿಂದ ಪರಮಾತನಿಗೆ ಅನಿಷ್ಟಮಾಡುವವರು ಯಾರು? 
ಮತ್ತು ಯಾವವಿಧ ಅನಿಷ್ಠವು ? ಅಂದರೆ ಯಾರೂ ಯಾವವಿಧದ ಅನಿಷ್ಠವನ್ನು ಮಾಡಲಾರರು. ಅನಿಷ್ಠವೇ 
ಇಲ್ಲದ ಮೇಲೆ ಅನಿಷ್ಟ ಪರಿಹಾರ ದೆಸೆಯಿಂದ ವ್ಯಾಪಾರವೆಂದು ಹೇಳಲಿಕ್ಕೆ ಬರುವುದಿಲ್ಲ. ಪರಮಾತನಿಗೆ ಅನಿಷ್ಟ 
ಮಾಡಲಿಕ್ಕೆ ಅಂತಹ ಸಾಮರ್ಥ್ಯವುಳ್ಳ ಜೀವಿಯೇ ಇಲ್ಲದ್ದರಿಂದ ಹಾಗೂ ಅವನು ಪೂರ್ಣಕಾಮನಾದ್ದರಿಂದ 
ಅವನಿಗೆ ದುಃಖವು ಯಾತರಿಂದ ಸಂಭವಿಸುವುದು? ಅಂದರೆ ದುಃಖವು ಸಂಭವಿಸುವದೇ ಇಲ್ಲ. ಅಂದಮೇಲೆ 
ದುಃಖದಿಂದ ಭಾವರಹಿತನಾಗಿ ವ್ಯಾಪಾರ ಮಾಡುತ್ತಾನೆಂದು ಹೇಳಲಿಕ್ಕೆ ಆಗದು. ಇನ್ನು ವ್ಯಾಪಾರ ಮಾಡಲಿಕ್ಕೆ 
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ಕಾರಣೀಭೂತವಾದದ್ದು ಸುಖಪೂರ್ಣತ್ವವೆಂಬುದೊಂದೇ ಉಳಿದಿದೆ. ಅದರಿಂದಲೆ ಅವನು ಜಗತ್ತರ್ಜನಾದಿ 
ವ್ಯಾಪಾರವನ್ನು ಮಾಡುತ್ತಾನೆಂದು ಹೇಳಲು ಯುಕ್ತವಾಗಿದೆ. ಆದ್ದರಿಂದ ಪರಮಾತ್ಮನು ಸುಖಪೂರ್ಣನಿದ್ದಾನೆಂದು 
ಒಪ್ಪಬೇಕಾಗುವುದು. ಶಾಸ್ತವಾದರೂ ಅದೇ ರೀತಿಯಾಗಿ ಹೇಳಿ ಜಗತ್ತರ್ಜನಾದಿವ್ಯಾಪಾರಗಳು ಅವನ 
ಲೀಲೆಯೆಂದು ಹೇಳುತ್ತದೆ. 


ಎಲ್ಲ ಪದಾರ್ಥಗಳು ಪರಮಾತ್ಮನ ಅಧೀನವೆಂದು ಹೇಳಿದ್ದರಿಂದ ಅವೆಲ್ಲವುಗಳು ಅಸ್ವತಂತ್ರ, ಪರಮಾತ್ಮನು 
ಯಾರ ಅಧೀನನು ಇಲ್ಲದ್ದರಿಂದ ಅವನು ಸ್ವತಂತ್ರನೆಂದು ಬೇರೆ ಹೇಳಬೇಕಾಗಿಲ್ಲ. ಪರಮಾತ್ಮನು 
ಸುಖಪೂರ್ಣನಾದ್ದರಿಂದ ಹಾಗೂ ವಸ್ತುಗಳು ಪರತಂತ್ರವಾದ್ದರಿಂದ ಪರಮಾತ್ಮನ ಹೊರತು ಉಳಿದ 
ಪ್ರಾಣಿಗಳೆಲ್ಲರೂ ದುಖಸ್ಥಷ್ಟರೆಂದು ಶಾಸ್ತ್ರದಲ್ಲಿ ಹೇಳಲ್ಲಡುತ್ತಾರೆ. ಈ ದುಃಖಗಳನ್ನು ಪರಿಹರಿಸಿಕೊಳ್ಳಲಿಕ್ಕೆ 
ಅಸಮರ್ಥರಾದ್ಧರಿಂದ ಅನೇಕ ದುಃಖಗಳನ್ನು ಅವರು ಅನುಭೋಗಿಸಬೇಕಾಗುತ್ತದೆ. ಪರಮಾತ್ಮನು ಸರ್ವ 
ಸಮರ್ಥನೆಂದು ಹೇಳಿದ್ದರಿಂದ ಪ್ರಾಣಿಗಳ ದುಃಖ ಪರಿಹಾರ ಮಾಡಲಿಕ್ಕೆ ಸಹ ಸಮರ್ಥನೆಂದು ಹೇಳಿದಂತಾಯಿತು. 
ಪರಮಾತ್ಮನು ತನ್ನ ಇಚ್ಛೆಗೆ ಬಂದರೆ ಅನುಗ್ರಹಮಾಡಿ ಪ್ರಾಣಿಗಳ ದುಃಖ ಪರಿಹಾರ ಮಾಡುವನೆಂಬುದರಲ್ಲಿ 
ಎನೂ ಸಂಶಯವಿಲ್ಲ. ಮಾತ್ರ ಆತನು ಪ್ರಸನ್ನನಾದರೆ ಅನುಗ್ರಹ ಮಾಡುವನು. 


ಲೋಕದಲ್ಲಿ ಯಾವನಾದರೊಬ್ಬನು ಪರ ವಿಷಯಕವಾಗಿ ಅವರಲ್ಲಿಯ ಗುಣಗಳನ್ನು ತಿಳಿದುಕೊಂಡು ಅವರ 
ಸ್ತುತಿ ಮಾಡಿದರೆ ಅವರು ಪ್ರಸನ್ನರಾಗಿ ಸ್ತುತಿ ಮಾಡುವವನ ಮೇಲೆ ಅನುಗ್ರಹಮಾಡಿ ಅವನಿಗೆ ಬೇಡಿದ ಇಷ್ಟ 
ಗಳನ್ನು ಪುಷ್ಕಳವಾಗಿ ಕೊಡುವುದನ್ನು ನಾವು ನೋಡುತ್ತೇವೆ. ಇದು ನಿಸರ್ಗ ನಿಯಮವೆಂದು ತಿಳಿಯಲು ಎನೂ 
ಬಾಧೆ ಕಂಡುಬರುವುದಿಲ್ಲ. ಈ ನಿಸರ್ಗ ನಿಯಮವು ಪರಮಾತ್ಮನ ನಿಯಮನದಿಂದಲೆ ನಡೆಯುತ್ತಿರುವುದರಿಂದ 
ಪರಮಾತ್ಮನಾದರೂ ಹಾಗೆ ನಡೆಯುತ್ತಾನೆಂದು ತಿಳಿದರೆ ತಪ್ಪಾಗಲಾರದು. ಮೇಲೆ ಹೇಳಿದ ಪ್ರಕಾರ ದುಃಖವು 
ಯಾರಿಗೂ ಬೇಡದ್ದರಿಂದ ದುಃಖವು ತಮಗೆ ಒದಗಬಾರದೆಂದು ಅಥವಾ ಬಂದ ದುಃಖವು ಪರಿಹಾರವಾಗಬೇಕಾ- 
ದರೆ ಪ್ರಾಣಿಗಳು ಪರಮಾತ್ಮನ ಅನುಗ್ರಹ ಸಂಪಾದಿಸಬೇಕು. ಅನುಗ್ರಹ ಸಂಪಾದಿಸಬೇಕಾದರೆ ಆತನು 
ಪ್ರಸನ್ನನಾಗಬೇಕು. ಪ್ರಸನ್ನೀಕರಿಸಿಕೊಳ್ಳಲಿಕ್ಕೆ ಆತನ ಸ್ತುತಿ (ಸ್ತೋತ್ರ) ಮಾಡಬೇಕು. ಪರಮಾತ್ಮನ ಸ್ತೋತ್ರ 
ಮಾಡಬೇಕಾದರೆ ಆತನ ಗುಣಗಳ ಜ್ಞಾನವಾಗಬೇಕು. ಪರಮಾತ್ಮನು ಗುಣಪೂರ್ಣನಾಗಿದ್ದಾನೆ. ಪ್ರಾಣಿಮಾತ್ರರು 
ಅಲ್ಪಜ್ಞಾನ ಅಲ್ಪ ಶಕ್ತಿ ಉಳ್ಳವರಾದ್ದರಿಂದ ಮತ್ತು ಆಯುಷ್ಯವು ಪರಿಮಿತವಾದ್ದರಿಂದ ಪರಮಾತ್ಮನ ಸಕಲ ಗುಣಗಳ 
ಜ್ಞಾನವಾಗುವುದು ಅಸಾಧ್ಯವು. ನಮಗೆ ಸರ್ವತೋಪರಿ ಸುಖವೇ ಬೇಕಾಗಿದ್ದರಿಂದ ಸುಖವಿದ್ದವರಲ್ಲಿ ಬೇಡಿದರೆ 
ದೊರಕುವುದು ಅಂದರೆ ಅನಂತಗುಣದವನು ಪರಮಾತ್ಮನಿದ್ದರೂ ಸುಖಪೂರ್ಣನೆಂದು ಆತನ 
ಸ್ತೋತ್ರಮಾಡಬೇಕೆಂದು ಹೇಳಿದಂತಾಯಿತು. ಅದರಂತೆ ನಮಗೆ ಇಷ್ಟವಾದ ಸಕಲವಸ್ತು ಕೊಡಬೇಕಾದರೆ ಸಕಲ 
(ಸರ್ವ) ಸಾ ) ಮಿಯೆಂದು ಸ್ತೋತ್ರ ಮಾಡಬೇಕು. ಇಂತಹ ಸಕಲ ಸಾ ) DS qj ಸುಖಪೂರ್ಣತ್ಸವು ಪರಮಾತ್ಮನ 
ಹೊರತು ಅನ್ಯರಲ್ಲಿ ಇಲ್ಲವೆಂದು ಜ್ಞಾನವಾಗದ ವಿನಾ ಪರಮಾತ್ಮನನ್ನು ಬಿಟ್ಟು ಉಳಿದ ಜೀವಗಳೆಲ್ಲರೂ 
ಯಾವುದೊಂದು ಭೌತಿಕ ಶರೀರಯುಕ್ತರಾಗಿರುತ್ತಿದ್ದರಿಂದ ಅವರಲ್ಲಿ ಕೆಲವರನ್ನಾಗಲಿ ನಾವು ಕಾಣಬಹುದು. 
ಆದ್ದರಿಂದ ಅವರಲ್ಲಿಯ ಗುಣಗಳನ್ನು ನಾವು ತಿಳಿಯಬಹುದು, ಈ ರೀತಿಯಾಗಿ ಪ್ರತಿಯೊಂದು ಜೀವನಲ್ಲಿಯ 
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ಗುಣಗಳನ್ನು ಅರಿತು ಅವೆಲ್ಲವೂ ಪರಿಮಿತವಾದವು ಎಂದ ತಿಳಿದುದರಿಂದ ಪರಮಾತ್ಮನೆ ಗುಣಪೂರ್ಣನೆಂದು 
ತಿಳಿದುಬರುವುದು. ಇದಕ್ಕೆ ತರತಮ ಜ್ಞಾನವೆಂದು ಹೇಳುವದು ಶಾಸ್ತ್ರವ್ಯವಹಾರವು. ಒಬ್ಬನಿಗಿಂತ ಇನ್ನೂಬ್ಬನು 
ಗುಣದಿಂದ ಹೆಚ್ಚು ಮತ್ತೊಬ್ಬನಿಗಿಂತ ಕಡಿಮೆಯು ಈರೀತಿ, ವಸ್ತು; ಸ್ಥಿತಿಯ ಜ್ಞಾನವೇ ತಾರತಮ್ಯ ಜ್ಞಾನವು. ಸಂಸ್ಕೃತ 
ಭಾಷೆಯಲ್ಲಿ ಹೆಚ್ಚುಕಡಿಮೆಗೆ ತರತಮವೆಂದು ಹೆಸರು. ಹೆಚ್ಚು ಕಡಿಮೆ ಇರುವಿಕೆಗೆ ತಾರತಮ್ಯವೆಂದು ಹೆಸರು. 
ಆದ್ದರಿಂದ ಪರಮಾತ್ಮನನ್ನು ಆರಂಭಮಾಡಿಕೊಂಡು ಆತನು ಗುಣಪೂರ್ಣನೆಂದು ಹೇಳಿ ಅವನಿಗಿಂತ 
ರಮಾಬ್ರಹಾದಿಗಳು ಕಡಿಮೆಗುಣ ಉಳ್ಳವರು, ಅವರಿಗಿಂತ ಗರುಡಶೇಷರು ಕಡಿಮೆಯೆಂತಲೂ ಅವರಿಗಿಂತ ಇನ್ನು 
ಉಳಿದವರು ಕಡಿಮೆಯೆಂದು ಹೇಳುವುದೇ ತಾರತಮ್ಯ ಕಥನವು. ಇದೇ ಮಾತು ವ್ಯತ್ಯಮದಿಂದ ಹೇಳಿದರೆ 
ಉಳಿದವರಿಗಿಂತ ಗರುಡಶೇಷರು ಹೆಚ್ಚು ಅವರಿಗಿಂತ ಬ್ರಹ್ಮದೇವರು ಹೆಚ್ಚು ಅವರಿಗಿಂತ ರಮಾದೇವಿಯು ಹೆಚ್ಚು 
ಎಲ್ಲರಿಗಿಂತ ಪರಮಾತ್ಮನು ಹೆಚ್ಚು ಗುಣಉಳ್ಳವನು. ಅವನಿಗಿಂತ ಹೆಚ್ಚು ಗುಣವುಳ್ಳವನು ಯಾರು ಇಲ್ಲದ್ದರಿಂದ 
ಪರಮಾತ್ಮನೇ ಗುಣಪೂರ್ಣನೆಂದು ಗೊತ್ತಾಗುವುದು-ಇದರಿಂದ ತಾರತಮ್ಯವೆಂದರೇನೆಂಬುವುದು ತಮಗೆ 
ವಿದಿತ- ವಾಯಿತೆಂದು ತಿಳಿಯುತ್ತೇವೆ. 


ಅಂದಮೇಲೆ ಈ ತಾರತಮ್ಯ ಸಂಗ್ರಹವೆಂಬ ವಿಷಯವು , ಈ ತಾರತಮ್ಯದ ಜ್ಞಾನವಾಗದ ವಿನಾ ಪರಮಾತ್ಮನು 
ಗುಣಪೂರ್ಣನೆಂದು ತಿಳಿಯುವುದಿಲ್ಲ. ಪರಮಾತ್ಮನು ಗುಣಪೂರ್ಣನೆಂದು ತಿಳಿಯದ ವಿನಾ ಆತನ ಸ್ತುತಿ 
ಮಾಡುವುದು ಶಕ್ಕವಿಲ್ಲ. ಸ್ತುತಿ ಮಾಡದಿದ್ದರೆ ಪರಮಾತ್ಮನು ಪ್ರಸನ್ನನಾಗುವುದಿಲ್ಲ. ಪ್ರಸನ್ನನಾಗದಿದ್ದರೆ ಅನಿಷ್ಠವಾದ 
ನಮ್ಮ ದುಃಖವು ಪರಿಹಾರವಾಗುವುದಿಲ್ಲ. ಹಾಗೂ ಇಷ್ಟಪ್ರಾಪ್ತಿ ಯೂ ಆಗುವುದಿಲ್ಲ. ಯಾಕೆಂದರೆ ಇವೆರಡೂ 
ಪರಮಾತನಿಂದಲೇ ಆಗತಕ್ಕವು. ಹೀಗೆ ಹೇಳುವುದರಿಂದ ಈ ಗ್ರಂಥಕ್ಕೆ ವಿಷಯವು ತಾರತಮ್ಯವು, ಈ 
ತಾರತಮ್ಯದಿಂದಲೇ ಪರಮಾತ್ಮನು ಗುಣಪೂರ್ಣನೆಂದು ಜ್ಞಾನಹುಟ್ಟಿ ಆತನ ಸ್ತೋತ್ರಗಳನ್ನು ಮಾಡಿದರೆ ಆತನು 
ಪ್ರಸನ್ನನಾಗಿ ದುಃಖಾದಿ ಅನಿಷ್ಟಗಳನ್ನು ಪರಿಹಾರಮಾಡಿ ಸುಖಾದಿ ಇಷ್ಟಗಳನ್ನು ಕೊಡುತ್ತನಾದ್ದರಿಂದ ಅನಿಷ್ಠಪರಿಹಾರ 
ಮತ್ತು ಇಷ್ಟ ಪ್ರುಪ್ತಿಯೇ ಫಲವೆಂದು ಹೇಳಿದಂತಾಯಿತು. ಇಂತಹ ಇಷ್ಟಗಳನ್ನು ಇಚ್ಛಿಸುವವರೇ ಅಧಿಕಾರಿಗಳು. 
ಸಕಲರು ಸುಖಮೇವ ಚ ಮೇ ಸ್ಯಾತ್‌ ಎಂದು ಸುಖವನ್ನೇ ಬೇಡುತ್ತರಾದ್ದರಿಂದ ತಿಳಿಸಲು ಕಾರಣ ಕಾಣುವುದಿಲ್ಲ. 
ಈ ರೀತಿಯಾಗಿ ಗ್ರಂಥಾರಂಭಕ್ಕೆ ಪ್ರಯೋಜಕವಾದ ವಿಷಯ, ಪ್ರಯೋಜನ, ಅಧಿಕಾರಿ, ಸಂಬಂಧಗಳೆಂಬ 
ಅನುಬಂಧಚತುಷ್ಟಯಗಳು ಈ ಗ್ರಂಥಕ್ಕೆ ಆರಂಭಣೀಯವಾದದ್ದೆಂದು ಬೇರೆ ಹೇಳಲವಶ್ಯಕತೆಯು ಇಲ್ಲ. 


ಈ ಪುಸ್ತಕವು ಸಂಸ್ಕೃತ ಭಾಷೆಯನ್ನು ಅರಿಯದವರಾದ ಸ್ತ್ರೀಪುರುಷರ ದೆಸೆಯಿಂದ ಬರೆಯಬೇಕಾಗಿ 
ಬಂದಿದೆ. ಆದ್ದರಿಂದ ಇದರಲ್ಲಿ ಪ್ರಮಾಣ ಉದಾಹರಣೆಗಳನ್ನು ಮಾಡಿಲ್ಲ. ಯಾಕೆಂದರೆ ಪ್ರಮಾಣಗಳು ಸಂಸ್ಕೃ 
ಭಾಷೆಯಲ್ಲಿ ಇವೆ, ಪುಸ್ತಕದಲ್ಲಿ ಅಲ್ಲಲ್ಲಿಯೆ ಪ್ರಮಾಣಗಳನ್ನು ಉದಾಹರಿಸಲಿಲ್ಲವೆಂದು ಈ ಪುಸ್ತಕದಲ್ಲಿ ಬರೆದ 
ಸಂಗತಿಯು ಅಪ್ರಮಾಣಿಕ ಅಥವಾ ನಿರ್ಮೂಲವೆಂದು ತಿಳಿಯಬಾರದು. ಇದರಲ್ಲಿ ಒಂದು ವಾಕ್ಯವೂ ಸಹ 
ನಿರ್ಮೂಲವಿಲ್ಲ. ಪ್ರಮಾಣಗಳ ಅಪೇಕ್ಲೆಯುಳ್ಳವರು ಈ ಪುಸ್ತಕದ ಕೊನೆಗೆ ಜೋಡಿಸಿದ ತಾರತಮ್ಯ ಪಂಚಶ್ಲೋಕೀ 
ವಿವೃತಿಯನ್ನು ನೋಡಿಕೊಳ್ಳಬೇಕು. ಈ ಗ್ರಂಥವು ಪ್ರಸಿದ್ಧ ಪಂಡಿತರು ಹಾಗೂ ಗೀತಾ ಭಾಷ್ಯಾದಿ ವೇದಾಂತ 


ಗಂಥಾದಿಳಿಗೆ ಟಿಪ್ಪಣೆ ಬರೆದ ಉಮರ್ಜೀ ಮನೆತನಸ್ಥರಾದ ಶ್ರೀ DOG ಕೃಷ್ಣಾಚಾರ್ಯರಿಂದ ರಚಿತವಾಗಿದೆ. ಆ 
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ಗ್ರಂಥಕಾರರು ತಾರತಮ್ಯ ವಿಷಯಕ ಎಲ್ಲ ಪ್ರಮಾಣಗಳನ್ನು ಅಲ್ಲಲ್ಲಿ ಉದಾಹರಿಸಿದ್ದಾರೆ ಮತ್ತು ಅವುಗಳ 
ವಿಚಾರವನ್ನಾದರು ಕೆಲವು ಸ್ಥಳಗಳಲ್ಲಿಮಾಡಿದ್ದಾರೆ. ಕೆಲವು ಗ್ರಂಥಗಳಲ್ಲಿ SD, ಸಂಖ್ಯೆಗಳು ಹೆಚ್ಚಿಗೆ ಕಂಡುಬರುವವು. 
ಆದ್ದರಿಂದ ಈ ಪ್ರಕೃತ ಗ್ರಂಥವು ನ್ಯೂನವು (ಅಪೂರ್ಣ) ಎಂದು ತಿಳಿಯಬಾರದು. ಒಂದೊಂದು ಕಕ್ಷೆಯಲ್ಲಿ 
ಸೇರಿದವರು ಬಹುತರವಾಗಿ ಸಮಾನರಿದ್ದಾರೆ. ಕೆಲವರು ಒಂದೇ 88 0008. ಸೇರಿದವರು ಹೆಚ್ಚುಕಡಿಮೆಯಾಗಿ 
ಕಂಡು ಬರುವುದು. ಈ ಹೆಚ್ಚು ಕಡಿಮೆಯು ಅತ್ಯಂತ ಅಲವೆಂದರೆ ಒಂದು ಗುಣದಲ್ಲಿಯ ಹತ್ತುಭಾಗಗಳಲ್ಲಿ 
ಒಂದು ಭಾಗ (1/10) ಕೈಂತಲೂ ಕಡಿಮೆ, ಇದ್ದರಿಂದ ಅದನ್ನು ಕೆಲವರು ಉಪೇಕ್ಸಾ ಮಾಡಿ ಇಷ್ಟು ಅತ್ಯಂತಾಲ್ಪ 
ಹೆಚ್ಚು ಕಡಿಮೆಯುಳ್ಳವರನ್ನು ಕೆಲವರು ಒಂದು ಕಕ್ಷ್ಯೈಯಲ್ಲಿ ಸೇರಿಸಿದ್ದಾರೆ. ಕೆಲವರು ಬೇರೆ ಬೇರೆ 88, ಮಾಡಿ 
ಅವುಗಳಲ್ಲಿ ಸೇರಿಸಿದ್ದಾರೆ. ಬೇರೆ ಬೇರೆ ಗ್ರಂಥಗಳಲ್ಲಿ ಕಕ್ಸೈಗಳ ಸಂಖ್ಯೆಯ ಹೆಚ್ಚು ಕಡಿಮೆಗೆ ಇದೊಂದು ಕಾರಣವು. 
ಇನ್ನೊಂದು ಕಾರಣವೇನೆಂದರೆ ಕೆಲವರು ಅಪ್ರಸಿದ್ಧ ಸಣ್ಣ ಸಣ್ಣ ದೇವತೆಗಳನ್ನು ತಾರತಮ್ಯ ಕಥನ ಪ್ರಸಂಗದಲ್ಲಿ 
ಬಿಟ್ಟಿದ್ದಾರೆ. ಆದುದರಿಂದ ತನ್ನಿಮಿತ್ತ ಕಕ್ಷೆ ಸಂಖ್ಯೆಗಳು ಬೇರೆ ಗ್ರಂಥಗಳಲ್ಲಿ ಹೆಚ್ಚಾಗಿವೆ. ಕೆಲವು ಸಾಂಪ್ರದಾಯಿಕ 
ಮತಭೇದಗಳನ್ನು ಲೇಖಿಸಿದರೆ ಓದುವವರಿಗೆ ಯಾವುದು ಸತ್ಯವೆಂದು ತಿಳಿಯದೆ ಭ್ರಮೆಹುಟ್ಟಬಹುದೆಂದು ಆ 
ಸಾಂಪ್ರದಾಯಿಕ ಮತಭೇದಗಳನ್ನು ನಾನು ಬಹಳ ಉಲ್ಲೇಖ ಮಾಡಿರುವುದಿಲ್ಲ. ಕೆಲವು ಕಡೆಯಲ್ಲಿ ಉಲ್ಲೇಖ 
ಮಾಡಿದರೂ ನನ್ನ ಅಲ್ಪಬುದ್ದಿಗೆ ತಿಳಿದಷ್ಟು ನಿಶ್ಚಿತ ಮಾಡಿದ್ದೇನೆ. 


eso ನಿವೇದಯಿತಾ 
ಪಂಡಿತ ಆನಂದತೀರ್ಥಶರ್ಮಾ. 
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I ಕಕ್ಷಾತಾರತಮೃ್ಯಪಾರಾಯಣಮ್‌ || 
ದೇವತಾಕಕ್ಷಾತಾರತಮ್ಯ 


1) ಶ್ರೀರಮಾಬ್ರಹಾದಿಸಕಲಜೀವಜಡಾತಕ್ರಜಗದತ್ಯಂತಭಿನ್ನನು, ಶ್ರೀ-ರಮಾ-ಭೂ-ದುರ್ಗಾರಮಣನು, 
ಏಧಮಾನದ್ವಿಟ್‌ ಶಬ್ದವಾಚ್ಯನು, ಮುಕ್ತಾಮುಕ್ತಸುರಗಣಸೇವಿತನು, ಸಚ್ಚಿದಾನಂದ- ಸ್ವರೂಪನು ಅದ್ವಿಶೀಯನು 
ಅಂದರೆ ಸಮಾಧಿಕಶೂನ್ಯನು, ಸರ್ವೋತ್ತಮನು, ಸರ್ವಜ್ಞನು ಪೂರ್ಣ-ಕಾಮನು ಅಂದರೇ ಆಪ್ತಕಾಮನು, 
ಮೂವತ್ತೆರಡು ಲಕ್ಷಣೋಪೇತದಿವ್ಯಮಂಗಳವಿಗ್ರಹನು, ಸಾಧನ-ರಹಿತನು, ಜ್ಞಾನಾನಂದಾದಿಸ್ವರೂಪನು, 
ಸ್ವಗತಭೇಧವಿವರ್ಜಿತನು, Masses, SAOP, ಪರಮಕಾರುಣಿಕನು, ಅನಂತವಿದ್ಯನು, 
ವಿದ್ಯಾವಿಜ್ಞಾನಪ್ರದನು, ಸರ್ವಾನಂದಪ್ರದನು, ಸೂರ್ಯ-ಚಂದ್ರಾಗ್ನಿಪರ್ಜನ್ಯ-ಪೃಥಿವ್ಯನ್ನಾದಿಗಳಲ್ಲಿ 
ವಿರಾಜಮಾನನಾಗಿ ಸರ್ವಜಗದ್ವಿದ್ಯಾಪ್ರಕಾಶಕನು, ಸರ್ವಾನಂದಪ್ರದನು, ಸಕಲಜಗದುದಯಾದಿ- 
ನಿಮಿತ್ತಕಾರಣನು, ಆದಿನಾರಾಯಣನು, ಉರುಕ್ರಮನು, “ಬೃಹಸತಿ'' ಶಬ್ದವಾಚ್ಯನು, ""ಇಂದ್ರ' 'ಶಬ್ದವಾಚ್ಯನು, 
ಭವಪಾಶಬಂಧಕನು, ಭವಪಾಶಮೋಚಕನು, ಸರ್ವಕರ್ತನು, ಸ್ವತಂತ್ರನು, ಸರ್ವತಂತ್ರಸ್ವತಂತ್ರನಾದ 
ಅಕ್ಷರಪುರುಷನು, ಪರಬ್ರಹಸ್ತ್ರರೂಪನು, ಜ್ಞಾನವೈರಾಗ್ಯಗಳಿಂದ ಪೂರ್ಣವಾದ ನಿರ್ಮಲಭಕಿಗೆ ಮಾತ್ರ ಸುಲಭನು, 
ಸರ್ವನಿಯಂತನು, ಸರ್ವಾಶ್ರಯನು, ಪೂರ್ಣನು, ಮುಖ್ಯತಃ ಸರ್ವಶಬ್ದವಾಚ್ಯನು, ಚತುರ್ಭುಜನು, 
ಶಂಖಚಕ್ರಗದಾಪದ್ಧಧರನು, ನಿರನಿಷ್ಠನು, ನಿರವದ್ಯನು, ಮುಕ್ತಾಮುಕ್ತಜೀವಸ್ಥರೂಪದೇಹಗತನು, ಮೋಕ್ಟಪ್ರದನು, 
ನಿತ್ಯ-ಮುಕ್ತನು ವೇದ್ಯೆಕವೇದ್ಯನು, ಸ್ವರವರ್ಣಪದಾದಿಸಕಲಶಬ್ದಗಳಿಂದವಾಚ್ಯನು, ನಾದಘೋಷಗಳಿಂದ 
ವಾಚ್ಯನು ಯೋಂತಃಪ್ರವಿಶ್ಯ ಎಂಬ ನ್ಯಾಯದಿಂದ ಸರ್ವವ್ಯಾಪ್ತನಾದ ಕಾರಣ ಪುರುರೂಪ ಶಬ್ದವಾಚ್ಯನು, 
ಯಾವನು ಸಮಸ್ತ ಜಗತ್ತಿನ ಜೀವನಕ್ಕೆ ಆಧಾರನೋ, ಪ್ರಾಣಕ್ಕಿಂತಲೂ ಪ್ರಿಯನೋ ಹಾಗೂ “०७०४०० 
ಆಗಿದ್ದಾನೋ ಅಂತಹ ಶ್ರೀಮಹಾವಿಷ್ಣುವು ""ಪ್ರಾಣ'' ಎಂಬ ಶಬ್ದದ ಮೂಲಕ ಸೂಚಿತನಾಗಿ ಸ್ತ್ರೀಲಿಂಗ ಶಬ್ದವಾದ 
ಭೂಃ'' ಎಂಬ ಹೆಸರನ್ನು ಹೊಂದಿದವನು. ಪುನಃ ಯಾವನು ಸರ್ವದುಃಖರಹಿತನೋ ಯಾವನ ಸಂಗದಿಂದ 
ಜೀವರು ಸಕಲದುಃಖಗಳಿಂದಲೂ ಬಿಡುಗಡೆ ಹೊಂದುತ್ತಾರೋ ಅಂತಹ ಶ್ರೀಮಹಾವಿಷ್ಣುವು ""ಭುವ 
ಶಬ್ದವಾಚ್ಯನಾಗಿರುವನು. ಪುನಃ ಯಾವನು ನಾನಾವಿಧವಾದ ಜಗತ್ತಿನಲ್ಲಿ ವ್ಯಾಪ್ತನಾಗಿ ಮತ್ತು ವ್ಯಾಪಕನಾಗಿ 
ಸರ್ವರನ್ನು ಧರಿಸುತ್ತಾನೋ ಅಂತಹ ""ಧರ್ಮರೂಪೀ''ಯಾದ ಶ್ರೀಮಹಾವಿಷ್ಣುವು "As" ಶಬ್ದವಾಚ್ಯನಾಗಿ 
ರುವನು.ಯಾವನು ಸರ್ವಜಗತ್ತಿನ ಸಮುತ್ನಾದಕನೋ, ಸರ್ವೈಶ್ವರ್ಯಪ್ರದಾಯಕನೋ, ಸೌಭಾಗ್ಯಗಳನ್ನು 
ಕೊಡುವವನಾಗಿದ್ದಾನೋ ಮತ್ತು ಯಾವನ ಸರ್ವವ್ಯಾಪ್ಪಿತ್ವವನ್ನು ಸಕಲವೈದಿಕಲೌಕಿಕರು ಸದಾ ಬಯಸುತ್ತಾರೋ 
ಅಂತಹ ಶ್ರೇಷ್ಠತಮನಾದ ಶ್ರೀಮಹಾವಿಷ್ಣುವು ಸರ್ವಜಗತ್ಪಿತ್ರಮಾತೃಸ್ಯಾನೀಯನು. ಆತನೇ ಪರಮೇಶ್ವರನು, 
ಸಚ್ಚಿದಾನಂದಾನಂತಸ್ವರೂಪನು, ನಿತ್ಯಶುದ್ಧಬುದ್ಧಮುಕ್ತಸ್ತಭಾವನು, ನ್ಯಾಯಕಾರೀ, ಅಜನು, ನಿರಂಜನನು, 
ನಿರಾಕಾರನು, ಪೂರ್ಣಾಕಾರನು, ನಿರ್ವಿಕಾರನು, ಸರ್ವಾಂತರ್ಯಾಮೀ, ಸರ್ವಾಧಾರನು, ಅನಾದಿ, ಅಜರನು, 
ಅಮರನು, ಉದ್ದೀಥನು, ಅಂಭೃಣೀಪರಿವೃಢನು, ಉರುಗಾಯನು, ""ಅಂತರ್ಯಾಮೀ ಶ್ರಿಯಶ್ನಾಪಿ'' ಎಂಬ 
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ಬ್ರಹ್ಮತರ್ಕವಚನಾನುಸಾರ ಶ್ರೀವಿಷ್ಣುವು ಶ್ರೀರಮಾದೇವಿಯ ಅಂತರ್ಯಾಮಿಯಾಗಿ ಇರುವವನು, 
ಶ್ರೀರಮಾದೇವೀಹೃದಯಾಂತರ್ಗತನು. 


ಶ್ರೀವಿಷ್ಣುವಿಗೆ ಅಂತರ್ಯಾಮೀ ಯಾರೂ, ಎಲ್ಲಿಯೂ, ಯಾವರೀತಿಯಲ್ಲಿಯೂ ಸುತರಾಂ ಇಲ್ಲ. 
(""ನಾಂತರ್ಯಾಮೀ ಶಶ್ಚಿದಸ್ತಿ ವಿಷ್ಣೋಃ ಕ್ವಾಪಿ HSIN’). ಯಜ್ಞ ಮುಂತಾದವುಗಳಲ್ಲಿ ಅಂತರ್ಯಾಮಿಯಾ- 
ಗಿರುವವನು. ಯಜ್ಞನಾಮಕನು, ಇಜ್ಜ್ಞನಾಮಕನು, ಉತತ್ತಿ - ಸಿತಿ- ಸಂಹಾರ - ನಿಯಮನ - ಜಾನ - ಅಜ್ಞಾನ 
- ಬಂಧ - ಮೋಕ್ಟಗಳಿಗೆ ಕಾರಣೀಭೂತನು. ಜೀವರ ಸ್ನರೂಪ-ದೇಹಗತನಾಗಿ ಜೀವಭೂತನಾಗಿರುವವನು 
ಅರ್ಥಾತ್‌ ಜೀವನಾಮಕನಾಗಿರುವವನು, ಸನಾತನನು, ಶ್ರೀಮುಖ್ಯಪ್ರಾಣಹೃದಯಾಂತರ್ಗತನು, ನಿತ್ಯತರುಣನು, 
ನಿತ್ಯನು ವಿಶ್ವಂಭರನು, ಸರ್ವವ್ಯಾಪೀ, ಕರುಣಾಪೂರ್ಣಾಂತರಂಗನು, ಸರ್ವಜಗದುರುವು, ಸರ್ವಗುಣ- 
ಪರಿಪೂರ್ಣನಾದಕಾರಣ "“"ಓಮ್‌''ಶಬವಾಚ್ಛ್ನನು, ಲೋಕಗಳ ಭರಣವನು ಮತ್ತು ಗಮನವನ್ನು ಮಾಡಿಸುವವ- 
ನಾದಕಾರಣ ಭರ್ಗಶಬವಾಚ್ಮನು ಮತ್ತು ಗಾಯತ್ರೀಮಂತ್ರಪ್ರತಿಪಾದ್ಧನಾದಕಾರಣ "“ಗಾಯತ್ರೀ''ಶಬವಾಚ್ಮನು 
ಪೂರ್ಣಾ-ಗಣ್ಣಗುಣಾರ್ಣವನು, ನಿರ್ದೋಷನು, ವಿರಿಂಚಿ-ಪ್ರಪಂಚ-ಪ್ರಸಿದ- ಜಡ- ಚೇತನಾತಕ-ಸಾವರ- 
ಜಂಗಮರೂಪ-ಪದಾರ್ಥಜಾತಸರ್ಜನಲೀಲಾವಿನೋದನು, ಸರ್ವದಾ ಯಾಗೀಯಪಂಚಪಶುಗಳಲ್ಲಿ ಸನಿಹಿತ- 
ನಾಗಿ ಭಕ್ತರ ಉಪಾಸನೆಯನ್ನು ಸ್ವೀಕರಿಸಿ ಯಾಜ್ಞಿಕರನ್ನು ಮತ್ತು ಯಜಮಾನರನ್ನು ರಕ್ಷಿಸುವವನು, 
ಪಶುಹಿಂಸಾರಹಿತಗಳಾದ ಮತ್ತು ಶ್ರೇಷ್ಠತಮಕರ್ಮಗಳಾದ ಸಾರ್ವಯುಗೀನ ವೈದಿಕ ಅಧ್ವರರೂಪಯಜ್ಞಗಳಲ್ಲಿ 
ಸದಾ ಸನ್ನಿಹಿತನಾಗಿ ಸಕಲರಿಗೆ ಸೌಭಾಗ್ಯವನ್ನು ಕೊಡುವವನು, ""ವಿರಾಟ್‌- ಅಗ್ನಿ - ವಿಶ್ವ- ಹಿರಣ್ಯಗರ್ಭ - 
ವಾಯು - ತೈಜಸ- ಈಶ್ವರ - ಅದಿತಿ - ಆದಿತ್ಯ - ಪ್ರಜ್ಞ- ಪ್ರಾಜ್ಞ- ಮಿತ್ರ- ವರುಣ - ಅರ್ಯಮಾ - ಇಂದ್ರ- 
ಬೃಹಸ್ಪತಿ - ವಿಷ್ಣು- ಉರುಕ್ರಮ - ಸೂರ್ಯ - ಆತ್ಮ- ಪರಮಾತ್ಮ - ಪರಮೇಶ್ವರ - ಸವಿತಾ - ದೇವ - ಕುಬೇರ 
- ಪೃಥಿವೀ- ಜಲ - ಆಕಾಶ - ಅನ್ನ- ಅನ್ನಾದ - ಅತ್ತಾ- ವಸು - ರುದ್ರ - ನಾರಾಯಣ - ಚಂದ್ರ - ಮಂಗಳ 
- ಬುಧ - ಶುಕ್ರ - ಶನೈಶ್ಚರ - ರಾಹು - ಕೇತು - ಯಜ್ಞ- ಹೋತಾ - ಸಖಾ - ಆಚಾರ್ಯ - ಆಪ್ತ - ಬಂಧು 
- ಪಿತಾ - ಪಿತಾಮಹ - ಪ್ರಪಿತಾಮಹ - ಮಾತಾ - ಗುರು - ಅಜ - ಬ್ರಹಾ- ಬ್ರಹ್ನ- ಸತ್ತ - ಅನಂತ - 
ಜ್ಞಾನ- ಅನಾದಿ- ಸಚ್ಚಿದಾನಂದ ನಿತ್ಯಶುದ್ಧ ಬುದ್ಧಮುಕ್ತಸ್ವಭಾವನಾದ ಜಗದೀಶ್ಚರನು, ನಿರಾಕಾರ - ನಿರಂಜನ 
- ಗಣೇಶ - ಗಣಪತಿ - ವಿಶ್ವೇಶ್ವರ - ಕೂಟಸ್ಥ - ದೇವೀ - ಚಿತಿ - ಶಕ್ತಿ - ಶ್ರೀಃ - ಲಕ್ಷ್ಮೀಃ ಮೊದಲಾದ 
ವಿಶಿಷ್ಟಶಬ್ದಗಳಿಂದ ವಾಚ್ಯನು, ಸರಸ್ಪತೀ - ಸರ್ವಶಕ್ತಿಮಾನ್‌ - ನ್ಯಾಯಕಾರೀ - ದಯಾಳು - ed S - 
ಸಗುಣ - ನಿರ್ಗಣ- ಪೂರ್ಣಗುಣ - ಅಂತರ್ಯಾಮೀ- ಧರ್ಮರಾಜ - ಯಮ- ವೈಕುಂಠ - ಭಗವಾನ್‌ 
- ಮನು - ಪುರುಷ - ವಿಶ್ಚಂಭರ - ಕಾಲ - ಶೇಷ - ಆಪ್ತ- ಶಂಕರ - ಮಹಾದೇವ - ಪ್ರಿಯ - 
ಸ್ವಯಂಭೂ - ಕವಿ - ಶಿವ - HAWS” ಇತ್ಯಾದ್ಯನೇಕ ಪರಮ ಪವಿತ್ರ ವೈದಿಕನಾಮಧೇಯಗಳುಳ್ಳವನು 
ಪರಮೇಶ್ವರನು, ಆತನೇ ಶ್ರೀಮಹಾವಿಷ್ಣುವು ತ್ರೀಕರಾದ ಬ್ರಹವಾಯುಲಾತವ್ಹಾದಿಗಳಿಂದ ಪೂಜಿತಪಾದ- 
ಕಮಲಗಳುಳ್ಳವನು, ಜಗತ್ತಿನ ಒಳಗೆ ಹಾಗೂ ಹೊರಗೆ ವ್ಯಾಪ್ತನು ಭೂದೇವಿಯನ್ನು ಧರಿಸಿದವನು, ಆದಿಶೇಷನ 
ಹೆಡೆಯೇ ಛತ್ರವಾಗಿ ಉಳ್ಳವನು, ಪರಮಪವಿತ್ರನು, ಸುಚರಿತ್ರನು, ಸಕಲರಲ್ಲಿಯೂ ಅಂತರ್ಯಾಮಿಯಾಗಿದ್ದು 
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ಪ್ರೇರಕನಾಗಿರುವವನು, ಸತ್ಯಕಾಮನು, ಕಾಮಸ್ವಾಮೀ, ಶರಣ್ಯನು, ಪೂರ್ಣಪ್ರಜ್ಞಾಚರ್ಯಾದಿಯಜುಗಳಿಗೆ 
ಆಪ್ತಬಂಧುವು ಶ್ರೀಲಕ್ಷಿ £ರಮಣನು, ಸರ್ವೇಂದ್ರಿಯಮಯನು, ಸರ್ವಪ್ರಾಣಿಗಳಲ್ಲಿ ಸಂಸ್ಥಿತನು, 
ಸರ್ವನಾಮಾಭಿಧೇಯನು, ಸರ್ವವ್ಯಾಪೀ, ಸರ್ವಭೂತಾಂತರಾತ್ಮನು, ಸರ್ವಭೂತಾಧಿವಾಸನು, ಕರ್ಮಾಧ್ಯ- 
tm, ಸಾಕ್ಷೀಭೂತನು,ಜ್ಞಾನಾನಂದಮಯನು, “ಉತ್‌ = ಸರ್ವಸ್ಮಾದೂರ್ಧ್ವಂ, ಶಿಷ್ಟ = ಪರಮೇಶ್ವರಃ, ಎಂಬ 
ನಿರ್ವಚನದಿಂದ ಸರ್ವೋತ್ತಮನಾದ ಶ್ರೀವಿಷ್ಣುವು ಉಚ್ಚಿಷ್ಬಬ್ರಹ್ಮ ಶಬ್ದವಾಚ್ಯನು, ಪ್ರತೀಕಾದಿಗಳಲ್ಲಿ 
ನಿರ್ಮಲಭಕ್ತಿಸಂಭೃತವಾದ ಬ್ರಹ್ಮದೃಷ್ಟಿಯಿಂದ ಮಾತ್ರ ಸಮುಪಾಸ್ಯನು''. —— ಕ್ಷೀರಸಮುದ್ರಶಾಯೀ 
ಶ್ರೀವಿಷ್ಣುನಾಮಕನು, ಪ್ರಥಮಕಕ್ಷಾಸ್ಥಿತನಾದ ಶ್ರೀಲಕ್ಷ್ಮೀನಾರಾಯಣನಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 


2) ದೇಶಕಾಲಗಳಿಂದ ಸ್ವಪತಿಯಾದ ಶ್ರೀಹರಿಗೆ ಸಮಳಾದರೂ ಶ್ರೀಹರಿಗಿಂತಲೂ ಅನಂತಾನಂತಗುಣ- 
ಗಳಿಂದ ನ್ಯೂನಳು, ಅಸ್ಪತಂತ್ರಅಕ್ಷರಪುರುಷಳು, ಅನಂತವೇದಗಳಲ್ಲಿ ಹೇಳಿದ, ಹೇಳದೇ ಇರುವ, ಭಾರತೋಕ್ತ 
ಅನಂತಗುಣಕ್ರಿಯೋಪಸಂಹಾರಪೂರ್ವಕ ಶ್ರೀಹರಿಯನ್ನು ಉಪಾಸನೆ ಮಾಡುವವಳು, ಇಜ್ಯಾದಿಗಳ ಅಂದರೆ 
ಯಜ್ಞಕ್ರಿಯಾದಿಗಳ ಅಂತರ್ಯಾಮಿಯಾಗಿ ಶ್ರೀ ರಮಾದೇವಿ ಇರುವಳು. ಇಜ್ಯಾನಾಮಕಳು. ಶ್ರೀಲಕ್ಷ್ಮೀದೇವಿಯು 
ತ್ರಿಗುಣಗಳ ಅರ್ಥಾತ್‌ ಸತ್ವರಜಸ್ತಮೋ-ಗುಣಗಳ ಅಭಿವ್ಯಕ್ತಿ ಮುಂತಾದವುಗಳಲ್ಲಿ ಅಂತರ್ಯಾಮಿಯಾಗಿ 
ಇರುವವಳು. ಶ್ರೀರಮಾದೇವಿಯು ಜ್ಞಾನಾನಂದಸ್ಪರೂಪಳು, ಅಂಭೃಣೀಸೂಕ್ತಾದಿಮಂತ್ರಪ್ರತಿಪಾದ್ಯಳು, 
ಪರಮಾತ್ಮನಂತಯೇ ನಿತ್ಯಮುಕ್ತಳು, ನಿತ್ಯತರುಣಳು, ಮೂವತ್ತೆರಡು Aj ೇಲಕ್ಷಣೊಪೇತದಿವ್ಯಮಂಗಳವಿಗ್ರಹವುಳ್ಳ 
ವಳು, ಶ್ವೇತದ್ವೀಪ - ಅನಂತಾಸನ - ವೈಕುಂಠಲೋಕಗಳೇ ತಾನಾಗಿರುವವಳು, ಆಭರಣ, ಪೀತಾಂಬರಾದಿವಸ್ತ್ರ 
ಹಾಗೂ ಚಕ್ರಾದಿ ಆಯುಧರೂಪಗಳಾಗಿ ಶ್ರೀವಿಷ್ಣುವಿನ ಸೇವೆಯನ್ನು ಮಾಡುವವಳು, ಅಪ್ರಾಕೃತದೇಹಸ್ವರೂಪಳು, 
ಅಕ್ಬರದೇಹವುಳ್ಳವಳು, ಸತ್ವ-ರಜಸ್ತಮೋಗುಣಗಳ ದೇಹವಿಲ್ಲದಿದ್ದರಿಂದ ನಿರ್ವಿಕಾರಳು ಅತಏವ ತ್ರಿಗುಣ- 
ವರ್ಜಿತಳು, ಸಾಧನರಹಿತಳು, ನಿತ್ಯನಿರ್ದೋಷಳು, ಅವ್ಯಕ್ತತತ್ತಾ D, BRAVE, ಪೆರಶುಕ್ನತ್ರಯಾಂತರ್ಗತಳು, 
ಹಿರಣ್ಯವರ್ಣಳು, ಸಮನಾ ಶಬ್ದ-ವಾಚ್ಕಳು, ಸಮಾಸಮಳು'' ಅಂದರೇ ದೇಶಕಾಲಗಳಿಂದ ಶ್ರೀಹರಿಗೆ ಸಮಳು, 
ಗುಣಗಳಿಂದ ಅಸಮಳು, ಶ್ರೀ ಭೂ, ದುರ್ಗಾ, ಯಜ್ಞಾ ಲಕ್ಷಣಾದಿ ವಿಶಿಷ್ಠನಾಮಗಳುಳ್ಳವಳು, 
ಸ್ವಗತಭೇದ-ವಿವರ್ಜಿತಳು, ಸರ್ವಕಾಲಗಳಲ್ಲಿಯೂ ಸರ್ವಾವಸ್ಥೆಗಳಲ್ಲಿಯೂ ಶ್ರೀಹರಿಯಿಂದ ವಿಯೋಗ- 


0 


ರಹಿತಳು, ಬ್ರಹ್ಮಾದಿ ಯಜುಗಳಿಗೆ ಮಾತೃಸ್ಥಾನೀಯಳು, DD, WADE BW, ಪರಮಾತ್ಮನಂತಯೇ 
ನಾನಾರೂಪಗಳುಳ್ಳವಳು, ಸರ್ವದಾ ಜಡದೇಹರಹಿತಳು, ಶ್ರೀಹರಿಮಾತ್ರಾಧೀನಳು, ಪರಮಾತ್ಮನು ಸಕಲ 
ದೇಶಕಾಲಗಳಲ್ಲಿ ಇದ್ದಂತೆ ಲಕ್ಷ್ಮೀದೇವಿಯೂ ಕೂಡ ಸಕಲದೇಶಕಾಲಗಳಲ್ಲಿ ಇರುವವಳು. 
ಜಡಪ್ರಕೃತಿಗೆ ಅಭಿಮಾನಿನೀಯಾದ, ದ್ವಿತೀಯಕಕ್ಷಾಸ್ಥಿತಳಾದ ಜಗನ್ಮಾತೆ ಶ್ರೀಲಕ್ಷ್ಮೀದೇವಿಯವರಿಗೆ ಅನಂತಾನಂತ 


ನಮಸ್ಕಾರಗಳು. 


3) ಶ್ರೀಲಕ್ಷಿ £ದೇವಿಯರಿಗಿಂತಲೂ ಒಂದು ಕೋಟಿಗುಣಗಳಿಂದ ಅಂದರೆ ಅನಂತಗುಣಗಳಿಂದ ನ್ಯೂನರಾದ, 
ಬಲಜ್ಞಾನಾದಿಸಜಾತೀಯಗುಣಗಳಿಂದ ಲಕ್ಷಿ £ದೇವಿಯರಿಗಿಂತಲೂ ಕೋಟಿಗುಣಗಳಿಂದ ನ್ಯೂನರಾದ, ನಿರ್ವಿಕಾ 
एड्‌ - 37७६००४३६ डड - ४१2 ड - 9, ಮತ್ತು ನಿತ್ಯ-ಮುಕ್ತತ್ತ್ವವೆಂಬ ವಿಜಾತೀಯಗುಣಗಳಿಂದಲೂ 
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ಬಹುನ್ಯೂನರಾದ, ಗರುಡಶೇಷರುದ್ರಾದಿ ದೇವತೆಗಳಿಂದ ಸೇವಿತರಾದ, ಬ್ರಹ್ಮವಾಯುಲಾತವ್ಯಾದಿಯಜುಗಳು 
""ಅಪರಬ್ರಹ್ಮದು'', ಪುನಃ ಪರಮಾತನಿಗೆ ವಿಶಿಷ್ಟಪ್ರತಿಮರಾದಕಾರಣ "“ಪ್ರತ್ಯಕ್ಷಬ್ರಹ್ಮರು'', ಶ್ರೀರಮಾನಾರಾಯಣರ 
ಪುತ್ರರಾದ, ಜಗದ್ಗುರುಗಳಾದ, ಈಶಾದನ್ಯತ್ರ ಆಲೋಚನೆಯಿಂದ ಸರ್ವವಿಷಯಗಳನ್ನು ಗ್ರಹಿಸುವವರಾದ, 
ಪ್ರಳಯಕಾಲದಲ್ಲಿಯೂ ಪ್ರತಿಭಾತಪರಾವರರಾದ, ಮೋಕ್ಷಪರ್ಯಂತ ಕ್ಷಣಕ್ಷಣಕ್ಕೂ ವರ್ಧಮಾನಶ್ರೀಹರಿಭಕ್ತಿವು 
ಳ್ಳವರಾದ, WHIZ, - ವಿಜ್ಞಾನತತ್ವಾಭಿಮಾನಿಗಳಾದ, ನಿರ್ದೋಷರಾದ, ಸಮಸ್ತಕರ್ಮಪ್ರೇರಕರಾದ, 
ಸರ್ವಜ್ಞರಾದ, ಸರ್ವಜೀವೋತ್ತಮರಾದ, ಶ್ವಾಸನಿಯಾಮಕರಾದ, ಸರ್ವಜೀವಸ್ಥರೂಪದೇಹಗತರಾದ, 
ಸರ್ವಜೀವನಿಯಾಮಕರಾದ, ಸರ್ವಚೇಷ್ಟಾಪ್ರದರಾದ, ಉರುಕ್ರಮನಾಮಕ ಶ್ರೀಹರಿಗೆ ಆಪ್ತಬಂಧುಗಳಾದ, ಬಳಿ 
ತ್ಯಾ-ಮನ್ಮುಸೂಕ್ತಾದಿ-ಮಂತ್ರಪ್ರತಿಪಾದ್ಯರಾದ, ಶ್ರೀಶಾಜ್ಞೆಯಿಂದ  ಮೋಕ್ಟಪ್ರದರಾದ, ಮೂವತ್ತೆರಡು 
ಲಕ್ಷಣೋಪೇತದಿವ್ಯಮಂಗಳವಿಗ್ರಹರಾದ, ನೂರು (100) ಬ್ರಹಕಲಸಾಧನೆ ಉಳ್ಳವರಾದ, 
ನಿತ್ಯಾಪರೋಕ್ಷಬಿಂಬರಾದ, ಸಾಧಕರಿಗೆ ಬಿಂಬರೂಪಪ್ರದರ್ಶಕರಾದ, ತತ್ವವಾದಿ- 
ಮತಾಚಾರ್ಯರಾದ, ಪಂಚಭೇದವಾದಿಗಳಾದ, ದುಷ್ಠವಾದೀಭಪಂಚಾಸ್ಯರಾದ, “ಸಿಂಹಂ ನಸಂತ'' ಶ್ರುತಿಯಲ್ಲಿ 
ಪ್ರತಿಪಾದಿತರಾದ, ಪರಶುಕ್ಷತ್ರಯಾಂತರ್ಗತರಾದ, ಮೂರನೆಯ ಕಕ್ಷೆಯಲ್ಲಿರುವ ಬ್ರಹ್ಮ, ವಾಯು, ಲಾತವ್ಯ, 
ಗವ್ಯ ಮೊದಲಾದ ಯಜುಗಳಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ವಾರಗಳು. 


4) ಬ್ರಹ್ಮವಾಯುಲಾತವ್ಯಗವ್ಯಾದಿಯಜುಗಳ ಪತ್ನಿಯರಾದ, ಸ್ವಪತಿಗಳಿಂದ ಒಂದು ನೂರು (100) 
ಗುಣಗಳಿಂದ ನ್ಯೂನರಾದ ವೇದಾಭಿಮಾನಿನಿಗಳೂ, ಅಮಲವಾದ ಭಕ್ತಿಗೆ ಅಭಿಮಾನಿನಿಗಳಾದ, 
ಕ್ರಿಯಾಸಾ ತಂತ್ರದಿಂದ ಶ್ರೀಹರಿಯನ್ನುಪಾಸನೆ ಮಾಡುವವರಾದ, ಪರಶುಕ್ಷತ್ರಯಾಂತರ್ಗತರಾದ, ಮೂವತ್ತೆರಡು 


ಲಕ್ಷಣೋಪೇತದಿವ್ಯಮಂಗಳವಿಗ್ರಹರಾದ, ನೂರು (100) ಬ್ರಹಕಲಸಾಧನವುಳ್ಳವರಾದ, ನಾಲ್ಕನೆಯ 
ಕಕ್ಷೆಯಲ್ಲಿರುವ ಸರಸ್ವತೀ, ಭಾರತೀ ಮೊದಲಾದ ಯಜುಪತ್ನಿಯವರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 


5) ಸರಸ್ವತೀ, ಭಾರತೀ, ಸ್ವಾಹಾದೇವೀ ಮೊದಲಾದ ಯಜು ಪತ್ನಿಯರಿಗಿಂತಲೂ ಒಂದು ನೂರು (100) 
ಗುಣಗಳಿಂದ ನ್ಯೂನರಾದ, ಇಪ್ಪತ್ತೆಂಟು (28) ಲಕ್ಷಣೋಪೇತದಿವ್ಯ ದೇಹಗಳುಳ್ಳವರಾದ, ಐವತ್ತು (50) 
ಬ್ರಹಕಲಸಾಧನವುಳ್ಳವರಾದ, ಬ್ರಹ್ಮವಾಯುಲಾತವ್ಯಗವ್ಯುದಿ ಯಜುಗಳ ಮಕ್ಕಳಾದ, ಕ್ರಮವಾಗಿ ಕಾಲ, ಜೀವ, 
ಅಹಂಕಾರಾಭಿಮಾನಿಗಳಾದ, ಐದನೇ ಕಕ್ಷೆಯಲ್ಲಿರುವ ಗರುಡ, ಶೇಷ, ರುದ್ರದೇವರುಗಳಿಗೆ, ಅನಂತಾನಂತ 


ನಮಸ್ಕಾರಗಳು. 
6) ಗರುಡ, ಶೇಷ, ರುದ್ರರಿಗಿಂತಲೂ, ಐದು (5) ಗುಣಗಳಿಂದ ನ್ಯೂನರಾದ, ಇಪ್ಪತ್ತೇಳು (27) 


ಲಕ್ಷಣೋಪೇತದಿವ್ಯದೇಹಗಳುಳ್ಳವರಾದ, ಐವತ್ತು (50) ಬ್ರಹಕಲಸಾಧನವುಳ್ಳವರಾದ, ಆರನೆಯ ಕಕ್ಷೆಯಲ್ಲಿರುವ 
ಶ್ರೀಕೃಷ್ಣನ ಪತ್ನಿಯರಾದ ಜಾಂಬವತೀ, ಭದ್ರಾ, ನೀಲಾ, ಕಾಳಿಂದೀ, ಮಿತ್ರವಿಂದಾ, ಲಕ್ಷಣಾ ನಾಮ ವಿಶಿಷ್ಠರಾದ 


ಷಣ್ಣಹಿಷಿಯರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
7) ತಮ್ಮ ಪತಿಗಳಾದ ಗರುಡಶೇಷರುದ್ರರಿಗಿಂತಲೂ ಎರಡು (2) ಗುಣಗಳಿಂದ ನ್ಯೂನರಾದ, ಇಪ್ಪತ್ತಾರು 
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(26) ಲಕ್ಷಣೋಪೇತದಿವ್ಯದೇಹಗಳುಳ್ಳವರಾದ, ಐವತ್ತು (50) ಬ್ರಹಕ್ಕಲಸಾಧನವುಳ್ಳವರಾದ, ಏಳನೆಯ 
ಕಕ್ಷೆಯಲ್ಲಿರುವ ಸೌಪರ್ಣೀ, ವಾರುಣೀ, ಉಮಾದೇವಿಯವರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ವಾರಗಳು. 


8) ಸೌಪರ್ಣೀ, ವಾರುಣೀ, ಪಾರ್ವತೀದೇವಿಯರಿಗಿಂತಲೂ ಹತ್ತು (10) ಗುಣಗಳಿಂದ ನ್ಯೂನರಾದ, 
ಐಶ್ವರ್ಯ ಅವೈರಾಗ್ಯಾಭಿಮಾನಿಗಳಾದ, ಮನಸ್ತತ್ವಾಭಿಮಾನಿಗಳಾದ, ಇಪ್ಪತ್ತ ದು (25) ಲಕ್ಷಣೋಪೇತದಿವ್ಯ- 
ದೇಹಗಳುಳ್ಳವರಾದ, ಇಪ್ಪತ್ತು (20) ಬ್ರಹಕಲಸಾಧನವುಳ್ಳವರಾದ, ಎಂಟನೆಯ ಕಕ್ಷೆಯಲ್ಲಿರುವ ಇಂದ್ರ, 
ಕಾಮರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 


9) ಇಂದ್ರ, ಕಾಮರಿಗಿಂತಲೂ ಹತ್ತು (10) ಗುಣಗಳಿಂದ ನ್ಯೂನರಾದ, ತ್ವಗಿಂದ್ರಿಯಾಭಿಮಾನಿಯಾದ, 
ಇಪ್ಪತ್ನಾಲ್ಕು (24) ಲಕ್ಷಣೋಪೇತದಿವ್ಯದೇಹಗಳುಳ್ಳವರಾದ, ಹದಿನೆಂಟು (18) ಬ್ರಹಕಲಸಾಧನವುಳ್ಳವರಾದ, 
ಒಂಬತ್ತನೆಯ ಕಕ್ಷೆಯಲ್ಲಿರುವ ಅಹಂಕಾರಿಕ-ಪ್ರಾಣದೇವರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 


10) ಅಹಂಕಾರಿಕಪ್ರಾಣದೇವರಿಗಿಂತಲೂ ಹತ್ತು (10) ಗುಣಗಳಿಂದ ನ್ಯೂನರಾದ, ಇಪತ್ತೂರು (23) 
ಲಕ್ಷಣೋಪೇತದಿವ್ಯದೇಹಗಳುಳ್ಳವರಾದ, ಹದಿನಾರು (16) ಬ್ರಹಕಲಸಾಧನವುಳ್ಳವರಾದ, ಹತ್ತನೆಯ 
ಕಕ್ಷೆಯಲ್ಲಿರುವ, ಇಂದ್ರಪತ್ನಿ ಶಚೀದೇವಿ, ಕಾಮಪತ್ನಿ ರತೀದೇವಿ, ಕಾಮಪುತ್ರ ಅನಿರುದ್ಧ ; ಸ್ವಾಯಂಭುವಮನು, 


ದಕ್ಷಪ್ರಜೇಶ್ವರ, ಬೃಹಸತ್ಯಾಚಾರ್ಯರು, ಇವರುಗಳಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ವಾರಗಳು. 


11) ಕಾಮಪುತ್ರ ಅನಿರುದ್ಧಾದಿಗಳಿಗಿಂತಲೂ ಐದು (5) ಗುಣಗಳಿಂದ ನ್ಯೂನರಾದ, ಇಪ್ಪತ್ತೆರಡು (22) 
ಲಕ್ಷಣೋಪೇತದಿವ್ಯದೇಹಗಳುಳ್ಳವರಾದ, ಹನ್ನೆರಡು (12) ಬ್ರಹಕ್ಷಲ್ಲ ಸಾಧನೆವುಳ್ಳವರಾದ, ಹನ್ನೊಂದನೆಯ 
ಕಕ್ಷೆಯಲ್ಲಿರುವ, ವಾಯುತತ್ತ್ವಾಭಿಮಾನಿ ಪರಾಚನಾಮಕ ಕೋಣಾಧಿಪತಿ ಪ್ರವಹವಾಯುದೇವರಿಗೆ ಅನಂತಾನಂತ 
ನಮಸ್ಕಾರಗಳು. 


12) ಪ್ರವಹವಾಯುದೇವರಿಗಿಂತಲೂ ಎರಡು (೨) ಗುಣಗಳಿಂದ ನ್ಯೂನರಾದ, ಇಪ್ಪತ್ತೊ oc (21) 
ಲಕ್ಷಣೋಪೇತದಿವ್ಯದೇಹಗಳುಳ್ಳವರಾದ, ಹತ್ತು (10) ಬ್ರಹಕಲಸಾಧನೆವುಳ್ಳವರಾದ, ಹನ್ನೆರಡನೆಯ 
ಕಕ್ಷೆಯಲ್ಲಿರುವ, ಶ್ರೀಹರಿಯ ಕಣ್ಣುಗಳಿಂದ ಹುಟ್ಟಿದ ವಿವಸ್ಥಾನ್ನಾಮಕ ಸೂರ್ಯ, ಶ್ರೀಹರಿಯ ಮನಸ್ಸಿನಿಂದ 
ಹುಟ್ಟಿದ ಚಂದ್ರ, ಶ್ರೀಹರಿಯ ಸ್ತನಗಳಿಂದ ಹುಟ್ಟಿದ ಯಮ, ಸ್ವಾಯಂಭುವಮನು ಪತ್ನಿಯಾದ 
ಶತರೂಪಾದೇವಿಯವರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 

13) ವಿವಸ್ವಾನ್ನಾಮಕಸೂರ್ಯಾದಿಗಳಿಗಿಂತಲೂ (! 75) ಸಾರ್ಧಪಾದೈಕಗುಣ ನ್ಯೂನನಾದ, ಇಪ್ಪತ್ತು 
(20) ಲಕ್ಷಣೋಪೇತದಿವ್ಯದೇಹವುಳ್ಳವನಾದ ಒಂಬತ್ತು (9) ಬ್ರಹಕಲಸಾಧನೆ ವುಳ್ಳವನಾದ, ಹದಿಮೂರನೆಯ 
ಕಕ್ಷೆಯಲ್ಲಿರುವ ಶ್ರೀಹರಿಯ ಕುಕ್ಸಿಯಿಂದ ಹುಟ್ಟಿದ ಉದಕಾಭಿಮಾನಿ ಸಮುದ್ರನಾಥ ವರುಣದೇವನಿಗೆ ಅನಂತಾನಂತ 
ನಮಸ್ಕಾರಗಳು. 


14) ವರುಣದೇವರಿಗಿಂತಲೂ (Vs) ಪಾದಾರ್ಧಗುಣದಿಂದ ನ್ಯೂನರಾದ, ಹತ್ತೊಂಬತ್ತು (19) 
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ಲಕ್ಷಣೋಪೇತದಿವ್ಯದೇಹವುಳ್ಳವರಾದ, ಒಂಬತ್ತು (9) ಬ್ರಹಕ್ರಲಸಾಧನೆವುಳ್ಳವರಾದ, ಹದಿನಾಲ್ಕನೆಯ 
ಕಕ್ಷೆಯಲ್ಲಿರುವ, ಬ್ರಹ್ಮದೇವರ ಅಂಕೋದ್ಧವರಾದ ದೇವರ್ಷಿನಾರದರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 


15) ದೇವರ್ಷಿ ನಾರದರಿಗಿಂತಲೂ ( % ) ಪಾದಾರ್ಧಗುಣದಿಂದ ನ್ಯೂನರಾದ, ಹದಿನೆಂಟು (18) 
ಲಕ್ಷಣೋಪೇತದಿವ್ಯದೇಹಗಳುಳ್ಳವರಾದ, ಒಂಬತ್ತು (9) ಬ್ರಹಕಲಸಾಧನೆವುಳ್ಳವರಾದ, ಹದಿನೈದನೆಯ 
ಕಕ್ಷೆಯಲ್ಲಿರುವ, ಶ್ರೀಹರಿಸರ್ವೋತ್ತಮತ್ವವನ್ನು ಸ್ಥಾಪಿಸಿದ ಭೃಗುಯಷಿ, ದೇವಮುಖನಾದ en, ದಕ್ಷಪ್ರಜಾಪತಿಯ 
ಪತ್ನಿ ಪ್ರಸೂತಿದೇವಿ, ಕರ್ಮಜದೇವತೆಗಳಾದರೂ ಶ್ರೀವಾಯುದೇವರ ವಿಶೇಷ ಆವೇಶವುಳ್ಳವರಾದ ಕಾರಣ, 
ಶ್ರೀನಾರದರ ಅನುಗ್ರಹದಿಂದ ಈ ಹದಿನೈದನೆಯ ಕಕ್ಷೆಯಲ್ಲಿ ಬಂದಿರುವ ३९२८००४४०7 ಅನಂತಾನಂತ 
ನಮಸ್ಕಾರಗಳು. 


16) ಭೃಗುಯಷಿಗಳಿಗಿಂತಲೂ ಎರಡು (2) ಗುಣಗಳಿಂದ ನ್ಯೂನರಾದ, ಹದಿನೇಳು (17) ಲಕ್ಷಣೋ- 
ಪೇತದಿವ್ಯದೇಹಗಳುಳ್ಳವರಾದ, ಒಂಬತ್ತು (9) ಬ್ರಹಕಲಸಾಧನೆವುಳ್ಳವರಾದ, ಹದಿನಾರನೆಯ ಕಕ್ಷೆಯಲ್ಲಿರುವ, 
ಬ್ರಹಪುತ್ರರಾದ ಮರೀಚ್ಯಾದಿ ಸಪ್ತೆಯಪಿಗಳಿಗೆ, ಅಂದರೆ ಬ್ರಹ ಪುತ್ರರಾದ ಮರೀಚಿ, ಕ್ರತು, ಬ್ರಹ್ಮನನೇತ್ರದಿಂದ 
ಹುಟ್ಟಿದ ಅಂಗೀರಸ, ಬ್ರಹ್ಮನ ನಾಭಿಯಿಂದ ಹುಟ್ಟಿದ WOH, ಬ್ರಹ್ಮನ ಕರ್ಣದಿಂದ ಹುಟ್ಟಿದ ಪುಲಹ, ಬ್ರಹ್ಮನ 
ಪ್ರಾಣದಿಂದ ಹುಟ್ಟಿದ ವಶಿಷ್ಠ, ಗಾಧಿಪುತ್ರನಾದ ವಿಶ್ವಾಮಿತ್ರ ಮತ್ತು ವೈವಸ್ಥತಮನುವಿಗೆ ಅನಂತಾನಂತ 
ನಮಸ್ಕಾರಗಳು. 


17) ವಿಶ್ವಾಮಿತ್ರಾದಿಗಳಿಗಿಂತಲೂ ಕಿಂಚಿತ್‌ ಅಂದರೇ (११५) ಪಾದೇ ಚತುರ್ಥಾಂಶಗುಣ ನ್ಯೂನರಾದ, 
ಹದಿನಾರು (16) ಲಕ್ಷಣೋಪೇತದಿವ್ಯದೇಹಗಳುಳ್ಳವರಾದ, ಒಂಬತ್ತು (9) ಬ್ರಹಕಲಸಾಧನೆವುಳ್ಳವರಾದ, 
ಹದಿನೇಳನೆಯ ಕಕ್ಷೆಯಲ್ಲಿರುವ ಮಿತ್ರನಾಮಕಸೂರ್ಯ, ಕೋಣಾಧಿಪತಿ ನಿರ್ಯತಿ, ಬೃಹಸತ್ಯಾಚಾರ್ಯಪತ್ತೀ 
ತಾರಾದೇವೀ, ಪ್ರವಹವಾಯು ಪತ್ನಿ ಪ್ರಾವಹೀದೇವೀಯವರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 


18) ಮಿತ್ರನಾಮಕಸೂರ್ಯಾದಿಗಳಿಗಿಂತಲೂ ಕಿಂಚಿತ್‌ ಅಂದರೆ (16) ಪಾದೇ ಚತುರ್ಥಾಂಶಗುಣ- 
ನ್ಯೂನರಾದ, ಹದಿನೈದು(1 5) ಲಕ್ಷಣೋಪೇತದಿವ್ಯದೇಹಗಳುಳ್ಳವರಾದ, ಎಂಟು(8) ಬ್ರಹಕಲಸಾಧನೆವುಳ್ಳವರಾದ, 
ಹದಿನೆಂಟನೆಯ ಕಕ್ಷೆಯಲ್ಲಿರುವ, ಅಶ್ವಿನೀದೇವತೆಗಳು, ಧನೇಶ್ವರ ಅಂದರೆ ಕುಬೇರ, ವಾಯುಪುತ್ರ ದೇವಸೇನಾಧಿ 
ಪತಿಯಾದ ವಿಷ್ಠಕ್ಷೇನ, ಆಕಾಶಾಭಿಮಾನಿಯಾದ ಗಣೇಶ ಮತ್ತು ಶೇಷಶತಸ್ಥ ದೇವತೆಗಳು ಅಂದರೆ - 7 ಜನ 
ವಸುಗಳು, 10 ಜನ ರುದ್ರರು, 6 ಜನ ಆದಿತ್ಯರು, 47 ಜನ ಮರುತ್ತರು, 10 ಜನ ವಿಶ್ವೇದೇವತೆಗಳು, ಒಬ್ಬ 
ಯಭು, 2 ಜನ ದ್ಯಾವಾ ಪೃಥಿವೀ ಅಭಿಮಾನಿಗಳು, 3 ಜನ ಪಿತರರು, ಆದ 86 ಮಂದಿಗೆ ಅನಂತಾನಂತ 
ನಮಸ್ಕಾರಗಳು. 


19) ವಿಷ್ಠಕ್ಷೇನ, ಗಣಪತಿ, ಶೇಷಶತಸ್ಥದೇವತೆಗಳಿಗಿಂತಲೂ ಕಿಂಚಿತ್‌ ಅಂದರೆ (Ae) ಪಾದೇ 
ಚತುರ್ಥಾಂಶಗುಣನ್ಯೂನರಾದ, ಹದಿನಾಲ್ಕು (14) ಲಕ್ಷಣೋಪೇತದಿವ್ಯದೇಹಗಳುಳ್ಳವರಾದ, ಏಳು (7) 
tego ಸಾಧನೆವುಳ್ಳವರಾದ, ಹತ್ಕೊಂಬತ್ತನೆಯ ಕಕ್ಷೆಯಲ್ಲಿರುವ -- 
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(1) ಚ್ಯವನಪುತ್ರಚ್ಯಾವನರಿಗೆ, ಬೃಹಸತ್ಯಾಚಾರ್ಯರ ಅನುಚರರಾದ ಉಚಥ್ಯಯಪಿಗಳಿಗೆ, ಕಶ್ಯಪಯಷಿಗಳಿಗೆ, 
ಶುಕ್ರಾಚಾರ್ಯರಿಗೆ, ಕಾರ್ತವೀರ್ಯ, ಶಶಬಿಂದು, ಪ್ರಿಯವ್ರತ, ಅಂಬರೀಷಾದಿ ಕರ್ಮಜದೇವತೆಗಳಿಗೆ, 

(2) ದಾ )ರಪಾಲಕರಾದ ಜಯವಿಜಯಾದಿ 56 ಮಂದಿ ದೇವತೆಗಳಿಗೆ, 

(3) ವಾಯುಪುತ್ರ ಮರೀಚಿ, ಅಗ್ನಿಪುತ್ರ ಪಾವಕ, ಇಂದ್ರಪುತ್ರ ಜಯಂತನಿಗೆ, 

(4) ಶತಪುಣ್ಯಶ್ಲೋಕರಾಜರಾದ ಪ್ರಿಯವ್ರತ-ಉತ್ತಾನಪಾದ-ಗುರು-ಮಾಂಧಾತಾ-ಧ್ರುವ-ಪೃಥು-ಶಶ- 
ಬಿಂದು- ಕಾರ್ತವೀರ್ಯ-ಕಕುತ್ತ = ದುಷ್ಕಂತಪುತ್ರ ಭರತ-ಪರೀಕ್ಷಿಕ-ಜನಕ- ಹೈಹಯ- ಯಷಭ ನಾಮಕ 
ಪರಮಾತ್ಮನ ಪುತ್ರ ಭರತ-ನಹುಷ, ಅಂಬರೀಷ ಮುಂತಾದ ನೂರುಮಂದಿ ರಾಜರಿಗೆ. 


(5) ಚ್ಯವನ, ಉಚಥ್ಯ, ಕರ್ದಮಾದಿ 92 ಮಂದಿ ಖಷಿಗಳಿಗೆ, 

(6) ಬ್ರಹ್ಮಮಾನಸ ಪುತ್ರರಾದ ಸನಕ, ಸನಂದನ, ಸನತುಜಾತರಿಗೆ 

(7) ವಿಷ್ಣುಪಾರ್ಷದರಾದ ಚಂಡಕ ಅಂದರೆ ಶ್ರೀಕೃಷ್ಣಾನುಜ ಗದ, ಮಾಲಾಕಾರ ಸುದಾಮ, ನಾಪಿತ ಅಂದರೆ 
ವಪ್ತಾ ಇವರಿಗೆ. 

(8) ಎಂಟು ಮಂದಿ ಗಂಧರ್ವರು-ತೊಂಬತ್ತೆರಡು ಮಂದಿ ಅಪರಾಸ್ತ್ರೀಯರು, ಏಳು ಮಂದಿ ಪಿತೃಗಳು - 
ಹನ್ನೊಂದು ಮಂದಿ ಮನುಗಳು - ವಿಶ್ವಕರ್ಮಾ ಅಂದರೆ ದೇವಬಡಿಗ ಇವರಿಗೆ, 

(9) ಯಜ್ಞಸಾಧನಾಭಿಮಾನಿ ದೇವತೆಗಳಿಗೆ, 

(10) ಅರ್ಚಿರಾದಿ, ಧೂಮ್ರಾದಿಮಾರ್ಗ ದೇವತೆಗಳಿಗೆ, 

(11) ರಾಹು, ಕೇತು, ಮಂಗಳ, ಶುಕ್ರರಿಗೆ, 

(12) ಬಲಿಚಕ್ರವರ್ತಿ ಮೊದಲಾದ ಏಳುಮಂದಿ ಇಂದ್ರರಿಗೆ, 

(13) ಸುಲೇಖನಾಮಕ ಚಿತ್ರಗುಪನಿಗೆ, 


(14) ದಿಗಭಿಮಾನಿ ದೇವತೆಗಳು, ಆಪ್‌ ಅಭಿಮಾನಿನಿಗಳಾದ ದೇವಿಯರು, ಭೀಮಸೇನ ದೇವರ ಇಪ್ಪತ್ತು 
ಮಂದಿ ಹೆಂಡತಿಯರು, ದ್ವಾರಪಾಲಕರು, ವಾಹನಗಳಾದ ನಂದಿ, ಹಂಸ ಇತ್ಯಾದಿ ದೇವತೆಗಳಿಗೆ, ಅನಂತಾನಂತ 
ನಮಸ್ಕಾರಗಳು. 


20) ಕರ್ಮಜದೇವತೆಗಳಿಗಿಂತ ಕಿಂಚಿತ್‌ ಅಂದರೇ (Vie) ಪಾದೇ ಚತುರ್ಥಾಂಶ ಗುಣನ್ಯೂನರಾದ, 
ಹದಿಮೂರು (13) ಲಕ್ಷಣೋಪೇತದಿವ್ಯದೇಹಗಳುಳ್ಳವರಾದ, ಆರು (6) ಬ್ರಹಕ್ಷಲ್ಲ ಸಾಧನೆವುಳ್ಳವರಾದ, 
ಇಪ್ಪತ್ತನೆಯ ಕಕ್ಷೆಯಲ್ಲಿ ಬರುವ ಮೇಘಾಭಿಮಾನಿ ಪರ್ಜನ್ಯ, ಶ್ರೀವಿಷ್ಣುಪಾದೋದ್ಧೂತಳಾದ ಭಾಗೀರಥೀ, 
ಯಮಪತ್ನೀ ಶ್ಯಾಮಲಾದೇವಿ, ಸೂರ್ಯಪತ್ನೀ ಸಂಜ್ಞಾ, ಚಂದ್ರಪತ್ನೀ ರೋಹಿಣೀ, ಅನಿರುದ್ಧ ಪತ್ನೀ 
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ವಿರಾಡಭಿಮಾನಿನೀ ಉಷಾದೇವಿಯರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 


21) ಪರ್ಜನ್ಯಾದಿದೇವತೆಗಳಿಗಿಂತಲೂ ಕಿಂಚಿತ್‌ ಅಂದರೆ ( 106) ಪಾದೇ ಚತುರ್ಥಾಂಶಗುಣ 
ನ್ಯೂನರಾದ, ಹನ್ನೆರಡು (12) ಲಕ್ಷಣೋಪೇತದಿವ್ಯದೇಹಗಳುಳ್ಳವರಾದ, ಆರು (6) ಬ್ರಹಕಲಸಾಧನೆ 
ವುಳ್ಳವರಾದ, ಇಪ್ಪತ್ತೊ ೦ದನೆಯ ಕಕ್ಷೆಯಲ್ಲಿ ಬರುವ ಕೂರ್ಮಾದಿ ಅನಾಖ್ಯಾತ ದೇವತೆಗಳಿಗೆ ಅನಂತಾನಂತ 
ನಮಸ್ಕಾರಗಳು. 


22) ಕೂರ್ಮಾದಿ ಅನಾಖ್ಯಾತದೇವತೆಗಳಿಗಿಂತಲೂ ಎರಡು (2) ಗುಣಗಳಿಂದ ನ್ಯೂನಳಾದ, ಹನ್ನೊಂದು 
(11) ಲಕ್ಷಣೋಪೇತದಿವ್ಯದೇಹವುಳ್ಳವಳಾದ, ಆರು (6) ಬ್ರಹಕಲಸಾಧನೆವುಳ್ಳವಳಾದ, ಇಪ್ಪತ್ತೆರಡನೆಯ 
ಕಕ್ಷೆಯಲ್ಲಿ ಬರುವ ಮಂತ್ರಾಭಿಮಾನಿನಿಯಾದ ಅಗ್ನಿಪತ್ನೀ ಸ್ವಾಹಾದೇವಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 


23) ಮಂತ್ರಾಭಿಮಾನಿನೀ ಅಗ್ನಿಪತ್ನೀ ಸ್ವಾಹಾದೇವಿಗಿಂತಲೂ ಎರಡು (2) ಗುಣಗಳಿಂದ ನ್ಯೂನನಾದ, 
ಹನ್ನೊಂದು (11) ಲಕ್ಷಣೋಪೇತದಿವ್ಯದೇಹವುಳ್ಳವನಾದ, ಆರು (6) ಬ್ರಹಕಲ್ಪ ಸಾಧನೆವುಳ್ಳವನಾದ, 
ಇಪ್ಪತ್ತುಮೂರನೆಯ (23) ಕಕ್ಷೆಯಲ್ಲಿ ಬರುವ ಜಲಾಭಿಮಾನಿಯಾದ ಬುಧನಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 


24) ಬುಧನಿಗಿಂತಲೂ ಎರಡು (2) ಗುಣಗಳಿಂದ ನ್ಯೂನರಾದ, ಹನ್ನೊಂದು (11) ಲಕ್ಷಣೋಪೇತದಿವ್ಯ- 
ದೇಹಗಳುಳ್ಳವರಾದ, ಆರು (6) ಬ್ರಹಕಲಸಾಧನೆವುಳ್ಳವರಾದ, ಇಪತ್ತನಾಲ್ಪನೆಯ ಕಕ್ಷೆಯಲ್ಲಿ ಬರುವ 
ದೇವಕಿದೇವಿ, ಯಶೋದಾದೇವಿ, ಅಶ್ವಿನೀಪತ್ನಿಯಾದ ನಾಮಾಭಿಮಾನಿನೀ ಉಷಾದೇವಿಯರಿಗೆ ಅನಂತಾನಂತ 
ನಮಸ್ಕಾರಗಳು. 


25) ಉಷಾದೇವಿಯರಿಗಿಂತಲೂ ಎರಡು (2) ಗುಣಗಳಿಂದ ನ್ಯೂನರಾದ, ಹನ್ನೊಂದು (11) 
ಲಕ್ಷಣೋಪೇತದಿವ್ಯದೇಹಗಳುಳ್ಳವರಾದ, ಆರು (6) ಬ್ರಹಕಲಸಾಧನೆವುಳ್ಳವರಾದ, ಇಪ್ಪತ್ತ ದನೆಯ ಕಕ್ಷೆಯಲ್ಲಿ 
ಬರುವ ಭೂಮ್ಯಭಿಮಾನೀ ಶನೈಶ್ಚರ ಮತ್ತು ಧರಾದೇವಿ ಅಂದರೆ ಪೃಥ್ವಿದೇವಿಯರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 


26) ಶನೈಶ್ಚರ, ಧರಾದೇವಿಗಳಿಗಿಂತಲೂ ಎರಡು (2) ಗುಣಗಳಿಂದ ನ್ಯೂನನಾದ, ಹನ್ನೊಂದು (11) 
ಲಕ್ಷಣೋಪೇತದಿವ್ಯದೇಹವುಳ್ಳವನಾದ, ಐದು (5) ಬ್ರಹಕಲಗಳ ಸಾಧನೆವುಳ್ಳವನಾದ, ಇಪ್ಪತ್ತಾರನೆಯ ಕಕ್ಷೆಯಲ್ಲಿ 
ಬರುವ ಕರ್ಮಾಭಿಮಾನಿ ಪುಷ್ಪರನಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 


27) ಪುಷ್ಟರದೇವನಿಗಿಂತಲೂ ಎರಡು (2) ಗುಣಗಳಿಂದ ನ್ಯೂನರಾದ, ಹತ್ತು (10) ಲಕ್ಷಣೋಪೇತ- 
ದಿವ್ಯದೇಹಗಳುಳ್ಳವರಾದ, ಮತ್ತು ನಾಲ್ಕು (4) ಬ್ರಹಕಲಸಾಧನೆವುಳ್ಳವರಾದ ಇಪ್ಪತ್ತೇಳನೆಯ ಕಕ್ಷೆಯಲ್ಲಿ ಬರುವ 
ಆಜಾನಜ ದೇವತೆಗಳಿಗೂ, ಸಿದ್ಧರು, ಸಾಧ್ಯರು ಗುಹ್ಯಕರು, ಕಿನ್ನರರು, ಕಿಂಪುರುಷರು, ಚಾರಣರು, ಯಕ್ಷರು, 
ರಾಕ್ಷಸರು, ವಿದ್ಯಾಧರರು ಅಸುರರು, ಅಗ್ನಿಪುತ್ರರಾದ 16100 ಜನರಾದ ಶ್ರೀಕೃಷ್ಣನ ಪತ್ನಿಯರು, ಪಿತೃಗಳು, 
ತುಂಬುರು ಮೊದಲಾದ 100 ಗಂಧರ್ವರು, ಊರ್ವಶೀ ಮೊದಲಾದ 100 ಅಪ್ಪರಾಸ್ತ್ರಿ ಯರು, ಶ್ರೀಕೃಷ್ಣಾಂಗಸಂಗಿ 


ಗಳಾದ ಗೋಷಿಕಾಸ್ತಿ! ಯರು ಇತ್ಯಾದಿ ಶನಾನುಶತಕೋಟಿ MANET ಅನಂತಾನಂತ ನಮಸ್ವಾರಗಳು. 
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28) ಆಜಾನಜದೇವತೆಗಳಿಗಿಂತಲೂ ಕಿಂಚಿತ್‌ ಅಂದರೆ (16 ) ಪಾದೇ ಚತುರ್ಥಾಂಶಗುಣ-ನ್ಯೂನರಾದ, 
ಎಂಟು (8) ಲಕ್ಷಣೋಪೇತದಿವ್ಯದೇಹಗಳುಳ್ಳವರಾದ, ಮೂರು (3) ಬ್ರಹಕಲಸಾಧನೆ ವುಳ್ಳವರಾದ, 
ಇಪತೆಂಟನೇಯ ಕಕ್ಷೆಯಲ್ಲಿ ಬರುವ ಚಿರಪಿತ್ಯಗಳಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ವಾರಗಳು. 


29) ಚಿರಪಿತೃಗಳಿಗಿಂತಲೂ ಹತ್ತು (10) ಗುಣಗಳಿಂದ ನ್ಯೂನರಾದ, ಎಂಟು (8) ಲಕ್ಷಣೋಪೇತದಿವ್ಯ- 
ದೇಹಗಳುಳ್ಳವರಾದ, ಎರಡು (2) ಬ್ರಹಕಲಗಳಸಾಧನೆವುಳ್ಳವರಾದ, ಇಪತ್ತೊಂಬತ್ತನೆಯ ಕಕ್ಷೆಯಲ್ಲಿ ಬರುವ 
ದೇವಗಂಧರ್ವರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ವಾರಗಳು. 


30) ದೇವಗಂಧರ್ವರಿಗಿಂತಲೂ ಒಂದು ನೂರು (100) ಗುಣಗಳಿಂದ ನ್ಯೂನರಾದ, ಏಳು (7) 
ಲಕ್ಷಣೋಪೇತದಿವ್ಯದೇಹಗಳುಳ್ಳವರಾದ, ಒಂದು (1) ಬ್ರಹಕ್ರಲಸಾಧನೆವುಳ್ಳವರಾದ ಮೂವತ್ತನೆಯ ಕಕ್ಷೆಯಲ್ಲಿ 
ಬರುವ ಮನುಷ್ಯಗಂಧರ್ವರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ವಾರಗಳು. 


31) ಮನುಷ್ಯಗಂಧರ್ವರಿಗಿಂತಲೂ ಒಂದು ನೂರು (100) ಗುಣಗಳಿಂದ ನ್ಯೂನರಾದ, ಆರು (6) 
ಲಕ್ಷಣೋಪೇತದಿವ್ಯದೇಹವುಳ್ಳವರಾದ ಒಂದು (1) ಬ್ರಹಕ್ರಲಸಾಧನೆವುಳ್ಳವರಾದ, ಮೂವತ್ತೊಂದನೆಯ 
ಕಕ್ಷೆಯಲ್ಲಿ ಬರುವ ನಿರಂಶಕ್ಟಿತಿಪತಿಗಳಾದ ರಾಜರುಗಳಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 


32) ಕ್ಲಿತಿಪತಿಗಳಿಗಿಂತಲೂ ನೂರು (100) ಗುಣಗಳಿಂದ ನ್ಯೂನರಾದ, ನಾಲ್ಕು (4) ಲಕ್ಷಣೋಪೇತ- 
ದಿವ್ಯದೇಹಗಳುಳ್ಳವರಾದ, ಒಂದು (1) ಬ್ರಹಕ್ಷಲಸಾಧನವುಳ್ಳವರಾದ ಮೂವತ್ತೆರಡನೆಯ ಕಕ್ಷೆಯಲ್ಲಿ ಬರುವ 
ನಿರಂಶಮಾನುಷೋತ್ತಮರಿಗೆ, ಭೂಚರ ಪಶುಗಳು, ಖೇಚರ ಪಕ್ಷಿಗಳು, ಕೃಮಿಕೀಟಕಗಳು, ಜಲಚರಗಳು, 
ಸ್ಥಾವರಜೀವಿಗಳಾದ ವ್ಯಕ್ಷಲತಾಗುಲಗಳಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
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ದೇವತಾಕಕ್ಷಾತಾರತಮ್ಯಕ್ರಮದಲ್ಲಿ ವಿಶೇಷ ಸೂಚನೆ: — 


ಕಕ್ಷಾ ತಾರತಮ್ಯದಲ್ಲಿ ದೇವತೆಗಳ ದೇಹಲಕ್ಷಣಗಳ ಸಂಖ್ಯೆ, BOMBING ಸಂಖ್ಯೆ, ಗುಣಾದಿಗಳ ಸಂಖ್ಯೆ, 
ಅಪರೋಕ್ಷಕಾಲಪರಿಮಿತಿ, ಭಗವದರ್ಶನದ ಪರಿಮಿತಿ, ದೇಹಕಾಂತಿ ವಿಸ್ತರಿಸುವ ದೂರ, ಉಪಾಸನಾಗುಣಗಳ 
ಸಂಖ್ಯೆ, ಬಿಂಬದರ್ಶನವಾಗುವ ರೀತಿಗಳೇ ಮೊದಲಾದ ವಿಷಯಗಳನ್ನು ಪ್ರಾಮಾಣಿಕರು ವಿವಕ್ಷಾಭೇದದಿಂದ 
ಹೇಳಿದರು. ಸಾಧಕರು ಪ್ರಾಮಾಣಿಕರಾದ ಮತ್ತು ಸ್ವರೂಪೋದ್ದಾರಕರಾದ ಸ್ವಗುರುಗಳದ್ದಾರಾ ಈ 
ಪರಮಗಂಭೀರಗವಾದ ವಿಷಯಗಳನ್ನು ತಿಳಿದುಕೊಂಡು ಸಾಧನೆಮಾಡಬೇಕೆಂದು ವಿನಮ್ರ ವಿನಂತಿ. ಪುನಃ 
ದೇವತೆಗಳಲ್ಲಿಯ ಗುಣಗಳನ್ನು ತಿಳಿದು, ವ್ಯಾಪಾರವನ್ನರಿತು, ಅಲ್ಲಿರತಕ್ಕ ಪರಮಾತ್ಮನ ಅಧಿಷ್ಠಾನವನ್ನು ಚೆನ್ನಾಗಿ 
ತಿಳಿದು ಸಾಧನೆ ಮಾಡಬೇಕು. ಅನಂತರ ನನ್ನಲ್ಲಿ ನಡೆಯುವ ಸಕಲಕಾರ್ಯಗಳೂ ಈ ದೇವತೆಗಳಿಂದಲೇ 
ನಡೆಯುವವು ಎಂದು ನಂಬಿ ನಾನು ಎಂಬುದನ್ನು ಬಿಡಬೇಕು. 14 ವಿಧ ತಾರತಮ್ಯಗಳು : — ಪ್ರಕಾಶ 
ಸಂಹಿತೆಯಲ್ಲಿ ಹತ್ತನೇ ಅಧ್ಯಾಯದ ಪ್ರಥಮ ಪರಿಚ್ಛೇದದಲ್ಲಿ 14 ವಿಧ ತಾರತಮ್ಯವು ನಿರ್ಣಯಿಸಲಟ್ಟಿದೆ. 
ತದ್ಯಥಾ :— 1. ಅಂಶ ತಾರತಮ್ಯ 2. ಆನಂದ ತಾರತಮ್ಯ 3. ಬಲ ತಾರತಮ್ಯ 4. ಜ್ಞಾನ ತಾರತಮ್ಯ 5. ದೇಶ 
ತಾರತಮ್ಯ 6. ಕಾಲ ತಾರತಮ್ಯ 7. ಅಪರೋಕ್ಷ ತಾರತಮ್ಯ 8. ಲಯ ತಾರತಮ್ಯ 9. ಸೃಷ್ಟಿ ತಾರತಮ್ಯ 10. 
ಪದವೀ ತಾರತಮ್ಯ 11. ಆವೇಶ ತಾರತಮ್ಯ 12. ಗುಣ ತಾರತಮ್ಯ 13. ಲಕ್ಷಣ ತಾರತಮ್ಯ 14. ಕಾಂತೀ 
ತಾರತಮ್ಯ. ಎಂದು 14 ವಿಧಗಳಾದ ತಾರತಮ್ಯಗಳನ್ನು ಸಕಲರೂ ಸಂಪ್ರದಾಯಸ್ಥ ಗುರುಗಳಿಂದ 
ತಿಳಿದುಕೊಳ್ಳಬೇಕು. 


ಶ್ರೀಆನಂದತೀರ್ಥಶರ್ಮಾ. 
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ಶ್ರೀವಿಜಯ ವಿಠಲ ಪ್ರಸೀದತು 
ಎನಿಷದು ಜಡಮೊದಲು ಬ್ರಹ್ಮಾಂಡ ತರತಮವು 
ಮನವಚನದಿಂ ಸ್ಥರಿಸುವವರ ಭವ ವನಧಿ ಶೋಷಿಸಿ ಪೋಗುವದು 
ಕಾರಣವೆನಿಸುವದು ಜ್ಞಾನ ಭಕ್ತಿ ವಿರಕ್ತಿ ಸಂಪದಕೆ 


ಲಕಣ ತಾರತಮ್ಯ ದೇವತೆಗಳ 
ನಮಸಾರಗಳು 


ಭದ್ರಾ-ಮಿತ್ರವಿಂದಾ-ಲಕ್ಷಣಾ 
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ಅಗ್ನಿದೇವ-ಭೃಗುಯಷಿ-ಪ್ರಸೂತಿದೇವಿ 
ಮರೀಚಿ-ಅತ್ರಿ-ಅಂಗಿರಸ-ಪುಲಸ್ನೆ- 
ಪುಲಹ-ಕ್ರತು-ವಸಿಷ್ಯ-ವೈವಸ್ಥತಮನು 
-ವಿಶ್ವಾಮಿತ್ರ 
ಮಿತ್ರನಾಮಕಸೂರ್ಯ-ನಿರ್ಯತಿ- 
ಪ್ರಾವಹಿ-ತಾರಾದೇವಿ 
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ವಿಷ್ಟಕ್ಷೇನ- ಗಣಪತಿ- ಅಶ್ವಿನಿದೇವತೆ- 
ಗಳು-ಕುಬೇರ-86 ಜನ ಶೇಷಶತಸ್ಥರು 


ಕರ್ಮಜ ದೇವತೆಗಳು 
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ಪರ್ಜನ್ಯ-ಶ್ಯಾಮಲಾ-ಗಂಗಾ-ಸಂಜ್ಞಾ 

-ರೋಹಿಣಿ (ಅನಿರುದ್ಧ ಪತ್ನಿ) 

ವಿರಾಟಾಭಿಮಾನಿ ಉಪಾದೇವಿ 
ಅನಾಖ್ದಾತ ದೇವತೆಗಳು 
ಸ್ವಾಹಾದೇವಿ-(ಸ್ವಧಾದೇವಿ) 
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ವೃಕ್ಷಲತಾ ಕಂಟಿ 


36 pA ತೃಣ ಕೀಟದಳು (ಮೂರು ಕಾಲದಲ್ಲಿ 
ನಿತ್ಯ ನಮಸ್ಕಾರ ಮಾಡಬೇಕು) 


ಕಾಂತಿತಾರತಮ್ಯ ವಿಚಾರ 
(ಶ್ರೀವಾದಿರಾಜರಿಂದ ವಿರಚಿತ ಪ್ರಮೇಯಮುಕ್ತಾವಲೀ) 
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1. ಬ್ರಹಾದಿಯಜುಗಳು 60 BON ಅಪರೋಕ್ಷ ಒಂದು ಅನಂತಸೂರ್ಯರಕಾಂತಿ. ಒಂದು 
ಅಂಗುಷ್ಠಪರಿಮಿತಿ ಭಗವದ್ರೂಪ ದರ್ಶನ. ಅಂಡದ ಒಳಗೂ, ಹೊರಗೂ,( ತಮ್ಮ ದೇಹದಲ್ಲೂ) ಅನಂತ 


26 


ವೇದೋಕ್ತ ಗುಣೋಪಾಸನ ಅನಂತ ಅಂಡದ ಒಳಗೂ ಹೊರಗೂ ಸರ್ವತ್ರ ಭಗವದ್ರೂಪಗಳನ್ನು ಕಾಣುತ್ತಾರೆ. 


2. ಶತಸ್ಥರಿಂದ ಮೊದಲುಗೊಂಡು ರುದ್ರದೇವರವರೆಗೆ — 16-30 PRA ಅಪರೋಕ್ಷ ಒಂದುಕೋಟ 
ಅರ್ಬುದ ಸೂರ್ಯಕಾಂತಿ. ಒಂದು ಅಂಗುಷ್ಠ ಪರಿಮಿತಿ. ಶತಸ್ಥಾದಾರಭ್ಯ ಇಂದ್ರನವರೆಗೆ ಜೀವರ ದೇಹದ ಕಾಂತಿ. 
25 ಕೋಟಿಯೋಜನ ವ್ಯಾಪ್ತಿ. 50 ಕೋಟಿ ರುದ್ರಾದಿ ಜೀವರ ದೇಹದಕಾಂತಿ ವ್ಯಾಪ್ತಿ. ಅಂಡದಖರ್ಪರದ 


ಪರಿಯಂತ, ಒಂದು ಖರ್ವ ಸಂಖ್ಯಾಗುಣೋಪಾಸನ. ಅಂತರ್ಭಹಿರ್ವಿಶೇಷಗಳನ್ನು ಕಾಣುತ್ತಾರೆ. 
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3. ಪುಷ್ಪರನಿಂದ ಮೊದಲುಗೊಂಡು ಶತಸ್ಥ ದೇವತಾಂತ ಕರ್ಮಜರು — 15 PRA 1 ಕೋಟಿ 
ಸೂರ್ಯಕಾಂತಿ ಒಂದು ಅಂಗುಷ್ಠ ಪರಿಮಿತಿ 14 ಲೋಕದವರೆಗು ದೇಹದ ಕಾಂತಿ, ವ್ಯಾಪ್ತಿ ಒಂದು ಅರ್ಬುದ 
ಗುಣೋಪಾಸನ. ವ್ಯಾಪ್ತದರ್ಶಕರು ಅಂತರ್ಭಹಿ ಅಪರೋಕ್ಷಿಗಳು, ಸ್ವದೇಹದಲ್ಲಿ, ಪರದೇಹದಲ್ಲಿ 
ಮಹಾವಿಶೇಷಗಳನ್ನು ಕಾಣುತ್ತಾರೆ. 


4. ಅವಶಿಷ್ಟರಾದ ಅಜಾನಜರು ಅಗ್ನಿಪುತ್ರರು : — 10 PPA, 10000 ಸೂರ್ಯಕಾಂತಿ, ಒಂದು 
ಅಂಗುಷ್ಠ, ಒಂದುಕೋಟಿಯೋಜನ, ಒಂದುಕೋಟಿ ಗುಣೋಪಾಸನ. ಕೃಷ್ಣ ಅಂಗಸಂಗಿಗಳಾದ ಗೋಪಿಕಾ- 
ಸ್ತ್ರೀಯರಿಗಿಂತ ವಿಶೇಷ ಮತ್ತು ಇಡಾ ಹಿಂಗಳಾನಾಡೀ ಅಂತರ್ಗತ ಭಗವದ್ರೂಪಗಳು 24 ತತ್ವದೇವತೆಗಳು 
ತದಂತರ್ಗತ ಭಗವದ್ರೂಪಗಳು ದೇಹಗತ, ಸರ್ವನಾಡೀಗತ ಭಗವದ್ರೂಪಗಳು ಕಾಣುತ್ತವೆ. 


5. ಕೃಷ್ಣಅಂಗಸಂಗಿಗಳಾದ ಗೋಷಿಕಾಸ್ತಿ! ೀಯರು 7 l^ PLA 5000 ಸೂರ್ಯಕಾಂತಿ ಒಂದು ಅಂಗುಷ್ಟ 
ಪರಿಮಿತಿ. 50 ಲಕ್ಷಯೋಜನ. ಒಂದು ಲಕ್ಷಗುಣೋಪಾಸನ, ಚಿರಪಿತೃಗಳಿಗಿಂತ ಅಧಿಕ ವಿಶೇಷಕಾಣುತ್ತಾರೆ. 


6. ಚಿರಪಿತೃಗಳು : — ಚಿರಪಿತೃ 6ಘಳಿಗೆ 1 ಸೂರ್ಯನಕಾಂತಿ ಒಂದು ಅಂಗುಷ್ಟ ಭುವರ್ಲೋಕ 
ಪರಿಯಂತ 10000 ಗುಣೋಪಾಸನ. ದೇವಗಂಧರ್ವರಗಿಂತಲೂ ವಿಶೇಷ ಕಾಣುತ್ತಾರೆ. 


7. ದೇವಗಂಧರ್ವರು : — ದೇವಗಂಧರ್ವರು 6 PON 1 ಸೂರ್ಯನಕಾಂತಿ, ಒಂದು ಅಂಗುಷ್ಟ 84 
ಸಾವಿರ ಯೋಜನ 100 ಗುಣೋಪಾಸನ ಮನುಷ್ಯಗಂಧರ್ವರಿಗಿಂತ ವಿಶೇಷ ಕಾಣುತ್ತಾರೆ. 


8. ಮನುಷ್ಯಗಂಧರ್ವರು : — ಮನುಷ್ಯಗಂಧರ್ವರು 4 ಫಳಿಗಿ 20 ಮಿಂಚಿನಕಾಂತಿ ಒಂದು ಅಂಗುಷ್ಟ 
960 ಯೋಜನ, 10 ಗುಣೋಪಾಸನ 12 ವಿಧಪ್ರಕಾರ ಮನುಷ್ಯ ಚಕ್ರವರ್ತಿಗಳಂತೆ ಕಾಣುತ್ತಾರೆ. 


9. ಮಾನುಷ್ಯ ಚಕ್ರವರ್ತಿಗಳು: -- ಮಾನುಷ್ಯ ಚಕ್ರವರ್ತಿಗಳಿಗೆ 3 PPA ,10 ಮಿಂಚಿನಕಾಂತಿ ಒಂದು 
ಅಂಗುಷ್ಟಪರಿಮಿತಿ. 640 ಯೋಜನ. 6ಗುಣೋಪಾಸನಾ, 10 ವಿಧ ಭಗವದ್ರೂಪಗಳನ್ನೂ , 11 ಪ್ರಾದೇಶ , 12 
ಮೂಲೇಶ ಭಗವದ್ರೂಪಗಳನ್ನೂ , ಅಂತು 12 ವಿಧಪ್ರಕಾರ ಕಾಣುತ್ತಾರೆ. 


10. ಮನುಷ್ಯೋತ್ತಮಬ್ರಾಹ್ಮಣರು : — 2 PON ಒಂದು ಮಿಂಚಿನ ಕಾಂತಿ, ಒಂದು ಅಂಗುಷ್ಟ ಪರಿಮಿತಿ. 
320 ಯೋಜನ. 4ಗುಣ. ದೇವರು, ತಾತ್ತಿಕರು, ಅತಾತ್ವಿಕರು, ಆವರಣದೇವತ ಮಂಟಪ. ಸುಷುಮ್ನ , ಸಪ್ತಕಮಲ 
ದೇವತೆಗಳು ದೇವತಾಂತರ್ಗತ ಭಗವದ್ರೂಪ ಅಂತು ದಶವಿಧ ದರ್ಶನ. 


11. ಕ್ಷತ್ರಿಯಜೀವರು 1 35/6 ಫಳಿಗಿ he ಆಣಿ ಮಿಂಚಿನಕಾಂತಿ ಒಂದು ಅಂಗುಷ್ಟ ಪರಿಮಿತಿ. 240 
ಯೋಜನ ವ್ಯಾಪ್ತಿ, 3 3/4 ಗುಣ, ದೇವರು, ಮಂಟಪ, ಪೀಠ ದೇವತೆಗಳು ಆವರಣದೇವತೆಗಳು, ಪದಸ್ಥರು, 
ಪದಸ್ಥರಲ್ಲದವರು. 

12. ವೈಶ್ಯಜೀವರು 1 % BOA 7s ಮಿಂಚಿನಕಾಂತಿ ಮೂರು ಅಂಗುಷ್ಠ, 160 ಯೋಜನ 3 v2 
ಗುಣೋಪಾಸನ. ಮಂಟಪದೇವರು. ಪೀಠ ದೇವರುಗಳು. ಪದಸ್ಥರಲ್ಲದ ದೇವತೆಗಳು. ಅವರ ದೇವತೆಗಳು ಇಷ್ಟು 
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ಜನರ ದರ್ಶನ. 


13. ಶೂದ್ರಜೀವರು 1 “Ye POA, (7216) ಆಣಿ ಮಿಂಚಿನಕಾಂತಿ. ಒಂದು ಅಂಗುಷ್ಠ ಪರಿಮಿತಿ 80 
ಯೋಜನದೇಹದ ಕಾಂತಿ, 3 V4 ಸಣ್ಣಮಂಟಪಸಹಿತ ಬಿಂಬದರ್ಶನ. 


14. ಖಗಪಶುಜೀವರು 1 7/4 BPA. 100 ಬತ್ತಿದೀಪದ ಕಾಂತಿ. ಒಂದು ಅಂಗುಷ್ಟಾಗ್ರ 40 ಯೋಜನ. 3 
ಗುಣ, ಒಬ್ಬ ಬಿಂಬದರ್ಶನ ಮಾತ್ರ, ನ ದೇವಮಂಟಪ. ಒಬ್ಬ ಬಿಂಬದರ್ಶನ ಮಾತ್ರ, ನ ದೇವಮಂಟಪ.ಬಿಂಬ 
ದರ್ಶನಮಾತ್ರ. 


15. ಮೃಗಪಕ್ಷಿಜೀವರು 1 POA, 10 ಬತ್ತಿದೀಪದಪ್ರಕಾಶ. ಅಂಗುಷ್ಟಾಗ್ರಮಾತ್ರ. 20 ಯೋಜನ, 2 ಗುಣ, 
ಒಬ್ಬ ಬಿಂಬದರ್ಶನ ಮಾತ್ರ, ನ ದೇವಮಂಟಪ. 


16. ಕೃಮಿಕೀಟಗಳು (74) PEA. ದಪ್ಪನಬತ್ತಿದೀಪದಕಾಂತಿ. ಬೋರೇಹಣ್ಣಿನಷ್ಟು ಭಗವದ್ಧರ್ಶನ. 10 
ಯೋಜನಕಾಂತಿ. ಒಂದು ಗುಣೋಪಾಸನ. ಒಬ್ಬ ಬಿಂಬದರ್ಶನಮಾತ್ರ, ನ ದೇವಮಂಟಪ. ತೃಣಜೀವರ (72) 
PON ಅಪರೋಕ್ಷಕಾಲ-ಸಣ್ಣಬತ್ತಿ ದೀಪದಕಾಂತಿ. ಒಂದುನೆಲ್ಲು ಪರಿಮಿತಿ, ಹತ್ತುಯೋಜನ ದೇಹದಕಾಂತಿ 
ವ್ಯಾಪ್ತಿ. ಒಂದು ಗುಣ ಉಪಾಸನಾ, ಒಬ್ಬ ಬಿಂಬದರ್ಶನಮಾತ್ರ , ನ ದೇವಮಂಟಪ. 


ಇತಿ ಕಾಂತಿತಾರತಮ್ಯ ಸಂಪೂರ್ಣಂ 
ಶ್ರೀಮಧ್ದೇಶಾರ್ಪಣಮಸ್ತು 
ಶ್ರೀಗುರುಶ್ರೀಶವಿಠಲರ ಶಿಷ್ಯರು ಬರೆದ 
ಶ್ರೀ ಹರಿಕಥಾಮೃತಸಾರದ ಗುಣತಾರತಮ್ಯ ಸಂಧಿಯ ಸಾರ 
I| ಶ್ರೀ ಲಕ್ಷ್ಮೀ ನರಸಿಂಹಾಯ ನಮಃ ॥ 


1. ಶ್ರೀರಮಾ-ಭೂ-ದುರ್ಗಾ-ರಮಣ ಬ್ರಹ್ಮಾದಿಗಳಿಂದ ವಂದ್ಯನಾದ ಆದಿನಾರಾಯಣ ಸರ್ವೋತ್ತಮ. 


2. ಶ್ರೀತರುಣಿ ನಿತ್ಯಮುಕ್ತಳು. ಅಕ್ಷರಳು ಶ್ರೀರಮಾದೇವಿ ಪರಮಾತ್ಮನಿಗಿಂತಲೂ ಅನಂತಾನಂತ ಗುಣಗಳಿಂದ 
ಕಡಿಮೆ. 


3. ಕಮಲಸಂಭವನಾದ ಬ್ರಹ್ಮ, ಪವಮಾನ ಸಮರು. ಶ್ರೀರಮಾದೇವಿಗಿಂದ ಒಂದು ಕೋಟಿ (ಕೋಟಿಶಬ್ದವು 
ಅನಂತ ವಾಚೀ) ಗುಣಗಳಿಂದ ಕಡಿಮೆ. ಬ್ರಹನಿಗಿಂತಲೂ ಪವಮಾನನು ಪದಪ್ರಯುಕ್ತ ಕಡಿಮೆ. 


4. ಬ್ರಹ್ಮಪತ್ನಿ ಸರಸ್ವತಿ, ವಾಯುಪತ್ನಿ ಭಾರತೀದೇವಿಯರು ಬ್ರಹ್ಮವಾಯುಗಳಿಗಿಂತ 100 ಗುಣ ಕಡಿಮೆ. 
ಸರಸ್ವತಿಗೆ ಭಾರತಿದೇವಿಯು ಪದಪ್ರಯುಕ್ತ ಕಡಿಮೆ. 


5. ಗರುಡ ಶೇಷ ರುದ್ರರು ಸಮರು. ವಾಣೀ-ಭಾರತೀಯರಿಗೆ (100) ಶತಗುಣಗಳಿಂದ ನ್ಯೂನರು. ಶೇಷ 
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ತ್ರಿಯಂಬಕ (ರುದ್ರ) ಮಿಗಿಲೆನಿಸುವರು. 


6. ಶ್ರೀಕೃಷ್ಣನ ಷಣ್ಮಹಿಷಿಯರು-ಗರುಡಾದಿಗಳಿಗಿಂತಲೂ (5) ಪಂಚಗುಣಗಳಿಂದ ಕಡಿಮೆ ಜಾಂಬವತಿ 
ಇವರಲ್ಲಿ ಕಿಂಚಿದಧಿಕಳು, ರಮಾವೇಶಯುಕ್ತಳು. 


7. ಸೌಪರ್ಣೀ -ವಾರುಣೀ-ಪಾರ್ವತೀ ಷಣ್ಮಹಿಷಿಯರಿಗಿಂತ (2) ಎರಡು ಗುಣಗಳಿಂದ ಕಡಿಮೆ. 
8. ಇಂದ್ರ-ಕಾಮ, ಸೌಪರ್ಣ್ಯಾದಿಗಳಿಗಿಂತ (10) ಹತ್ತು ಗುಣಗಳಿಂದ ಕಡಿಮೆ. 
9. ಆಹಂಕಾರಿಕಪ್ರಾಣ. ಇಂದ್ರ -ಕಾಮರಿಗಿಂತ (10) ಹತ್ತು ಗುಣ ಕಡಿಮೆ. 


10. ಕಾಮಪುತ್ರ, ಅನಿರುದ್ದ ; ಸ್ವಾಯಂಭುವ ಮನು, ಗುರು, ದಕ್ಷಪ್ರಜೇಶ್ವರ, ಶಚೀ, ರತಿದೇವೀಯರು. - 
ಆಹಂಕಾರಿಕ ಪ್ರಾಣನಿಗಿಂತ (10) ಹತ್ತು ಗುಣಗಳಿಂದ ಕಡಿಮೆ. 


11. ಪ್ರವಹ ವಾಯು-ಅನಿರುದ್ದಾದಿಗಳಿಗಿಂತ (5) ಪಂಚಗುಣ ಕಡಿಮೆ. 


12. ಸೂರ್ಯ, ಚಂದ್ರ, ಯಮ, ಸಾ ) 025003293 ಮನುಪತ್ನೀ -ಶತರೂಪಾ ಈ ನಾಲ್ವರು ಸಮರು. ಪ್ರವಹ 
ವಾಯುವಿಗಿಂತ (2) ಎರಡು ಗುಣಗಳಿಂದ ಕಡಿಮೆ. 


13.ವರುಣ ದೇವರು ಸೂರ್ಯ ಚಂದ್ರಾದಿಗಳಿಗಿಂತ ಪಾದ % ಪಾದಾರ್ಧ =%+= 1 ಕಡಿಮೆ. 

14. ನಾರದರು ಖಷಿಗಳು ವರುಣನಿಗಿಂತ ಪಾದಾರ್ಧ (1/8) ಗುಣದಿಂದ ಕಡಿಮೆ. 

15. ಭೃಗುಯಷಿಗಳು ಅಗ್ನಿದೇವರು ಪ್ರಸೂತಿದೇವೀ, ದಕ್ಷಪ್ರಜೇಶ್ವರ ಪತ್ನೀ, ನಾರದರಿಂದ (1/8) 
ಪಾದಾರ್ಧಗುಣಗಳಿಂದ ಕಡಿಮೆ . 


16. eno ,0nen (2) ದ್ವಿಗುಣಗಳಿಂದ ಕಡಿಮೆ ಮರೀಚ್ಯಾದಿ ಸಪ್ತ ಯಷಿಗಳು, ವಿಶ್ವಾಮಿತ್ರ ವೈವಸ್ವತ 
ಮನು. 


17.ಮಿತ್ರನಾಮಕ ಸೂರ್ಯ, ನಿರ್ಯತಿ, ಪ್ರಾವಹೀ, ತಾರಾ ಮರೀಚ್ಯಾದಿಗಳಿಗಿಂತ ಕಿಂಚಿತ್‌ (1/16) 
ಗುಣದಿಂದ ಕಡಿಮೆ. 


18. ಕುಬೇರ, DAF, ಗಣೇಶ, ಅಶ್ವಿನಿದೇವತೆಗಳು, 85 ಶೇಷಶತಸ್ಥರು-ಸಮರು. 17ನೆಯ 
ಕಕ್ಷೆಯಲ್ಲಿಯವರಿಗಿಂತ ಕಿಂಚಿತ್‌ ನ್ಯೂನರು. (ಪಾದ ಚತುರ್ಥಾಂಶ) ಕಿಂಚಿತ್‌ - (1/16) 85 ಶೇಷಶತಸ್ಥರ 
ವಿವರ - 9 ಜನ ಸೂರ್ಯರು, 47 ಮರುತರು, 7 ವಸುಗಳು, 10 ರುದ್ರರು, 10 ವಿಶ್ವೇ ದೇವತೆಗಳು, 2 ಅಶ್ವಿನೀ 
ದೇವತೆಗಳು, 1 ಯಭುಗಣ, 1 ದ್ಯಾವಾ, 1 ಪೃಥಿವೀ - 85 (88 ಪಕ್ಷಾಂತರದಲ್ಲಿ). 


19. ಕರ್ಮಜ ದೇವತೆಗಳು - ಚ್ಯವನ DIDA, ಸನಕಾದಿಗಳು, ಪಾವಕ, ಉಚಿಥ್ಯ Na, ಕಶ್ಯಪ ND, 


ಜಯಂತ, ಏಕಾದಶ ಮನುಗಳು, ಧ್ರುವ, ನಹುಷ, ಪರೀಕ್ಷಿತ, ಅಂಬರೀಷ, ಉತ್ತಾನಪಾದ, ಶತಸುಪುಣ್ಯರು 


ಕಕ್ಷಾತಾರತಮೃಪಾರಾಯಣಮ್‌ 30 
ಕರ್ಮಜ ದೇವತೆಗಳು. ಕುಬೇರಾದಿಗಳಿಗಿಂತ ನ್ಯೂನರು, ಶತಸುಪುಣ್ಯರಿಗಿಂತ (ಅವರ ಮೇಲಿನವರು) ಕಿಂಚಿತ್‌ 
(1/16) ७७४० . 

20. ಭಾಗೀರಥೀ ಪರ್ಜನ್ಯ, ರೋಹಿಣೀ, ಶಾಮಲಾ, ಸಂಜ್ಞಾ, ವಿರಾಟ್‌ ಅಭಿಮಾನಿ, ಅನಿರುದ್ಧ ಪತ್ನಿ 
ಉಷಾ - ಕರ್ಮಜ ದೇವತೆಗಳಿಗಿಂತ ಕಿಂಚಿತ್‌ (1/16) ನ್ಯೂನರು 


21. ಅನಾಖ್ಯಾತ, ಪ್ರಸಿದ್ಧ ದೇವತೆಗಳು. (ಇವರೆಲ್ಲ 20ನೇ ಕಕ್ಷಾದವರಿಗಿಂತ) ಕಿಂಚಿತ್‌ (1/16) ನ್ಯೂನರು 
22. ಅಗ್ನಿಪತ್ನೀ ಸ್ವಾಹಾ - ಭಾಗೀರಥಿಗಿಂತ (2) ಗುಣ ನ್ಯೂನಳು. 

23. ಬುಧ- ಸಾ ) 5 ಹಾಗೂ ಭಾಗೀರಥಿಗಳಿಗೆ (2) ಗುಣದಿಂದ ಕಡಿಮೆ. 

24. ಅಶ್ವಿನೀ ಭಾರ್ಯ ಉಷಾ- ಬುಧನಿಗಿಂತ (2) ಗುಣ ಕಡಿಮೆ. 

25. ಶನೈಶ್ಚರ, ಧರಣಿ -ಉಷೆಗಿಂತ (2) ಗುಣ ಕಡಿಮೆ. 

26. ಕರ್ಮಾಧಿಪತಿ ಪುಷ್ಕರ - ಶನೈಶ್ಚರ, ಧರಣಿಯರಿಗಿಂತ (2) ಗುಣ ನ್ಯೂನ. 


27. ಆಜಾನಜದೇವತೆಗಳು - ಪುಷ್ಪರನಿಗಿಂತ (1/16) ಗುಣ ಕಡಿಮೆ. 


-1 


28. ಚಿರಪಿತೃಗಳು -ಆಜಾನಜರಿಗಿಂತ ಕಿಂಚಿತ್‌ (1/16) ಕಡಿಮೆ. 


29. ನವಕೋಟಿ ಖಷಿಗಳು, ಅಪರರು, ಗಂಧರ್ವರು - ಸಮಾನರು. ಆಜಾನಜರಿಗಿಂತ (10) ಗುಣಗಳಿಂದ 
ಕಡಿಮೆ. 


30. ಮನುಜ ಗಂಧರ್ವರು ಆಜಾನಜರಿಗಿಂತಲೂ (100) ಗುಣಗಳಿಂದ ನ್ಯೂನ 
31. ಅವನಿಪ ರಾಜರು, ಶತ ಪತ್ನಿಯರು - ಮನುಜ ಗಂಧರ್ವರಿಗಿಂತಲೂ (100) ಗುಣಗಳಿಂದ ಕಡಿಮೆ. 


32. ಮಾನುಷೋತ್ತಮರು -ರಾಜರಿಂದ 100 ಗುಣಗಳಿಂದ ಕಡಿಮೆ. ಇದರಲ್ಲಿತೃಣಾಂಶ, ಸ್ಥಾವರ ಜೀವರು 
ಮುಕ್ತಿ ಯೋಗ್ಯರು. 


॥ ಶ್ರೀ ಮದ್ವೇಶ ಶ್ರೀಕೃಷ್ಣಾರ್ಪಣಮಸ್ತು॥ 


ಗುಣತಾರತಮ್ಯ 


ಸರ್ವೋತ್ತಮ ಅನಂತಗುಣ ಪರಿಪೂರ್ಣ 


ಬ್ರಹ್ಮವಾಯುಗಳು ಕೋಟಿಗುಣ ವಿಜಾತಿಯ ಅನಂತಗುಣ 
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100 ಗುಣ 


pur 
7 


ಭೃಗು, GA, BAS 

ಮರೀಚಿ, ಅತ್ರಿ, ಆಂಗೀರಸ, ಪುಲಸ್ಕ, 
ಪುಲಹ, ಕ್ರತು, ವಿಶ್ವಾಮಿತ್ರ, ವೈವಸ್ನತ ಮನು. 
ಮಿತ್ರನಾಮಕಸೂರ್ಯ, ಕೋಣಾಧಿಪತಿ 
ನಿರ್ಯತಿ, ಗುರುಭಾರ್ಯಾ ತಾರಾ, ಪ್ರಾವಾಹಿ 


್ಯೇತೇ. 
18 ಧನಪ, ವಿಷ್ಠಕ್ಷೇನ, ಗಜಾನನಾದಿ ಶತಸ್ಥ ಕಕ್ಷಾ | ಕಿಂಚಿತು ನ್ಯೂನ WA 
ಮಧ್ಯೇ ಉಕ್ತಾಃ ಉಕ್ತ ಶೇಷಾಃ ಗಣನೀಯಾಃ | 


ಕರ್ಮಜಾಃ ಕರ್ಮಜಮಧ್ಯೇ ಗಣಿತಾಃ ಅಗ್ನಾದಿ ತಾತ್ವಿಕ ದೇವೇಭ್ಯಃ (100) 
ಶತಸಂಖ್ಯಾಕಾಃ ಯಷ್ಯುತ್ತಮಾಃ - ಏತೇ ಶತಗುಣಗಳಿಂದ ನ್ಯೂನರು. 
ಯಷಯಃ ಶತಕೋಟಿ ಯಷೀಣಾಂ ಮಧ್ಯೇ 

ಪಠಿತಾಃ ಯಷಯಃ ತನ್ನದ್ಯೇ ಉತ್ತಮತಾರ 

ತನ್ನದ್ಯೇ ಗಣಿತಾಃ ಯಕ್ಸಯಃ ಕೇ ಚಿತ್‌ | ಧನಪ ವಿಷ್ಠಕ್ಲೇನಾದಿ (2) ದ್ವಿಗುಣಗಳಿಂದ 
ತದ್ದಿವರಣಂ ನ್ಯೂನರು. 

1. ನಾರದಃ, 2) ಭೃಗು 3) ಮರೀಚ 

4)ಪುಲಹ 5) ಅತ್ರಿ 6) ಅಂಗೀರಾ 7) WOR, 

8) ಕ್ರತು 9 ) ವಸಿಷ್ಠ 10 ) ವಿಶ್ವಾಮಿತ್ರ. 

ಅವಶಿಷ್ಟ ಶತಕೋಟಿ ಯಷಯಃ 

ಆಜಾನಜಮಮಧ್ಯೇ ಪಠಿತಾಃ | ಇತ್ಯೇತಾನ್‌ 

ಉಕ್ತಾನ್‌ ದಶಯಷ್ಯುತ್ತಮಾನ್‌ ವಿಹಾಯ, 

ಅವಶಿಷ್ಟ, ನವತಿಸಂಖ್ಯಾಕಾಃ 

ಚವನೋಚಥ್ಯಪೂರ್ವಾಃ ಯಷ್ಯುತ್ತಮಾಃ 

ಕರ್ಮಜಮಧ್ಯೇ ಪಠಿತಾಃ । 


ಕರ್ಮಜದೇವೇಭ್ಯಃ ಪರ್ಜನ್ಯಾದಿ ಷಟ್‌ I (4) ಗುಣಗಳಿಂದ ನ್ಯೂನರು. 


n" ಬ್ರಹ್ಮಾದಿ ಪುಷ್ಕರಾಂತ ನವಕೋಟದೇವೇಷು | ಕಿಂಚಿತ್‌ V4 ಗುಣಗಳಿಂದ ನ್ಯೂನರು. 
ಮಧ್ಯೇ ಅಪ್ರಸಿದ್ಧಾಧಿ ಕಾರಿಣಃ ಕೇಚನ 
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ಕಿಂಚಿತ್‌ 1/4 ಗುಣಗಳಿಂದ ನ್ನೂನಳು. 


ಅ 


ಆಖ್ಯಾತಾ ಅಜಾನಜಾಃ | ತದ್ವಿವರಣಂ ಅಗ್ನೇಃ | ಕಿಂಚಿತ್‌ V4 ಗುಣಗಳಿಂದ ನ್ಯೂನರು. 
ಜೇಷ್ಠ ಪುತ್ರಮ್‌ ಪಾವಕಂ ವಿಹಾಯ ಹರೇಃ 


ಶತದ್ವಷ್ಟಸಾಹಸ್ರ ಪತ್ನಿತ್ವಂ ಗತಾಃ 
ಜ್ವಲನಸೂತಗಣಾಃ ಶತಗಂಧರ್ವಾಃ ಆಖ್ಯಾತಾಃ 


ಕಾಶ್ಚನ ಅಪ್ಪರಸಃ , ವಿಬುಧಾದಯಃ ಕಿಂಚಿತ್‌ 1/4 ಗುಣಗಳಿಂದ ನ್ಲೂನರು. 


೩3 ಶತಕೋಟಿ ಸಂಖ್ಯಾಕಾಃ ಯಷಯಃ ತೇಷು ಕಿಂಚಿತ್‌ ೪4 ಗುಣಗಳಿಂದ ನ್ಯೂನರು. 
ಶತಕೋಟಿ ಸಂಖ್ಯನ್‌ ಯಷ್ಯುತ್ತಮಾನ್‌ 
ವಿಹಾಯ ಅವಶಿಷ್ಟಾ ಯಷಯಸಃ | ಅನಾಖ್ಯಾತಾ 


ಚಿರಪಿತರಃ | ಚಿರಪಿತೃಭ್ಯೋನ್ಯಃ ಚಿರಪಿತರಃ | ಶತಗುಣಗಳಿಂದ ನ್ಯೂನರು (100). 
ಅಷ್ಟೋತ್ತರ ಶತಸಂಖ್ಯಾಕಾನ್‌ ಶತಗುಣಗಳಿಂದ ನ್ಯೂನರು (100). 
ದೇವಗಂಧರ್ವಾನ್‌ ವಿಹಾಯ ಅವಶಿಷ್ಟ 
ದೇವಗಂಧರ್ವಸಿದಃ 


ಮನುಷ್ಯಗಂಧರ್ವಾಃ ಶತಗುಣಗಳಿಂದ ನ್ಯೂನರು (100). 


ಚಕ್ರವರ್ತಿನಃ 


ದೇವರು ಲಕ್ಷ್ಮೀ ಪೂರ್ವೋಕ್ತ ಚಿದಾನಂದರೂಪರು. 
02 ಬ್ರಹ್ಮ,ವಾಯು,ವಾಣಿ, ಭಾರತಿ 32 ಲಕ್ಷಣ ಪೂರ್ಣಯುಕ್ತರು, 32ಲಕ್ಷಣದ ವಿವರ 
ಪ್ರಕಾಶ ಸಂಹಿತ-11 ನೇಯ ಅಧ್ಯಾಯ ಪ್ರಾಣೇಶ 
ದಾಸರ ಪದ 5 ದೀರ್ಷಯ 
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5 BA,, 7 ಸ್ಥಾನಗಳು, ರಕ್ತ ಮೊದಲು ಸ್ಥಾನ 
ಗಂಭೀರ 3 ಲಘು, 3 ವಿಸ್ತಾರ, 1 ಕಾಲು, 2 
ಜಾನುಗಳು, 3528, ತುದಿನಾಶಿಕ, 4 ದೀ 
(ಜಂಘಗ್ರೀವಲಿಂಗ DA BA, ಅಕ್ಷಚರಣ, ಕರ 
ನಖ, ಅಧರ, ಜಿಂಹ್ಹ , ಅಣಿ, ಜಿಹ್ಹಾ ರಕ್ತಮಯ) 
ಸತ್ವನಾಭಿಸ್ವರ,ಗಂಭೀರ, ಕೇಶ, ಹಲ್ಲು, 
ನಖಪಂಚಲಕಣ, ಕಟಾಕ, ವಕ, ಕರಣ ನಖ FOG, 
ಷೆಡುನತ ಲಲಾಟಪೂರ್ವ ವಿಸಾರ, ದೇವರು 

L ಬ್ರಹ್ಮ, ವಾಯು, ವಾಣಿ, ಭಾರತಿ = 32 


Ca 
oo 


ಗುರು,ಶಚಿ,ರತಿ, ಅನಿರುದ್ಧ, ದಕ್ಷ (ಸ್ವಾಯಂಭುವ | 23 ಲಕ್ಷಣ 
ಮನು) 


15 


ಮಿತ್ರ,ತಾರ, ನಿಯರ್ತಿ, ಪ್ರಾವಾಹಿ. 17 ಲಕ್ಷಣ 


16 ಗಣಪ, ಧನಪ, ವಿಷ್ಠಕ್ಷೇನ, ಅಶ್ವಿನಿ, ದೇವತರು, 16 ಲಕ್ಷಣ 
ಶೇಷಶತಸ್ಥರು 
ಸಾ 
E 
See 


ಉಪಾಸನೆ - ದೇವತೆಗಳಲಿಯ ಗುಣಗಳನು ತಿಳಿದು ವ್ಹಾಪಾರವನರಿತು, ಅಲಿರತಕ ಪರಮಾತನ VA- 
ಷ್ಠಾನವನ್ನು ನೋಡಿ ಚನ್ನಾಗಿ ತಿಳಿಯಬೇಕು. ಅನಂತರ ನನ್ನಲ್ಲಿ ನಡೆಯುವ ಸಕಲ ಕಾರ್ಯಗಳೂ ಇವರಿಂದಲೇ 


ಸರಸ್ವತಿ, ಭಾರತಿ - 32 ಲಕ್ಷಣ 
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ನಡೆಯುವವು ಎಂದು ತಿಳಿದು, ನಂಬಿ ನಾನು ಎಂಬುದನ್ನು ಬಿಡಬೇಕು. ಭಕ್ತಿ, ವಿರಕ್ತಿ ಉಪಾಸನೆ ಮಾಡಿದಂತೆಲ್ಲ 
ಗುಣಗಳು ಹೆಚ್ಚುತ್ತ ತಾರತಮ್ಯದಿಂದ ಶ್ರೇಷ್ಠನಾಗುತ್ತಾನೆ. 

ಪ್ರಣತಕಾಮದನಂಫ್ರಿ ಸಂದರು। ಶನದಪೇಕ್ಟೆಗಳುಳ್ಳವಗೆ ನಿ। 

ಚ್ಚಣಿಕೆಯೆನಿಪುದು ಜಡ ಮೊದಲು ಬ್ರಹ್ಮಾಂತ ತರತಮವು॥ 

ಮನವಚನದಿಂ ಸ್ಫರಿಸುವರ ಭವ । ವನಧಿ ಶೋಷಿಸಿ ಪೋಗುವದು To | 

ರಣವೆನಿಸುವದು ಜ್ಞಾನ, ಭಕ್ತಿ ವಿರಕ್ತಿ ಸಂಪದಕೆ I ॥ 26 ॥ 17 ॥ ಇತಿ 

5 ಗುಣತಾರತಮ್ಯ ಸಂಧಿಯಲ್ಲಿ ನಿರೂಪಿಸಲ್ಪಟ್ಟಿರುವ ತಾರತಮ್ಯ 
ವಿಷಯವನ್ನು ಕ್ರೋಢಿಕರಿಸಿ ಇಲ್ಲಿಕೊಡಲಾಗಿದೆ. 


ಗುಣಾತಾರತಮ್ಯ ಗುಣಗಳು 


ಶ್ರೀ ವಿಷ್ಣು | ಸಮಸ್ತ ಗುಣಪೂರ್ಣ 
à 5 
3 


| 

| 
LEN 
ese — — | renean — [w — 
10. 


ಅನಿರುದ್ಧ, ಗುರುಃ, ಸ್ವಾಯಂಭುವ ಮನುಃ, ದಶಗುಣಗಳಿಂದ ನ್ಯೂನರು 10 
ದಕ್ಷ ಪ್ರಜಾಪತಿಃ, ಶಚೀ,ರತೀ । 


12. 


ಸೂರ್ಯಃ, ಚಂದ್ರಃ, ಶತರೂಪಾ, ಯಮಃ ಇತಿ | ದ್ವಿಗುಣಗಳಿಂದ ನ್ಯೂನರು 


13. ವರುಣಃ । ಸಾರ್ಧಪಾದೈಕ ಗುಣದಿಂದ 11 
ನ್ಯೂನನು 
15. 


ಅಗ್ನಿಃ ಭೃಗುಃ ಪ್ರಸೂತಿಃ ಇತಿತ್ರಯಃ । ಕಿಂಚಿತ್‌ ಗುಣದಿಂದ ನ್ಯೂನರು 
ವರುಣಾತ್ಜಾದ ಗುಣದಿಂದ 
ನ್ಯೂನರು I 


16. ಮರೀಚ್ಯಾದಿ ಸಪ್ತ ಯಷಯಃ ವೈವಸ್ವತ ದ್ವಿಗುಣಗಳಿಂದ ನ್ಯೂನರು 2 
ಮನುಃ, ವಿಶ್ವಾಮಿತ್ರಃ ಇತ್ಯೇತೇ 


he 
TEE 
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ಮಿತ್ರನಾಮಕ ಸೂರ್ಯಃ, ಕೋಣಾಧಿಪತಿ 
ನಿರ್ಯತಿಃ, ಗುರು ಭಾರ್ಯಾ ತಾರಾ, ಪ್ರಾವಹೀ 


ಕಿಂಚಿತ್‌ ಗುಣದಿಂದ ನ್ನೂನರು 
ಕೇಚಿತ್ಸಾಂಕೇತ | ಪಾದೇ 



















ಇತ್ಯೇತೇ I ಚತುರ್ಥಾಂಶಃ | 
18. ಧನಪ, ವಿಷ್ಠಕ್ಷೇನ, ಗಜಾನನಾದಿ ಶತಸ್ಥ 37, ಕಿಂಚಿತ್‌ ಗುಣನ್ಯೂನಃ | 146 
ಮಧ್ವೇ ಉಕ್ತಾಃ ಶೇಷ ಗಣನೀಯಾಃ 


19. ಕರ್ಮಜಾಃ ಕರ್ಮಜಮಧ್ಯೇ ಗಣಿತಾಃ ಅಗ್ನಾದಿ ತಾತ್ವಿಕ ದೇವೇಭ್ಯಃ ಶತಗುಣ 
-ಶತಸಂಖ್ಯಾಕಾಃ ಯಷ್ಯುತ್ತಮಾಃ - ಏತೇ ನ್ಯೂನಾಃ ಧನಪ ವಿಷ್ಠಕ್ಷೇನಾದಿ 
ಯಷಯಃ ಶತಕೋಟಿ ಯಷೀಣಾಂ ಮಧ್ಯೇ ದ್ವಿಗುಣನ್ಯೂನಾಃ 
ಪಠಿತಾಃ ಕರ್ಮಜಮಧ್ಯೇ ಗಣಿತಾಃ ಯಷಯಃ 
ಕೇಚಿತ್‌ | ತನ್ನಧ್ಯೇ ಉತ್ತಮತಾರ ತನ್ಮಧ್ಯೇ 
ಗಣಿತಾಃ ಯಷಯಃ ಕೇಚಿತ್‌ | ತದ್ಧಿವರಣಂ - 

1) ನಾರದಃ, 2) ಭೃಗುಃ, 3) ಮರೀಚಃ 4) 
ಪುಲಹಃ, 5) ७38, 6)ಅಂಗಿರಾಃ, 7) 
SOR, 8)ಕ್ರತುಃ, 9) ವಷಿಷ್ಟ, 10) 
ವಿಶ್ವಾಮಿತ್ರಃ ಅವಶಿಷ್ಟ ಶತಕೋಟಿ ಯಷಯಃ 
ಅಜಾನಜಮಧ್ಯೇ ಪಠಿತಾಃ । ಇತ್ಯೇತಾನ್‌ 
ಉಕ್ತಾನ್‌ ದಶಯಷ್ಯುತ್ತಮಾನ್‌ ವಿಹಾಯ, 
ಅವಶಿಷ್ಟ, ನವತಿ ಸಂಖ್ಯಾಕಾಃ 
ಚವನೋಚಥ್ಯಪೂರ್ವಾಃ ಯಷ್ಯುತ್ತಮಾಃ 
ಕರ್ಮಜಮಧ್ಯೇ ಪಠಿತಾಃ | 


ಕರ್ಮಜ ದೇವೇಭ್ಯಃ ಪರ್ಜನ್ಯಾದಿ ಷಟ್‌ ಚತುರ್ಗುಣನ್ನೂನಾಃ um 
21 


ಬ್ರಹ್ಮಾದಿ BROS ನವಕೋಟಿದೇವೇಷು ಕಿಂಚಿದ್ದುಣನ್ಯೂನಾಃ 
ಮಧ್ಯೇ ಅಪ್ರಸಿದ್ಧಾಧಿಕಾರಿಣಃ ಕೇಚನ 
ದೇವಾಃ 


| 
x [s Z 


७&).ड) ಅಜಾನಜಾಃ | BQ ६0290 ಅಗೇಃ ಇತ್ತೇತೇ ಕಿಂಚಿತ್‌ ಗುಣನ್ನೂನಾಃ 
ಷಪುತ್ರಂ ಪಾವಕಂ ವಿಹಾಯ ಹರೇಃ 











ಶತದ್ವ RDS 33.0 ಗತಾಃ ಜ್ವಲನಸುತ 
ಗುಣಾಃ ಶತಗಂಧರ್ವಾ, YDD: | 


ಕಾಶನ ಅಪರಸಃ, ವಿಭುಧಾದಯ  ಇತ್ತೇತೇ ಕಿಂಚಿತ್‌ ಗುಣನ್ನೂನಾಃ 
ಚ N 3 Dy 
(m 
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ಇತ್ಯೇತೇ ಕಿಂಚಿತ್‌ ಗುಣನ್ಯೂನಾಃ pA c") 






ಶತಕೋಟಿ ಸಂಖ್ಯಾನ್‌ ಯಷ್ಯುತ್ತಮಾನ್‌ 
ವಿಹಾಯ ಅವಶಿಷ್ಟಾ 93३०9१ | ಅನಾಖ್ಯಾತಾ 
ಅಜಾನಜಾಃ | 


ಚಿರಪಿತರಃ | ಚಿರಪಿತೃಭ್ಯೋನ್ಹಃ ಚಿರಪಿತರಃ 1 | ಶತಗುಣನ್ಯೂನಾಃ 
31. 


ಮ 
ದೇವಗಂಧರ್ವಾನ್‌ ವಿಹಾಯ ಅವಶಿಷ್ಟ 

ದೇವಗಂಧರ್ವ ಸಿದ್ದಚಾರಣಾಃ, ವಿದ್ಯಾಧರಾಃ 

ಕಿನ್ನರಾಃ, ಕಿಂಪುರುಷಾಃ | 


35 ಪರಮ ಹಂಸಾಃ | 1ಯತಯಃ 1) ಶಿಖಾಯಜ್ಞೋಪವೀತ Doms | 1⁄4 
36 ಹಂಸಾಃ | ಏಕ ದಂಡಿನಃ ಪರಮ ಹಂಸಾಃ | 
37 ಬಹುದಾಃ । 2) ಯಜ್ಞೋಪವೀತ ವಂತಾಃ V, 
ಏಕದಂಡಿನಃ ಹಂಸಾಃ I 
3) ತ್ರಿಕಾಲೇ ಸ್ನಾನವಿಹೀನಾಃ 
ಅಕಾಲಜಲಸ್ನಾನಾಃ ತ್ರಿದಂಡಿನಃ i 
ಬಹುದಾಃ | ಪಾದಗುಣನ್ಯೂನಾಃ | 4 


38 ಕುಟೀಚಕಾಃ । ಯತಯಃ 4. ಸ್ಹಗೃಹೇ ಸ್ಥಿತ್ವಾ ಪುತ್ರಾದಿನಾ ದತ್ತಾ 
des ಜೀವನ ಕರ್ತಾರಃ ಕುಟೀಚಕಾಃ | 
ಪಾದಗುಣನ್ಯೂನಾಃ | 


ಔದುಂಬರಾಃ ವನೀನಃ ಮೂಲಭಕ್ಷಕಾಃ | 
o = o 
A98 Ex o ಪಾ o 
ವೈಖಾನಸಾಃ | ಸರ್ವಭಕ್ಷಕಾಃ ಪಾದಗುಣನ್ಯೂನಾಃ | 



























ಶಿಲೋಂಛಾಃ | 1) ಸಸ್ಯಕ್ಷೇತ್ರೇಷು ಗಳಿತೈಃ ವ್ರೀಹ್ಯಾದಿ 
ಧಾನ್ಯೈಃ ಜೀವನ ಕರ್ತಾರಃ 
ಶಿಲೋಂಛಾಃ 
ಧಾನ್ಯಸಂಗ್ರಹ ಕಾರಿಣಃ ಶಾಲೀನಾಃ 
ಅಸಂಚಯಾಃ । 
DF: | 4) ಯಾಯಾವರೇಷು ಜೀವನಾಃ V, 
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ಯಾವಜ್ಜೀವಂ ಬ್ರಹಚರ್ಯೇಸಿತಾಃ 
ಜ & Q 
ಬೃಹತ್ತಾರಾಃ ದ್ವಿಗುಣನ್ಯೂನಾಃ 


2) ಯಾವದ್ವಿವಾಹಕಾಲಪರ್ಯಂ 
ತಂ ವೇದಾಧ್ಯಯನ ಕರ್ತಾರಃ 
ಬ್ರಾಹ್ಮಣಃ | 

3) ಎಕಭಾರ್ಯಾಃ ಯತುಗಾಮಿನಃ 
ಪ್ರಾಜಾಪತ್ಯಾಃ । 

ಬ್ರಹ್ಮಚಾರಿಣಃ । 

4) ದ್ವಾದಶವರ್ಷಪರ್ಯಂತಂ 
ಕುಲವಾಸಪೂರ್ವಕಂ ವೇದಾಧ್ಯಯನ 
ಕರ್ತಾರಃ ಸಾವಿತ್ರಾಃ | 


ಚತುರ್ಗುಣನ್ಯೂನಾಃ 
ಪಂಚಗುಣನ್ಯೂನಾಃ 
A^ BY 
-2 ನಾಃ 

ದ್ವಿಗುಣನ್ಯೂನಾಃ 

ದಶಗುಣನ್ಯೂನಾಃ 

ದ್ವಿಗುಣನ್ಯೂನಾಃ 

ದ್ವಿಗುಣನ್ಯೂನಾಃ 

ದ್ವಿಗುಣನ್ಯೂನಾಃ 2 


o 2 
ದ್ವಿಗುಣನ್ಯೂನಾಃ 


s 

ಕ್ರಮೇಣ ಗೃಹಸ್ಥ ಚಾತುರ್ವಿಧ್ಯಪರ್ಯಂತಂ ಪಾದಗುಣನ್ಯೂನತ್ಸ | ತತ್ರ ವಾರ್ತೇಭ್ಯ: ಬೃಹತ್ತಾರಾಃ 
ದ್ವಿಗುಣನ್ಯೂನಾಃ | ಬೃಹತ್ತಾರೇಭ್ಯಃ ಬ್ರಾಹ್ಮಾಃ (ಬ್ರಾಹ್ಮಣಾಃ) ದ್ವಿಗುಣನ್ಯೂನಾಃ | ತೇಭ್ಯಃ ಪ್ರಜಾಪತ್ಯಾಃ 
ದ್ವಿಗುಣನ್ಯೂನಾಃ ॥ ತೇಭ್ಯಃ ಸಾವಿತ್ರಾಃ ದ್ವಿಗುಣನ್ಯೂನಾಃ ॥ ಏವಂ ಕೃತ್ರಿಯೇಷು ವೈಶ್ಯೇಷ್ಟ್ಠನಿ GAR ॥ 
ಸಾವಿತ್ರೇಭ್ಯಃ ಕ್ಷತ್ರಿಯಾಃ: ಚತುರ್ಗಣನ್ಯೂನಾಃ | ತೇಭ್ಯಃ ವೈಶ್ಯಾಃ ಪಂಚಗುಣನ್ಯೂನಾಃ | ತೇಭ್ಯಃ ಶೂದ್ರಾಃ 
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ಷಡ್ಗುಣನ್ಯೂನಾಃ | ತೇಭ್ಯ ಅನುಲೋಮಾಃ ನ್ಯೂನಾಃ | ತೇಭ್ಯಃ ಪ್ರತಿಲೋಮಾಃ ನ್ಯೂನಾಃ | ತೇಭ್ಯಃ ಅಂತ್ಯಜಾಃ 
ದ್ವಿಗುಣನ್ಯೂನಾಃ | ತೇಭ್ಯಃ ಗಜಾಬಹುಳಾಂಶೇನ ನ್ಯೂನಾಃ | ತೇಭ್ಯಃ ಅಶ್ವಾಃ ದ್ವಿಗುಣನ್ಯೂನಾಃ | ತೇಭ್ಯಃ ಮೃಗಾಃ 
ಪಶವಶ್ಚ ದ್ವಿಗುಣನ್ಯೂನಾಃ | ತೇಭ್ಯಃ ಮೃಗೇಭ್ಯಃ ಪಶುಭಿಶ್ಚ ಪಕ್ಷಿಣೋ ಜಲಚರಾಶ್ಚ ದ್ವಿಗುಣನ್ಯೂನಾಃ । ಪಕ್ಷಿಭ್ಯಃ 
ಜಲಚರೇಭ್ಯಶ್ಚ ಕ್ಷುದ್ರಜೀವಾಃ ದ್ವಿಗುಣನ್ಯೂನಾಃ | ತೇಭ್ಯಃ ವೃಕ್ಷಾಃ ದ್ವಿಗುಣನ್ಯೂನಾಃ | ತೇಭ್ಯಃ ಲತಾಃ 
ದ್ವಿಗುಣನ್ಯೂನಾಃ | ತಾಭ್ಯಃ ಗುಲ್ಫಾಃ ದ್ವಿಗುಣನ್ಯೂನಾಃ | ತೇಭ್ಯಃ ಓಷಧಯಃ ದ್ವಿಗುಣನ್ಯೂನಾಃ | ತೇಭ್ಯಃ 
ತೃಣಜೀವಾಃ ದ್ವಿಗುಣನ್ಯೂನಾಃ | ಇತಿ ಗುಣತಾರತಮ್ಯ ಪ್ರಕರಣಮ್‌ | 


33 ಕೋಟಿ ದೇವತೆಗಳ ವಿವರ 


ಬ್ರಹ್ಮದೇವರಾರಭ್ಯ ಶತಸ್ಥಪರಿಯಂತ 

ಶ್ರಿಶತೋತ್ತರ ತ್ರಿಸಾಹಸ್ರ ಸಂಖ್ಯಾಕಾದೇವಾಃ 

ಮುಖ್ಯತಃ ತತ್ವಾಭಿಮಾನಿತ್ಥಾತ್‌ SS, FO 

ಇತಿ ಉಚ್ಛಂತೇ | ಸೃಷ್ಟ್ಯಾದಾದೇವ ದೇವ- 

ತೃಪ್ರಾಪ್ಟೇಃ ನ ಹ್ಯೇಷಾಂ ಕಾರ್ಮಿಕಾಣಾಮಿವ 

ಅಂತರಾ ದೇವತ್ವಪ್ರಾಪ್ತಿಃ॥ 3,300 

ಪಾವಕಪಾವಮಾನಾದಿದೇವಾನಾರಭ್ಯ ಶನ್ಯಂತಾಃ ತ್ರಿತಶೋತ್ತರ 

BABA, ನ್ಯೂನ ತ್ರಯತ್ರಿಂಶತ್‌ ಸಹಸ್ರ ಸಂಖ್ಯಾಃ ದೇವಾಃ ಅಮುಖ್ಯತಃ 

ತತ್ವಾಭಿಮಾನಿನಃ ॥ 29,700 
33,000 


ತತಃ ಶನಿಬುಧಭಾರ್ಯದಯಃ ಸಾರ್ಧ ತ್ರಿಕೋಟಿ ತೀರ್ಥಾಭಿವನಿ 

ದೇವಾಶ್ಚ | ತೇಚ ಶನೇಃ ಕಿಂಚಿನ್ನ್ಯೂನಾಃ | 

ಏತೇ ತೀರ್ಥಾಭಿಮಾನಿ ದೇವತಾಃ 

ಪುಷ್ಕರಾಂತಾಃ ತ್ರಯತ್ತಿಂಶತ್ತಹಸ್ತನ್ಯೂನ- 

ನವಕೋಟಿಸಂಖ್ಯಾಃ ದೇವಾಃ ಸರ್ವದಾ 

ತತ್ತ್ವಾಭಿಮಾನಿರಹಿತಾಃ ನ ಪ್ರಸಿದ್ಧಾಧಿಕಾರಿಣಃ || 8,99,67,000 


9,00,00,000 


ತತಃ ಏತೇಭ್ಯಃ ನ್ಯೂನಾಃ ಅಧಿಕಾರಿ-. 
ತ್ವರಹಿತಾಃ ಅನಾಖ್ಯಾತಾಃ 
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ಚತುರ್ವಿಂಶತಿ ಕೋಟಿ ಸಂಖ್ಯಾಕಾಃ ದೇವಾಃ 
(ದೇವತಾಃ) ॥ 24,00,00,000 


(33,00,00,000) 


ದತ್ತಸ್ವಾತಂತ್ರ್ಯ , ಸ್ವಗತಸ್ವಾತಂತ್ರ್ಯ , ಸರ್ವಸ್ಥಾತಂತ್ರ್ಯಗಳ ವಿವರವು - 


ಇಂದ್ರ, ಕಾಮರು 





10. 


11. 


12. 
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ಅವರೋಹಣ ತಾರತಮ್ಯ ಗದ್ಯರೂಪ 
ವಿಷ್ಣುಸರ್ವೋತ್ತಮನು, ಜೀವ WSS ಜಗದತ್ಯಂತ ಭಿನ್ನ 
ಸಚ್ಚಿದಾನಂದ ಸ್ವರೂಪ ಮುಕ್ತಾಮುಕ್ತ ಸುರಗಣ ಸೇವಿತ 
ಲಕ್ಷ್ಮೀನಾರಾಯಣನಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು 
ವಿಷ್ಣುವಿನ ಪತ್ನಿ ಜ್ಞಾನಾನಂದ ಸ್ವರೂಪಳಾದ 
ಅನಂತಾನಂತ ಗುಣದಿಂದ ನ್ಯೂನಳಾದ 
ಮಹಾಲಕ್ಷೀ ದೇವರಿಗೆ ನಮಸ್ತಾರಗಳು 
one ಶೆ 
ಮಹಾಲಕ್ಷ್ಮೀ ಪುತ್ರರಾದ ಜಗದ್ಗುರುಗಳಾದ 
ಬ್ರಹ್ಮವಾಯುಗಳಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು 
ವೇದಾಭಿಮಾನಿಗಳಾದ ಬ್ರಹ್ಮವಾಯುಗಳಿಗೆ ಸ್ತೀಯರಾದ 
ಸರಸ್ಪತೀ-ಭಾರತೀಯರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ಬ್ರಹ್ಮವಾಯುಗಳಿಗೆ ಮಕ್ಕಳಾದ ಗರುಡ ಶೇಷರುದ್ರರಿಗೆ 
ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ಶ್ರೀಕೃಷ್ಣ ಪತ್ನಿಯರಾದ ಜಾಂಬವತಿ ಕಾಳಿಂದಿ ಭದ್ರಾ 
ನೀಲಾ ಮಿತ್ರವಿಂದಾ ಲಕ್ಷಣಾ ಈ ಆರು ಮಂದಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ಗರುಡ ಶೇಷ ರುದ್ರರಿಗೆ ಹೆಂಡತಿಯರಾದ ಸೌಪರ್ಣೀ ವಾರುಣೀ ಪಾರ್ವತಿ 
ದೇವಿಯರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ಸ್ವರ್ಗಾಧಿಪತಿಯಾದಂಥ ದೇವೇಂದ್ರ ಕಾಮರಿಗೆ 
ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ಅಹಂಕಾರಿಕ ಪ್ರಾಣ ದೇವರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ಇಂದ್ರ ಪತ್ನಿ ಶಚಿದೇವಿ, ಕಾಮಪತ್ನಿ ರತಿದೇವಿಗೆ, ಸ್ವಾಯಂಭುಮನುವಿಗೆ 
ಬ್ರಹಸತ್ಯಾಚಾರ್ಯರಿಗೆ, ಕಾಮಪುತ್ರ ಅನಿರುದ್ದಗೆ, ದಕ್ಕಪ್ರಜೇಶ್ವರ 
ಈ ಅರು ಮಂದಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ವಾರಗಳು. 
ಕೋಣಾಧಿಪತಿಯಾದ ಪ್ರವಾಹ ವಾಯುದೇವರಿಗೆ 
ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ದೇವರ ಕಣ್ಣುಗಳಿಂದ ಹುಟ್ಟಿದ ಸೂರ್ಯದೇವರಿಗೆ 
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13. 


14, 


L3. 


16. 


17. 


18. 


19. 


20. 
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ಮನಸಿನಿಂದ ಹುಟ್ಟಿದಂಥ ಚಂದ್ರ ದೇವರಿಗೆ 
ಸ್ತನಗಳಿಂದ ಹುಟ್ಟಿದ ಧರ್ಮರಾಯಗೆ 
ಸ್ವಾಯಂಭುಮನು ಪತ್ನಿ ಶತರೂಪಾದೇವಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ದೇವರ ಕುಕ್ಲಿಯಿಂದ ಹುಟ್ಟಿದ ಉದಕಾಭಿಮಾನಿಯಾದ 
ಸಮುದ್ರನಾಥಗೆ (ವರುಣ) ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ಬ್ರಹ್ಮದೇವರ ಅಂಕೋದ್ಧವರಾದ ದೇವಯಷ್ಯೋತ್ತಮರಾದ 
ನಾರದರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ಹರಿಸರ್ವೋತ್ತಮತ್ವ ಸ್ಥಾಪಿಸಿದ ಭೃಗುಮುನಿಗೆ 
ದೇವಮುಖನಾದ ಅಗ್ನಿ ದೇವರಿಗೆ, ದಕ್ಕಪತ್ನಿ ಪ್ರಸೂತಿಗೆ 
ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ಗಾಧಿರಾಯನ ಮಗನಾದ ವಿಶ್ವಾಮಿತ್ರಗೆ ಬ್ರಹ್ಮಪುತ್ರರಾದ 
ಮರೀಚಿ ಅತ್ರಿ ಅಂಗಿರಸ ಪುಲಸ್ತ್ಯಪುಲಹ ಕ್ರತು ವಶಿಷ್ಠ nen 
ವೈವಸ್ಥತ ಮನುವಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ಮಿತ್ರನಾಮಕ ಸೂರ್ಯನಿಗೆ ಗುರುಪತ್ನಿ ತಾರಾದೇವಿಗೆ 
ಕೋಣಾಧಿಪತಿ ನಿರಯತಿಗೆ ಪ್ರವಹಾ ಪತ್ನಿ ಪ್ರಾವಹಿ ದೇವಿಗೆ 
ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ದೇವಸೇನಾಧಿಪತಿ ವಿಷ್ಷೇನಗೆ ಅಶ್ವಿನಿದೇವತೆಗಳಿಗೆ ಗಣಪತಿಗೆ. 
ಧನೇಶ್ವರನಾದ ಕುಬೇರನಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ಶೇಷ ಶತಸ್ಥರಿಗೆ, ಏಕಾದಶ ಮನುಗಳಿಗೆ ಚ್ಯವನ ಪುತ್ರರಿಗೆ 
ಉಚತ್ವ್ಯ WANE ಶುಕ್ರಾಚಾರ್ಯರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ಕಾರ್ತವೀರ್ಯ ಶಶಿಬಿಂದು ಮಾಂಧಾತ ಪ್ರಿಯವ್ರತ ಪರೀಕ್ಷಿತ 
ಅಂಬರೀಷಾದಿ ಕರ್ಮಜದೇವತೆಗಳಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ಭಾಗೀರಥಿಗೆ ಮೇಘಾಭಿಮಾನಿ ಪರ್ಜನ್ಯಗೆ 
ಸೂರ್ಯಪತ್ನಿ ಸಂಜ್ಞಾದೇವಿಗೆ, ಶಶಿಪತ್ನಿ ರೋಹಿಣಿಗೆ 
ಯಮಪತ್ನಿ ಶ್ಯಾಮಲಾ ಅನಿರುದ್ದಪತ್ನಿ ವಿರಾಟದೇವಿಗೆ 
ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
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31. 
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ತರುವಾಯ ಅನಾಖ್ಯಾತ ದೇವತೆಗಳಿಗೆ 
ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ತಥಾ ಅಗ್ನಿಜಾಯಾ ಸ್ವಾಹಾದೇವಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ಜಲವಾಂತರಭಿಮಾನಿ WAN ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ನಾಮಾಭಿಮಾನಿ ಉಷಾದೇವಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ಭೂಮ್ಯಾಭಿಮಾನಿ ಶನೈಶ್ಚರಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ಕರ್ಮಾಭಿಮಾನಿ ಪುಷ್ಕರಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ತಥಾ ಅಜಾನಜ ದೇವತೆಗಳಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ತುಂಬುರ ಮೊದಲಾದ 100 ಗಂಧರ್ವರಿಗೆ, 
ಊರ್ವಶಿ ಮೊದಲಾದ 100 ಜನ ಅಪ್ಪರ ಸ್ತ್ರೀಯರಿಗೆ 
ಶತೋನಶತಕೋಟಿ ಖುಷಿಗಳಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು 
ಅಗ್ನಿ ಪುತ್ರರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು 
ಹದಿನಾರು ಸಹಸ್ರ ಕೃಷ್ಣಪತ್ನಿಯರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು 
ಕೃಷ್ಣಾಂಗ ಸಂಗಿಗಳಾದ ಗೋಪಿಕಾ ಸ್ತ್ರೀಯರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು 
ತಥಾ ಚಿರ ಪಿತೃಗಳಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ತಥಾ ದೇವ ಗಂಧರ್ವರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ತಥಾ ಮನುಷ್ಯ ಗಂಧರ್ವರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ತಥಾ ಕ್ಲಿತಿಪರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ಮಾನುಷ್ಯೋತ್ತುಮರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
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ಶ್ರೀ ಹರಿಕಥಾಮೃತಸಾರ ನೈವೇದ್ಯ ಸಮರ್ಪಣ ಸಂಧಿಯಿಂದ ಸಂಗ್ರಹ. 


ಷಾ 
is 


ಮಧುಸೂದನ 
ತ 
ಮ 


ಪಾಡ 
ಬಾ ನಾವ 


ಸಾಸವೆ, ಇಂಗು ಯಾಲಕ್ಕಿ , ಪಚ್ಚ ಮನ್ಮಥ ಪುರುಷೋತ್ತಮ 
ಕರ್ಪೂರ 
ಪರಿಮಳದ್ರವ್ಯ (ಊದಿನ ಕಡ್ಡಿ ವಾಸನೆ) 
ನಾಲಿಗೆಯಲ್ಲಿ ಸ್ವೀಕರಿಸುವ ರಸ ಬುಧ ಅಧೋಕ್ಷಜ 
ಹಾಲು, HS, ತೈಲ, ಪಕ್ಸಪದಾರ್ಥ 

E 3 


ಶಾಖ ಫಲರಸ (ಹಣ್ಣುಗಳು) ಅಹಂಕಾರಿಕ ಪ್ರಾಣ ಉಪೇಂದ್ರ 
(ರಸಾಯನಗಳು) 
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ಬುಧ 


A 


ಅನುಭವ) 


ಸಕಲ ಸುಸ್ವಾದ ರಸಗಳು (ರುಚಿಯ ರತಿ 
ಒಲೆಗೆ ಅ 


E 


ಪರಿಖಾ (ಅಡ್ಡಪರದೆ) ವಿಷ್ಟಕ್ಷೇನ 
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॥ ಶ್ರೀ 
॥ ತಾರತಮ್ಯಂ ವಿಮುಕ್ತಿಗಮ್‌ ॥ 


(ಕಕ್ಷಾತಾರತಮ್ಯಪಾರಾಯಣಮ್‌) 
(ಪಂಡಿತ ಆನಂದತೀರ್ಥಶರ್ಮಾ ಆಚಾರ್ಯಃ) 


ಶ್ರೀಶಃ ಸರ್ವೋತ್ತಮಃ ಕೃಷ್ಣೋ ದಂಡದಾಮಧರೋಹರಿಃ ॥ 
ಶ್ರೀಮಧ್ಧಹೃದಯಾವಾಸೋ ರೂಪ್ಯಪೀಠಗತೋಠವತಾತ್‌ ॥ 1॥ 
ಹೃವಾಯುಲಾತವ್ಯಗವ್ಯಪ್ರಭ್ಛತಿಕಾನ್‌ ಯಜೂನ್‌ | 
ಶ್ರೀಕಾನ್‌ ಸದಾ ವಂದೇ ವಿಷ್ಣುತತ್ವೋಪದೇಶಕಾನ್‌ ॥ 2 II 
ಶ್ರೀವಿಷ್ಣುಬ್ರಹ್ಮರುದ್ರಾದ್ಯಾಃ ಸಪತ್ನೀಕಾ ದಿವೌಕಸಃ Il 
ತಾರತಮ್ಯೇನ ತಿಷ್ಠಂತಃ ಸರ್ವೇ ಪಾಂತು ನಿರಂತರಮ್‌ ॥ 3 ॥ 


ಕಲ್ಯಾಣೀಂ ಭಾಗ್ಯದಾಂ ದೇವೀಂ ಶ್ರೀಮನ್ಮದ್ವಸಹೋದರೀಮ್‌ II 


ಅನ 
ಪ್ರಣೌಮಿ ದೇವತಾಕಕ್ಷಾತಾರತಮ್ಯಪ್ರಬೋಧೀನೀಮ್‌ ॥ 4 Il 
1.ವಿಷ್ಣು 


£0 


ಗುಣಗಳು: ಸರ್ವೋತ್ತಮನು, ಸಕಲಗುಣಪೂರ್ಣನು, ದೋಷದೂರನು, ಜಗಜ್ಜನ್ಮಾದಿಕಾರಣನು, ಕೇವಲ 
ಶಾಸ್ತ್ರಗಮ್ಯನು, ಸರ್ವಜ್ಞನು ಸರ್ವತಂತ್ರಸ್ವತಂತ್ರನು, ಸ್ವರಮಣನು, ಪೂರ್ಣಕಾಮನು, ಜ್ಞಾನಾನಂದಾದಿ- 
ಸ್ವರೂಪನು ಸಕಲ ತತಾ ಫ್ವ್ವಭಿಮಾನಿದೇವತೆಗಳ ನಿಯಾಮಕನು. ಅದ್ವಿಶೀಯನು ಅಂದರೆ ಸಮಾಧಿಕಶೂನ್ಯನು, 
ಸಕಲದೇಶಕಾಲದಲ್ಲಿರುವವನು, ಇತ್ಯಾದಿ ಅನಂತಗುಣಗಳಿಂದ ಪೂರ್ಣನು, ಸ್ವರವರ್ಣಪದಾದಿ ಸಕಲಶಬ್ದಗಳಿಂದ 
ವಾಚ್ಯನು, ನಾದಘೋಷಗಳಿಂದ ಸಹವಾಚ್ಯನು. ಈ ಪ್ರಕಾರ ಪರಮಾತ್ಮನಿಗೆ ಅನಂತ ನಾಮಗಳು. ಪ್ರಸಿದ್ಧ 
ನಾಮಗಳು ಕೆಳಗೆ ಅವತಾರಗಳ ವರ್ಣನದಲ್ಲಿ ಉಕ್ತವಾಗಿವೆ. 


ಅವತಾರಗಳು ರೂಪಗಳು : ಮೂಲರೂಪ ಅಂದರೆ ಪ್ರಳಯಕಾಲದಲ್ಲಿ ಇರುವ ರೂಪ. ಮೂಲರೂಪ- 
ದಲ್ಲಿಯೇ ಅವತಾರ ರೂಪಗಳು ಸೇರಿಕೊಂಡಿರುತ್ತವೆ, ಮತ್ತು ಆಯಾ ಕಾಲಕ್ಕೆ ಪ್ರಾದುರ್ಭೂತ- 
ವಾಗುತ್ತವೆ. ಬಿಂಬರೂಪಗಳು ಅಂದರೆ ಪ್ರತಿಯೊಂದು ಪ್ರಾಣಿಮಾತ್ರ (ಜೀವರ) ಅಂತರ್ನಿಯಾಮಕ ರೂಪಗಳು. 
ಈ ರೂಪಗಳಿಗೆ ಯಾವಾಗಲೂ ಮೂಲ ರೂಪದಲ್ಲಿ ಐಕ್ಕವಿಲ್ಲ. ಧರ್ಮಗ್ಗಾನಿ ಆದಕಾಲಕ್ಕೆ ಧರ್ಮಸಂಸ್ಥಾಪನ- 
ಕ್ಯಾಗಿಯೂ, ಭೂಮಿಯ ಮೇಲೆ ದೈತ್ಯರು ಪ್ರಬಲವಾಗಿ ಭೂ ಭಾರವಾದರೆ ಭಾರಹರಣಾರ್ಥವಾಗಿಯೂ, ಭಕ್ತರ 
ಮನೋಭೀಷ್ಟ ಪೂರ್ಣ ಮಾಡುವ ಸಲುವಾಗಿಯೂ ಆಯಾ ಕಾಲಕ್ಕೆ ಅವತಾರ ರೂಪಗಳು ಪ್ರಕಟವಾಗುತ್ತವೆ. 
ಕಾರ್ಯಸಮಾಪ್ತಿಯಾದ ನಂತರ ಮೂಲರೂಪದಲ್ಲಿ ಐಕ್ಯ ಹೊಂದುತ್ತವೆ. ಪರಮಾತ್ಮನಿಂದ ಆಗತಕ್ಕಂಥ 
ಯಾವದೊಂದು ಕರ್ಮವನ್ನು ಒಬ್ಬ ಜೀವನು ಮಾಡಿದರೆ ಆ ಜೀವನಲ್ಲಿ ಪರಮಾತ್ಮನ ಆವೇಶ (ಅಂದರೆ 
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ಆವಿಷ್ಟರೂಪವಿದೆ) ಎಂದು ತಿಳಿಯುವುದು. ಈ ರೂಪಗಳು ಜೀವಗಳಸ್ಫೂಲ (ರೂಪ)ದೇಹದಲ್ಲಿ ಪ್ರವೇಶ 
ಮಾಡಿ ಆ ಜೀವನಿಂದ ಆಗದಂಥ ಅಚಿಂತ್ಯಕಾರ್ಯಗಳನ್ನು ಆ ಜೀವನಿಂದ ಮಾಡಿಸುತ್ತವೆ. ಸರ್ವವ್ಯಾಪ್ತನು 
ಪುರುರೂಪನೂ ಆದ ಶ್ರೀ ಮಹಾವಿಷ್ಣುವೇ "zz ತತ್ರ ಸ್ಥಿತೋ ವಿಷ್ಣುಸ್ತತ್ತಚ್ಛಕ್ತೀಃ ಪ್ರಬೋಧಯನ್‌ ಏಕ ಏವ 
ಮಹಾಶಕ್ತೀಃ ಕುರುತೇ ಸರ್ವಮಂಜಸಾ'' ಎಂದು ಎಲ್ಲ ಅಧಿಷ್ಠಾನಗಳಲ್ಲಿ ಆಯಾ ವ್ಯಕ್ತಿ ಗಳಿಗೆ ಶಕ್ತಿ ಯನ್ನು ಕೊಟ್ಟು 
ಅವರಿಂದ ಕಾರ್ಯಗಳನ್ನು ಮಾಡಿಸಿ ನೋಡುವ ಸರ್ವಸ್ವತಂತ್ರನು. ಅತಃ ""ಯೋಠಂತಃ ಪ್ರವಿಶ್ಯ'' ಎಂಬುವ 
ನ್ಯಾಯದಿಂದ ಶ್ರೀಹರಿಯೇ ಸರ್ವಕರ್ತನು. ಜೀವನು ಚೇತನಧರ್ಮ ಉಳ್ಳವನು. ಆದಕಾರಣ ಜೀವನು ಪರಾಧಿ 
ೇನಕರ್ತೃತ್ವ ಉಳ್ಳವನು. 


ಲೋಕದೃಷ್ಟಿಗೆ ಯಾವ ಯಾವ ಪದಾರ್ಥದಲ್ಲಿಪರಮಾತ್ಮನ ತೇಜೋಂಶವು ವಿಶೇಷ ಕಂಡು ಬರುತ್ತದೆಯೋ 
ಆಯಾ ಪದಾರ್ಥಗಳು ಪರಮಾತ್ಮನ ವಿಭೂತಿ ರೂಪಗಳೆಂದು ವ್ಯವಹರಿಸಲಡುತ್ತವೆ. ಈ ರೂಪಗಳ ವರ್ಣನವು 
ಶ್ರೀಮದ್ಭಗವದ್ಗೀತೆಯ 10ನೇ ಆಧ್ಯಾಯದಲ್ಲಿ ವರ್ಣಿಸಲ್ಪಟ್ಟಿದೆ. ಆವೇಶರೂಪಗಳು ಹಾಗೂ ವಿಭೂತಿರೂಪಗಳು 
ಬ್ರಹ್ಮಾಂಡದೊಳಗೆ ಅಂದರೆ ಸೃಷ್ಟಿಯಾದ ನಂತರ ಸ್ಥಿತಿ ಕಾಲದಲ್ಲಿ ಪ್ರಕಟವಾಗುತ್ತದೆ. ಅವತಾರ ರೂಪಗಳು ಕೆಲವು 
ಸೃಷ್ಟಿಯ ಪೂರ್ವದಲ್ಲಿ, ಕೆಲವು ಸೃಷ್ಟಿಯಾದನಂತರ ಪ್ರಕಟವಾಗುತ್ತವೆ. 

ಅವತಾರಗಳು : ಬ್ರಹ್ಮಾಂಡ ಸೃಷ್ಟಿಗಿಂತ ಪೂರ್ವದಲ್ಲಿ ಪ್ರಕಟವಾದವುಗಳು- ವಾಸುದೇವ, ಸಂಕರ್ಷಣ, 
ಪ್ರದ್ಯುಮ್ನ ಅನಿರುದ್ದ, ವಿಷ್ಣು, ಬ್ರಹ್ಮಾ, ಶಿವ, ಕೇಶವಾದಿ ದಾಮೋದರಾಂತ Co 39-12, ನಾರಾಯಣಾದಿ 
ಶತರೂಪಗಳು, ವಿಶ್ವಾದಿ ಸಹಸ್ರ ರೂಪಗಳು, ಅಜಾದಿ ಅನಂತ ಅವತಾರಗಳು. 

ಬ್ರಹ್ಮಾಂಡ ಸೃಷ್ಟಿಯಾದ ನಂತರ ಅವತಾರಗಳು 


ಪದ್ಮನಾಭ, ಸನತ್ಕುಮಾರ, ಕೂರ್ಮ, ಮಹಿದಾಸ, ಕಪಿಲ, ಧನ್ವಂತರಿ, ಅಜಿತ ಸ್ತ್ರೀರೂಪ, (ಮೋಹಿನಿರೂಪ 
ಅಮೃತವಿಭಾಗ ಕಾಲಕ್ಕೆ ಪ್ರಕಟವಾದದ್ದು) ನಾರಾಯಣ, ದತ್ತ, ಯಜ್ಞ (ಈ ರೂಪದಿಂದಲೇ ಮೊದಲನೇ ಇಂದ್ರ 
ಪದವಿಯನ್ನು ಆಳಿದನು), ವಡವಾನಲ, ಶಿಂಶುಮಾರ, ತಾಪಸ (ಮನುಗಳಲ್ಲಿ ನಾಲ್ಕನೇ ಮನು), Ds y 
(ಮೊದಲನೇ ಸಾರಿ ಆದದ್ದು ; DDD, Ro) ದಶ ಅವತಾರಗಳಲ್ಲಿಯ ಮತ್ತಾ ೪ವತಾರ ಎರಡನೆಯದು), ವರಾಹ 
(ಯಜ್ಞ ವರಾಹ ಇದು ಸಹ ದಶಾವತಾರಗಳಲ್ಲಿ ಆದ ವರಾಹ ಅಲ್ಲ), ವ್ಯಾಸ, ಯಷಭ, ಹಯಗ್ರೀವ, ಹಂಸ, 
ಮತ್ತಾ Ra) ದಶ (10), ವಿಭು, ಸತ್ಯಸೇನ, ವೈಕುಂಠ, ಅಜಿತ, ಉಪೇಂದ್ರ, ಪ್ರಭು ವಿಶ್ವಕ್ಷೇನ, ಧರ್ಮಸೇತು, 
ಯೋಗೀಶ್ವರ, ಬೃಹದ್ಧಾನು ಇತ್ಯಾದಿ ಅನಂತಾವತಾರಗಳು. ಪರಮಾತ್ಮನು ಆಪ್ತಪೂರ್ಣಕಾಮನಾದ್ದರಿಂದ 
ಅವನಿಗೆ ಏನೂ ಕೊರತೆ ಇಲ್ಲ. ಅವನಿಗೆ ಅಪೇಕ್ಷಿಶವಾದ ಅಥವಾ ಹೊಸದಾಗಿ ದೊರಕಿಸುವಂತಹದು ಏನೂ 
ಇಲ್ಲ. ಆದ್ದರಿಂದ ಅನ್ಯರಂತೆ ಪ್ರಯತ್ನ ಮಾಡುವ ಕಾರಣವೇ ಇಲ್ಲ. 

ವಿಶೇಷಾಂಶ : ಬಿಂಬರೂಪವು ಜೀವನನ್ನು ಬಿಟ್ಟು ಹೋದರೆ ಜೀವಕ್ಕೆ ನಾಶ ಪ್ರಾಪ್ತಿಯಾಗಿ ಜೀವನಿತ್ಯತ್ವ 
ಭಂಗವಾಗುವುದು. ಹಾಗೆ ಆಗುವುದು ಈಶ್ವರಸಂಕಲ್ಪವಿಲ್ಲದ್ದರಿಂದ ಬಿಂಬರೂಪಗಳು ಸ್ವರೂಪಹೃದಯದಲ್ಲಿಯೇ 
AGS ಇರುವವು. ಪರಮಾತ್ಮನ ಜ್ಞಾನಾನಂದಾದಿ ಸ್ವರೂಪನೆಂದು ಮೇಲೆ ಹೇಳಿದೆ ಅಂದರೆ ಅಪ್ರಾಕೃತಸ್ವರೂಪನು. 
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ಪ್ರಕೃತಿನಿರ್ಮಿತ ಸ್ವರೂಪವು ಯಾವ ಕಾಲದಲ್ಲಿಯೂ ಇಲ್ಲ, ಆದ್ದರಿಂದ ಪರಮಾತ್ಮನ ಕೆಲವು ಅವತಾರಗಳು 
ಮಾತೃದ್ಧಾ ರಾ ಪ್ರಕಟವಾದಂತೆ ಪುರಾಣಾದಿಗಳಲ್ಲಿವರ್ಣನವಾಗಿದ್ದರೂ ಆ ರೀತಿ ತಿಳಿಯತಕ್ಕದ್ದಲ್ಲ, ಪರಮಾತನಿಗೆ 
ಶುಕ್ಲಶೋಣಿತಸಂಬಂಧವು ಯಾವಾಗಲೂ ಇಲ್ಲ. ಯಾವತ್ತೂ ಅವತಾರಗಳು ನರಸಿಂಹ ರೂಪದಂತೆ 
ಪ್ರಕಟವಾಗುತ್ತವೆಂದು ತಿಳಿಯಬೇಕು. 


ಮೂಲರೂಪದಿಂದ ಅವತಾರರೂಪಗಳು ಹೊರಗೆ ಬಂದರೂ ಮೂಲರೂಪವು ಪೂರ್ಣವೇ. ಹೊರಗೆ 
ಬಂದ ಅವತಾರರೂಪಗಳು ಸಹ ಪೂರ್ಣವೇ. ಪರಮಾತ್ಮನ ಯಾವುದೇ ರೂಪವು ಪೂರ್ಣವೇ. ರೂಪಗಳಲ್ಲಿ 
ಪರಸ್ಪರ ಭೇದವಿಲ್ಲ. ಅಂದರೆ ಒಂದು ಪೂರ್ಣ, ಒಂದು ಅಪೂರ್ಣ, ಒಂದು ಕಡಿಮೆ ಒಂದು ಹೆಚ್ಚು ಈ 
ರೀತಿಯಾಗಿ ಭೇದವಿಲ್ಲ. ಎಲ್ಲ ಅವತಾರಗಳು ಜ್ಞಾನಾನಂದಾದಿ ಸ್ವರೂಪಗಳು. ಪ್ರತಿ ಅವಯವವೂ ಪೂರ್ಣವೇ 
ಇರುವುದರಿಂದ, ಒಂದೊಂದು ಅವಯವವೂ ಸರ್ವಕಾರ್ಯ ನಿರ್ವಾಹಕವಾಗಿದೆ. ಒಂದು ರೂಪಕ್ಕೆ ಇದು 
ರಾಮ ರೂಪವು ಇದು ಕೃಷ್ಣ ರೂಪವು ಈ ರೀತಿ ವ್ಯವಹಾರವು ವಿಶೇಷ ಬಲದಿಂದ ನಡೆಯುತ್ತದೆ ಹೊರತು 
ಜ್ಞಾನಿಗಳು ರಾಮರೂಪದಲ್ಲಿ ಕೃಷ್ಣರೂಪವನ್ನೂ ಕೃಷ್ಣರೂಪದಲ್ಲಿ ರಾಮರೂಪವನ್ನು ನೋಡಬಹುದು. 


ಪರಮಾತ್ಮನು ಪೂರ್ಣಶಕ್ತಿ ಉಳ್ಳವನಿದ್ದುದರಿಂದ ಆತನಿಗೆ ಅಘಟಿತ ಅಂದರೆ ಮಾಡಲಿಕ್ಕೆ ಅಸಾಧ್ಯವಾದದ್ದು 
ಯಾವುದೂ ಇಲ್ಲದ್ದರಿಂದ ಅಘಟಿತ ಘಟನಾ ಶಕ್ತಿ ಉಳ್ಳವನು ಅಂದರೆ ಅನ್ಯರಿಂದ ಅಘಟಿತವಾದದ್ದು ತನ್ನ 
ಇಚ್ಛೆಗೆ ಬಂದರೆ ಅವನು ಮಾಡಲು ಸಮರ್ಥನೆಂದು (ಹೀಗೆ) ತಿಳಿಯಬೇಕು. ಅದರಂತೆಯೇ ಅನಂತಗುಣವುಳ್ಳವ- 
ನೆಂದರೆ ಅನ್ಯರ ದೃಷ್ಟಿಯಿಂದ ಅನಂತವೇ ಹೊರತು ಅವನು ಅರಿಯನಂತಲ್ಲ. ಅವನು ಪೂರ್ಣಜ್ಞಾನಿಯು, 
ಪೂರ್ಣಸಮರ್ಥನಾದ್ದರಿಂದಲೇ ಯೋಗ್ಯವಾದದ್ದನ್ನೇ ಮಾಡುತ್ತಾನಾದ್ದರಿಂದ, ಅದು ಲೋಕದೃಷ್ಟಿಯಿಂದ 
ದೋಷರೂಪವಾದರೂ ಅದು ಅವನಿಗೆ ಗುಣವೇ ಹೊರತು ದೋಷವಲ್ಲ ಪರಮಾತ್ಮನ ಸಕಲ ಕರ್ಮಗಳೂ 
ಲೀಲಾತಕ್ರಗಳು, ಶ್ರೀವಿಷ್ಣುವು "ಅರ್ಹನ್‌' ಎಂಬ ವೈದಿಕಶಬ್ದವಾಚ್ಯನು. (ಬಕ್‌ 2-33-10). 


ವಿಶೇಷವಿಷಯ - ಸಕಲದೇವೋತ್ತಮನಾದ ಶ್ರೀಹರಿ ಅನಂತಕಲ್ಯಾಣಗುಣಪೂರ್ಣನು ದೋಷವಿದೂರನು 
ಮುಕ್ತಾಮುಕ್ತನಿಯಾಮಕನು ಸುಜನಾರಾಧ್ಯನು. ಈ ಪರದೇವತೆಯ ಕೂರುಗುರಲ್ಲಿಅಡಗಿದ ಹಿರಿಮೆ-ಗರಿಮೆಗಳು 
ದೇಶ-ಕಾಲಗಳಿಂದ ಸಮಳಾದ ನಿತ್ಯಮುಕ್ತಳಾದ ಸಮನಾದೇವಿಗೂ ನಿಲುಕದಂತಹವು. ನಾಲ್ಕೊಗನು ಈ 
ಬ್ರಹ್ಮಾಂಡದೊಳಗಿಹ ಪರಮಾಣುಗಳನ್ನು ಕ್ಷಣಕಾಲದಲ್ಲಿ ಎಣಿಕೆ ಮಾಡಬಲ್ಲನು. ಅದರೆ ಶ್ರೀಹರಿಯ 
ಮಹಿಮೆ-ಗುಣಗಳನ್ನು ಅರಿಯಲಾರನು. ಪದ್ಮನಾಭ ವಾಸುದೇವ ನಾರಾಯಣ ಮೊದಲಾದ ನಾಮಗಳಿಂದ 
ಕರೆಸಿಕೊಳ್ಳಲಡುವ ಈ ಪರದೇವತೆ, ಸೃಷ್ಟಿಗಿಂತ ಮೊದಲೂ ಅದ್ವಿತೀಯನಾಗಿದ್ದನು. ಅವನ ಸೃಷ್ಟಿಯೇ 
ಬ್ರಹರುದ್ರಾದಿ ಅನಂತ ದೇವತೆಗಳು. ಶ್ರೀಹರಿಯು ಮೂಲರೂಪ ಮತ್ತು ಅವತಾರಗಳಲ್ಲಿ ಸರ್ವದಾ 
ಪರಿಪೂರ್ಣನು.  ಮತ್ತ್ಯ-ಕೂರ್ಮ-ವೇದವ್ಯಾಸ-ವೈಕುಂಠ-ಕಪಿಲ-ಯಷಭ-ನಾರಾಯಣೀ ಮೊದಲಾದ 
ಅನಂತಾವತಾರನು. 
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2. ಲಕ್ಷ್ಮೀ (ಪ್ರಕೃತಿ) 
ಗುಣಗಳು: ಪರಮಾತನಿಗಿಂತ ಅನಂತಾನಂತ ಗುಣಗಳಿಂದ ನ್ಯೂನಳು. 


ದೇಹ ಲಕ್ಷಣ: 32 


ಪರಮಾತ್ಮನ ಅನುಗ್ರಹದಿಂದ ಪೂರ್ಣಸಮರ್ಥಳು, ಜ್ಞಾನಾನಂದಾದಿ ಸ್ವರೂಪಳು. ಪರಮಾತ್ಮನನ್ನು ಬಿಟ್ಟು 
ಉಳಿದ ವಿಷಯಗಳಲ್ಲಿ ಸರ್ವಜ್ಞಳು ಜಡಪ್ರಕೃತಿಗೆ ಅಭಿಮಾನಿಯು, ಕೇವಲ ಪರಮಾತ್ಮನ ಅಧೀನಳು. 
ನಿತ್ಯಾವಿಯೋಗಿನಿ ಅಂದರೆ ಪರಮಾತ್ಮನನ್ನು ಬಿಟ್ಟು ಇರುವವಳಲ್ಲ, ಸಮಾಸಮಳು. ಅಂದರೆ ದೇಶ-ಕಾಲದಿಂದ 
ಸಮಳು, ಗುಣಗಳಿಂದ ಅಸಮಳು. ಪರಮಾತ್ಮನು ಸಕಲ ದೇಶ-ಕಾಲಗಳಲ್ಲಿ ಇದ್ದಂತೆ ಲಕ್ಷಿ ९०९८०03349 ಕೂಡ 
ಸಕಲ ದೇಶ-ಕಾಲಗಳಲ್ಲಿ ಇರುವಳು. ನಿತ್ಯ ಮುಕ್ತಳು, ಆಪ್ರಕಾಮಳು. ಜಡ ಚೇತನಗಳಿಗೆ ಅಭಿಮಾನಿನೀ, ಜಡ 
ಪ್ರಕೃತಿಗೆ ಅಭಿಮಾನಿನೀ ಆದ್ದರಿಂದ ಚೇತನಪ್ರಕೃತಿ ಎಂದು ಲಕ್ಷ್ಮೀದೇವಿಗೆ ವ್ಯವಹರಿಸುತ್ತಾರೆ . ಈಕೆ ಪರಮಾತ್ಮನ 
ಇಚ್ಛಾಧೀನಳು. 


ಅವತಾರಗಳು — ಪರಮಾತ್ಮನು ಅವತಾರ ಮಾಡಿದ ಕೂಡಲೇ ಲಕ್ಷ್ಮೀದೇವಿಯು ನಿತ್ಯಾವಿಯೋಗಿನಿ 
ಆದುದರಿಂದ ಆತನ ಸೇವಾರ್ಥವಾಗಿ, ಅವತಾರ ಮಾಡುವಳು. ಆದ್ದರಿಂದ ಪರಮಾತ್ಮನಂತೆ ಅನಂತ 
ಅವತಾರಗಳುಳವಳು ದವಾದವುಗಳು - ಮಾಯಾ, ಜಯಾ, ಶ್ರೀ, ಭೂ, ದುರ್ಗಾ, ಅಂಭೃಣೀ, ಹರೀ, 
ದಕ್ಷಿಣಾ (ಯಜ್ಞಭಾರ್ಯಾ), ಜಯಂತೀ (ಯಷಭ ಭಾರ್ಯಾ), ಜಾನಕಿ (ರಾಮದೇವರ ಭಾರ್ಯಾ), 
ಸತ್ಯಭಾಮಾ ಮತ್ತು ರುಕ್ಮಿಣೀ (ಇವರು ಕೃಷ್ಣನ ಪತ್ನಿಯರು) ಇತ್ಯಾದಿ ಅನೇಕ ಅವತಾರಗಳು 


ವಿಶೇಷಾಂಶ : ನಿತ್ಯ ಮುಕ್ತಳು ಲಕ್ಷಿ ದೇವಿಯು ಆಪ್ತಕಾಮಳಾದುದರಿಂದ, ಕರ್ಮಗಳು ಸಹ ಲೀಲಾತಕ್ಷಗಳೇ 
ಹೊರತು ಕರ್ಮಗಳಿಂದ ಅವಳಿಗೇನು ಪ್ರಯೋಜನವಿಲ್ಲ. ಪರಮಾತ್ಮನಂತೆ ಸಕಲ ಶಬ್ದವಾಚ್ಯಳು. ಎಲ್ಲ 
ಅವತಾರಗಳು ಜ್ಞಾನಾನಂದಾದಿ ಸ್ವರೂಪಗಳು. ಪರಮಾತ್ಸನಂತೆ ಪ್ರಾದುರ್ಭಾವ ಹೊರತು ಅವಳಿಗಾದರೂ 
ಶುಕ್ಟ-ಶೋಣಿತ ಸಂಬಂಧಗಳಿಲ್ಲ. 


ವಿಶೇಷವಿಷಯ — ಎರಡನೆಯ ಕಕ್ಷೆಯಲ್ಲಿ ಬರುವ ಲಕ್ಷ್ಮೀದೇವಿಯು ನಿತ್ಯಮುಕ್ತಳು. ಶ್ರೀಹರಿಯಿಂದ 
ಅನಂತಗುಣನ್ಯೂನಳು. ಜಯಂತೀ-ಜಾನಕಿ-ಸತ್ಯಭಾಮ-ರುಕ್ಮಿಣೀ-ದಕ್ಷಿಣಾ-ಇತ್ಯಾದಿ ಅನಂತ ಅವತಾರಗಳು. 
ಶ್ರೀಹರಿಯಿಂದ ಆವಿಷಳು. 


ಜೀವೋತಮರಾದ ಮುಖ್ಯಪ್ರಾಣದೇವರ ಮೂಲ ಮತ್ತು ಅವತಾರರೂಪಗಳಲ್ಲಿ ಭೇದವಿಲವೆಂದು ಶ್ರುತಿ 
ಸಾರುವುಗ ಸಿರಿದೇವಿಯ ಮೂಲ-ಅವತಾರರೂಪಗಳಲ್ಲಿ ಭೇದವಿಲ್ಲವೆಂದು ಪ್ರತಿಪಾದಿಸುವ ಅಗತ್ತವಿಲ್ಲ 
ಅದರೂ ಏಕಾದಶಸ್ಯಂಧ ತಾತರ್ಯದಲ್ಲಿ - ವೇದಾಭಿಮಾನಿನಿಯಾದ ಲಕ್ಷ್ಮಿಯ ರೂಪವು ವಂದಿಮಾಗಧರಂತೆ 
"ಸೃಷ್ಟಿಯ ಆರಂಭದಲ್ಲಿ ಸ್ತೋತ್ರವನ್ನು' ಮಾಡುತ್ತಿದ್ದು ವಿಷ್ಣುವಿನಿಂದ ದೂರದಲ್ಲಿದ್ದು"ವೇದಾ' ಎನಿಸಿದೆ. ಲಕ್ಷ್ಮಿಯು 
ಪರಮಾತ್ಮನ ಇನ್ನೊಂದು ತೊಡೆಯ ಮೇಲೆ ಇದ್ದು ಯಜ್ಞಾ' ಎನಿಸಿ ಪರಮಾತ್ಮನ ದೇಹದ ಎಡ ಭಾಗದಲ್ಲಿರುವ 
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ಪವು ವಿಶಿಷ್ಠಸುಖದ ನೆಲೆಯಾಗಿದ್ದು ] ದಕ್ಷಿಣಾ ಎನಿಸಿದೆ. ದಕ್ಷಿಣಾರೂಪವು ಅತಿಹತ್ತಿರದಲ್ಲಿರುವ ಕಾರಣ 
ಹೆಚ್ಚಿನ ಸುಖಹೊಂದಿದೆ ಎನ್ನಲಾಗಿದೆ — 


ವೇದಾಭಿಮಾನಿನೀ ಸೈವ ಯಾ ವಿಷ್ಣೋರ್ದೂರತಃ ಸ್ಥಿತಾ | 
ಯಜಾಖಾ ಸೆವ ನಿಷೋಸು ಯಾ ತೂರಸಲಮಾಶಿತಾ। 
as SO ಣ > e ~ 
ಮಜ RRO RRP PR ವಿಶಿಷ್ಟಾದಕ್ಷಿಣಾ ಸುಖೇ॥॥ 
- ಎಂದು ಭಾಗವತತಾತ್ಸರ್ಯನಿರ್ಣಯದಲ್ಲಿ (11.16.12) ಹೇಳಲ್ಪಟ್ಟಿದೆ. 


ದೇಹದ ಎಲ್ಲ ಭಾಗಗಳಲ್ಲಿ ಸುಖಾನುಭವವಿದ್ದರೂ “BAL ಮೇ ಸುಖಮ್‌'' $ ತಂಪಾಗಿದೆ ಎಂಬುದಾಗಿ 
ಸುಖಭಿವ್ಯಕ್ತಿ ಸ್ಥಾನವನ್ನು ಗಮನದಲ್ಲಿರಿಸಿಕೊಂಡು ಹೀಗೆ ವ್ಯವಹರಿಸುವಂತೆ ದಕ್ಷಿಣರೂಪವು ಸುಖಾಭಿವ್ಯಕ್ತಿ; ಸ್ಥಾನ- 
ವಾದ ಕಾರಣ ವಿಶಿಷ್ಠಸುಖವು ದಕ್ಷಿಣಾರೂಪದಲ್ಲಿದೆ ಎಂಬ ವ್ಯವಹಾರವು ಉಚಿತವಾಗಿದೆ. 

ಕೆಲವರು, ಲಕ್ಷ್ಮಿಯ ಎಲ್ಲರೂಪಗಳಿಗೂ ನಿರ್ದಿಷ್ಟಕಾಲದಲ್ಲಿ(ಅವಸ್ಥಾವಿಶೇಷದಲ್ಲಿ) ದಕ್ಷಿಣಾತ್ಹವುಇದೆ. 
(ವಿಷ್ಣುವಿನ ದೇಹದ ಎಡ ಭಾಗವಾಗಿರುವಿಕೆ ಇದೆ), ಆದ್ದರಿಂದ ಎಲ್ಲರೂಪಗಳಿಗೂ ಸುಖ ಸಮಾನವಾಗಿದೆ 
ಎನ್ನುತ್ತಾರೆ. ಆದರೆ ಇನೋ “ವಿಷ್ಣುಃ ಸದಕ್ಷಭಾಗೇ age” ಸದಾಎಂಬ ಐತರೇಯಭಾಷ್ಯವಚನವನ್ನು ಗಮನಿಸಿದರೆ, 
ಲಕ್ಷ್ಮಿಯ ಈ ರೂಪಕ್ಕೆ ಮಾತ್ರವೇ ಸ್ವಾಮಿಯ ಸಾರ್ವಕಾಲಿಕ ಸಂಬಂಧವನ್ನು ವರ್ಣಿಸುತ್ತಿದ್ದು ಎಲ್ಲರೂಪಗಳಿಗೂ 
ಕಾಲವಿಶೇಷದಲ್ಲಿ ದಕ್ಷಿಣಾತ್ಸವಿಲ್ಲ ಎಂದು ಪ್ರಾಮಾಣಿಕರಿಂದ ತಿಳಿದು ಬರುತ್ತದೆ. ಆದ್ದರಿಂದ ಎಲ್ಲ ರೂಪಗಳೂ 
ಕಾಲವಿಶೇಷದಲ್ಲಿ ದಕ್ಷಿಣಾರೂಪವಾಗಿ ಪರಿವರ್ತನೆ ಹೊಂದುವುದಿಲ್ಲ. 


ನವನವಸು ವಿಶೇಷೋಪಲಂಭೇನ ಎಂಬ ಪಂಡಿತಾಚಾರ್ಯರ ವಚನವನ್ನು ಆಧರಿಸಿ ಕೆಲವರು 
ಲಕ್ಷ್ಮೀಜ್ಞಾನದಲ್ಲಿಅಭಿವೃದ್ಧಿಯನ್ನು ಒಪ್ಪುತ್ತಾರೆ. ಇದು ಉಚಿತವಲ್ಲ, ""ಯಸ್ಮಾದ್‌ ಬ್ರಹ್ಮೇಂದ್ರರುದ್ರಾದಿದೇವತಾನಾಂ 
ಶ್ರೀಯೋತಪಿ ಚ। ಜ್ಞಾನಸ್ಫೂರ್ತಿಃ' ಎಂಬ ಈಶೋಷನಿಷತ್‌ ಭಾಷ್ಯವನ್ನು ವಿವರಿಸುವಾಗ ಶ್ರೀಮದ್ದಯತೀರ್ಥ- 
ಶ್ರೀಮಚ್ಚಣರು ಅವರ ಟೀಕೆಯಲ್ಲಿ ಶ್ರೀದೇವಿಯ ಜ್ಞಾನವು ಉತ್ಪತ್ರಿರಹಿತ (""ಬ್ರಹ್ಮಾದೀನಾಮಪ್ರಾಪ್ತಜ್ಞಾನಮು- 
BASe | ಶ್ರಿಯಸ್ತು ಸರ್ವದಾ ವಿದ್ಯತೇ ಇತಿ ವಿವೇಕಃ') ಎನ್ನಲಾಗಿದೆ. ಈ ಹಿನ್ನೆಲೆಯಲ್ಲಿ ಪರಮಾತ್ಮನ 
ಉಪದೇಶದಿಂದ ಜ್ಞಾನದಲ್ಲಿ ಸ್ಪಷ್ಟತೆಯನ್ನು ಒಪ್ಪಬಹುದಾಗಿದೆ. ಜಾನಂತ್ಯಾ ಅಪಿ ದೇವ್ಯಾವಿಶೇಷಜ್ಞಾನಾರ್ಥಂ ಪೃಷ್ಟ 
ಆಹ ಎಂಬ ಐತರೇಯಭಾಷ್ಯವಚನವೂ ಜ್ಞಾನಿಗಳ ವಿಶೇಷಜ್ಞಾನಕ್ಕೋಸ್ಕರ (ವಿಶೇಷಜ್ಞಾನಾರ್ಥಂ) ಎಂಬ 
ಅಭಿಪ್ರಾಯ ನೀಡುತ್ತಿದ್ದು ಶ್ರೀದೇವಿಗೆ ಹೆಚ್ಚಿನ ಜ್ಞಾನ ಹುಟ್ಟಲು ಎಂಬ ಅಭಿಪ್ರಾಯವನ್ನು ಹೊಂದಿಲ್ಲ. ಆದ್ದರಿಂದ 
ಲಕ್ಷ್ಮಿಯ ಜ್ಞಾನದಲ್ಲಿ ವೃದ್ಧಿಹ್ರಾಸಗಳಿರುವುದಿಲ್ಲ. 


eo e 
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3. ವಿಧಿ (1- ಬ್ರಹ್ಮದೇವರು) ಪ್ರಾಣನಾಥ (2-ವಾಯುದೇವರು) 


ಗುಣಗಳು - ಲಕ್ಷಿ £ದೇವಿಗಿಂತ ಕೋಟಿಗುಣಗಳಿಂದ ನ್ಯೂನರು. ಸಕಲ ಜೀವೋತ್ತಮರು, ಜೀವಗಳಾದ್ದರಿಂದ 
ಇವರಿಗೆ ಲಿಂಗದೇಹ ಉಂಟು, ಸಾಯುಜ್ಯ ಮುಕ್ತಿಗೆ ಯೋಗ್ಯರು, ಸಾಧನ ಮಾಡಿ ಮುಕ್ತರಾಗತಕ್ಕವರು, ಸದಾ 
ಅಪರೋಕ್ಷಜ್ಞಾನ ಉಳ್ಳವರು ನಿತ್ಯಾಪರೋಕ್ಪಬಿಂಬರು. ಪರಮಾತ್ಮ ಹಾಗೂ ಲಕ್ಷಿ £ದೇವಿಗೆ ಇವರಿಬ್ಬರು 
ಅಧೀನರು. ಅವರಿಬ್ಬರ ಹೊರತು ಉಳಿದ ವಿಷಯಗಳಲ್ಲಿ ಸರ್ವಜ್ಞರು. ಬ್ರಹ್ಮವಾಯುಗಳು ಸ್ವರೂಪದಿಂದ 
ಸಮಾನ ಯೋಗ್ಯತೆ ಉಳ್ಳವರು. ಇವರು ಉತ್ತಮೋತ್ತಮಭಕ್ತಿಯೋಗಿಗಳು. ವಾಯುದೇವರೇ ಮುಂದಿನ 
ಬ್ರಹಕ್ಷಲದಲ್ಲಿ ಬ್ರಹ್ಮಪದವಿಗೆ ಬರುವರು. ಆದ್ದರಿಂದ ವಾಯುದೇವರಿದ್ದಾಗೆ ಬ್ರಹ್ಮಪದವಿಯಲ್ಲಿ ಇದ್ದವರಗಿಂತ 
ಪದಪ್ರಯುಕ್ತ ಕಿಂಚನ್ನ್ಯೂನರು. 

ಗುಣಗಳು - ಲಕ್ಷಿ £ದೇವಿಗಿಂತ ಕೋಟಿ ಗುಣಗಳಿಂದ ನ್ಯೂನರು 

ಸಾಧನ : 100 ಕಲಸಾಧನ. 

ದೇಹಲಕ್ಷಣ : 32. 


ಅವತಾರಗಳು: 1-ಬ್ರಹ್ಮದೇವರು - ಸೂಕ್ಷ ಸೃಷ್ಟಿಯಲ್ಲಿ ವಾಸುದೇವನಿಂದ ಮಾಯಾದೇವಿಯಲ್ಲಿಅವತರಿಸಿದ 
ಪೃಶ್ನಿನಾಮಕನು, ಸ್ಥೂಲ ಸೃಷ್ಟಿಯಲ್ಲಿ ಅನಿರುದ್ಧನಿಂದ ಶಾಂತಿದೇವಿಯಲ್ಲಿ ಅವತರಿಸಿದ ಮಹಾನ್‌ನಾಮಕನು. 
ಮಹಾನ್ನಾಮಕನೇ ಮಹತ್ತತ್ವಕ್ಕೆ ಅಭಿಮಾನಿಯು, ಅನಂತರ ಸೃಷ್ಟಿಯಲ್ಲಿ ಪರಮಾತ್ಮನ ನಾಭಿಕಮಲದಲ್ಲಿ(ದಿಂದ) 
ಹುಟ್ಟಿದ ಚತುರ್ಮುಖ ಬ್ರಹ್ಮನಾಮಕನು, ಈ ಬ್ರಹ್ಮದೇವರಿಗೆ ಅವತಾರಗಳಿಲ್ಲದ್ದರಿಂದ ಶುಕ್ಲ:ಶೋಣಿತ 
ಸಂಬಂಧವಿಲ್ಲ. 2-ವಾಯುದೇವರು - ರಾಮದೇವರ ಸೇವಾರ್ಥವಾಗಿ ಹನುಮಾನ್‌ ನಾಮಕನು, ಕೃಷ್ಣದೇವರ 
ಸೇವಾರ್ಥವಾಗಿ ಭೀಮನಾಮಕನು, ವ್ಯಾಸದೇವರ ಸೇವಾರ್ಥವಾಗಿ ಆನಂದತೀರ್ಥ ನಾಮಕನು. ಸೂತ್ರನಾಮಕನು, 
ರೋಚನ ನಾಮಕನು (ಇಂದ್ರ ಪದವಿ ಆಳಿದವನು), ಧೃತಿ, ಸ್ಮೃತಿ, ಮೇಧಾ, ಮುಕ್ತಿ ವಿಷ್ಣುಭಕ್ತಿ, ಚಿತ್ತ 


ಪ್ರಾಣವಾಯು, ಬಲ, ಸ್ಥಿತಿ, ಯಜು, ಯೋಗ, ಪ್ರಜ್ಞಾ ಸುಖ, ಜ್ಞಾನ, ವೈರಾಗ್ಯ, ಇವೆಲ್ಲವುಗಳಿಗೆ ಅಭಿಮಾನಿಯಾದ 
ಅವತಾರಗಳು. ಮುಖ್ಯಪ್ರಾಣನು ವಿಜ್ಞಾನತತ್ವ್ವಕ್ಕೆ ಅಭಿಮಾನಿ. 


ಸಾಧನ: ಯೋಗ್ಯವಾದ ಸಾಯುಜ್ಯ ಮುಕ್ತಿ ಯನ್ನು ಪಡೆಯಲಿಕ್ಕೆ ಪ್ರ ಪದಕ್ಕೆ ಬರುವ ಜೀವರು 100 ಕಲ್ಪ 
ಸಾಧನೆ ಮಾಡಬೇಕು. 


ವಿಶೇಷಾಂಶ : ಪರಮಾತ್ಮನ ಹಾಗೂ ಲಕ್ಷಿ ದೇವಿಯ ಅವತಾರಗಳು ಪೂರ್ಣವು, ಜೀವರ ಅವತಾರಗಳು 
ಹಾಗಲ್ಲ. ದೇವರು ಒಂದು ಅಂಶದಿಂದ ಅವತಾರ ಮಾಡುತ್ತಾರೆ. ಆದ್ದರಿಂದ ಮೂಲರೂಪದಲ್ಲಿದ್ದಷ್ಟು ಶಕ್ತ್ಯಾದಿಗಳು 
ಅವತಾರದಲ್ಲಿ ತೋರಿಸುವದಿಲ್ಲ. ಜೀವರಲ್ಲಿ ಕೆಲವರು ಸಾಂಶರಿದ್ದಾರೆ. ಅವರು ಒಂದೊಂದು ಅಂಶದಿಂದ 
ಅವತಾರ ಮಾಡುತ್ತಾರೆ. 
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ಈ ಕಕ್ಷೆಯಿಂದ ಮುಂದೆ ಜೀವಗಳ ವಿಚಾರವು ಆರಂಭವಾಗುವುದು. ಜೀವರಲ್ಲಿ ಯಜುಗಳು ಎಂಬ 
ಜೀವಸಮೂಹ ಉಂಟು, ಅದರ ಪೈಕಿ 100 ಜನರು ಏಕಕಾಲದಲ್ಲಿ ಸಾಧನೆ ಮಾಡುತ್ತಿರುತ್ತಾರೆ. ಕ್ರಮೇಣ 98 
ಬ್ರಹಕಲ್ಪ್ಲ ಪರ್ಯಂತ ಸಾಧನವಾದ ಮೇಲೆ, ಆ ಜೀವನು ವಾಯುಪದಕ್ಕೆ ಬರುತ್ತಾನೆ. 99ನೇ ಬ್ರಹಕ್ರಲದಲ್ಲಿ 
ವಾಯುಪದದಿಂದ ಸಾಧನ ಮಾಡಿಕೊಂಡು ಆತನೇ ಬ್ರಹಪದವಿಗೆ ಬರುತ್ತಾನೆ. ಬ್ರಹ್ಮಪದವಿಯಿಂದ ಸಾಧನ 
ಪೂರ್ತಿಯಾಗಿ ಸಾಯುಜ್ಯ ಮುಕ್ತಿಯನ್ನು ಹೊಂದುತ್ತಾನೆ. ಈ ಪ್ರಕಾರ ಒಬ್ಬ ಜೀವನು ಮುಕ್ತನಾದನಂತರ ಕೆಳಗಿ 
ನವರು ಒಂದೊಂದು ಪದವಿಗೆ (ಮೆಟ್ಟಲು) ಮೇಲೆ ಮೇಲೆ ಹೋಗುವರು. ಸುಂದರ ಮತ್ತು ನಿರ್ದುಷ್ಠವಾದ 
ದೇಹದ ಲಕ್ಷಣಗಳು 32 ಹೇಳಲ್ಪಟ್ಟಿವೆ. ಇದುವರೆಗೆ ವರ್ಣಿಸಿದ ದೇವತೆಗಳ ದೇಹಗಳು, ಸಂಪೂರ್ಣ ಲಕ್ಷಣಗಳಿಂದ 
ಯುಕ್ತವಾದವುಗಳು. ಕಡೆಯ ಪದವಿಗೆ ಸಮೂಹದಿಂದ ಒಬ್ಬನು ಸಾಧನ ಮಾಡಲಿಕ್ಕೆ ಒಬ್ಬನು WAS, ಬರುತ್ತಾನೆ. 
(ಬ್ರಹ್ಮಪದವಿಯಿಂದ ಮುಕ್ತನಾಗುವ ಜೀವನಿಂದ, ಉಳಿದ 99 ಯಜುಗಳು ಒಂದೊಂದೇ ಮೆಟ್ಟಲು ಮೇಲೆರಿದಂತೆ 
ಕೊನೆಯ 100ನೇ ಯಜುವಿನ ಸ್ಥಾನ ಖಾಲಿಯಾಗುವದರಿಂದ, ಆ ಕೊನೆಯ ಸ್ಥಾನಕ್ಕೆ ಯಜುಯೋಗಿ ಜೀವನು 
ಬರುತ್ತಾನೆ.) ಈ ಸಮೂಹದ ಜೀವರಿಗೆ ಪ್ರತಿಯೊಬ್ಬನಿಗೆ 100 ese ಸಾಧನವು, ಬ್ರಹ್ಮಪದವಿಗೆ ಬಂದು ಆ 
ಪದವಿಯಿಂದಲೇ ಅವರಿಗೆ ಮುಕ್ತಿಯು, ಸಾಧನ 200 ಬ್ರಹಕಲವೆಂದು ಕೆಲವರ ಅಭಿಪ್ರಾಯವಿದೆ. ಸಾಧಕರು 
ಸ್ವರೂಪೋದ್ಧಾರಕರಾದ ಗುರುಗಳಿಂದ ವಿಚಾರ ಮಾಡಿ ನಿಶ್ಚಯಿಸಬೇಕು. ಬ್ರಹ್ಮದೇವರು ಬ್ರಾಹ್ಮಣ ವರ್ಗಕ್ಕೆ 
ಅಭಿಮಾನಿಯು, ವಾಯುದೇವರು ಕೃತ್ರಿಯ ಜಾತಿಗೆ ಅಭಿಮಾನಿಯು. (ಇವರ ದೇಹ 32 ಲಕ್ಷಣಗಳುಳ್ಳದ್ದು ) 


ವಿಶೇಷವಿಷಯ - ವಿಷ್ಣುವಿನ ವಿಶೇಷಾವೇಶವುಳ್ಳ ಬ್ರಹ್ಮ ವಾಯುಗಳು ಮೂರನೆಯ ಕಕ್ಷೆಯಲ್ಲಿ ಬರುತ್ತಾರೆ. 
ಶ್ರೀದೇವಿಗಿಂತ ಕೋಟಿಗುಣಗಳಿಂದ ನ್ಯೂನರು, ಮಹಾನ್‌-ವಿರಿಂಚಿ, ಬ್ರಹ್ಮಾ- ಇವು ಬ್ರಹ್ಮದೇವರ ನಾಮಗಳು. 
ಪ್ರಾಣ-ಸೂತ್ರ-ಮೇಧಾ-ಸ್ಮೃತಿ- ಧೃತಿ-ಮುಕ್ತಿ-ವಿಷ್ಣುಭಕ್ತಿ ಇತ್ಯಾದಿ ನಾಮಗಳಿಂದ ಮುಖ್ಯಪ್ರಾಣನು ವಾಚ್ಯನು 
ಪ್ರಾಣನ ಮೂರು ಅವತಾರಗಳು-ಹನುಮ-ಭೀಮ-ಮದ್ದರು. ಶ್ರೀಹರಿಯ ಅನುಗ್ರಹದಿಂದ ಅವತಾರರೂಪ- 
ಗಳಲ್ಲಿಯೂ ಜ್ಞಾನಾದಿಪೂರ್ಣರು ಶ್ರೀಹರಿಯ ವಿಷಯದಲ್ಲೂ ಅನ್ಯವಿಷಯಗಳಲ್ಲೂ ಶುದ್ಧಜ್ಞಾನರು. 
ಕಲಿವಿಕಾರ-ಅಜ್ಞಾನ-ವಿಪರೀತಜ್ಞಾನಗಳ ಸೋಂಕಿಲ್ಲದವರು. ಶ್ರೀಹರಿಯ ಪ್ರೀತಿಗಾಗಿ ಕೆಳ ಕೆಳಗಿನ ಯುಗಗಳಲ್ಲಿ 
ಜ್ಞಾನಾದಿಗಳ ಅಭಿವ್ಯಕ್ತಿಯನ್ನು ಕಡಿಮೆ ತೋರಿಸುವರು. 


ವಾಯುಪದವಿಯನ್ನು ಅಲಂಕರಿಸುವ ಜೀವರನ್ನು ಖಯಜುಯೋಗಿಗಳೆಂದು ಕರೆಯುತ್ತಾರೆ. ಇವರಿಗೆ 
ಅಪರೋಕ್ಸಕ್ಕಿಂತ ಪೂರ್ವದಲ್ಲಿ 100 ಕಲ್ಪ ಸಾಧನೆ ಇದೆ. ಅನಂತರ ಮೊದಲ ಜನ್ಮದಲ್ಲಿ ಯಜುಯೋಗಿಗಳು ಕಲ್ಪಿ 
ಎಂಬ ಹೆಸರಿನಿಂದ ಖ್ಯಾತರಾಗುವರು. 99ನೆಯ ಜನ್ಮದಲ್ಲಿ (ಕಲ್ಪದಲ್ಲಿ) ವಾಯು ಎನಿಸಿ 100ನೇಯ ಬ್ರಹ್ಮ 
ಶರೀರದಿಂದ ಮುಕ್ತಿ. 

ಶ್ರೀದೇವಿ ಸಹಸ್ರಗುಣಾಧಿಕಳೇ? “ತತಃ ಸಹಸ್ರಗುಣಿತಾ BE” ಎಂಬುದಾಗಿ ಗೀತಾತಾತರ್ಯದಲ್ಲಿ 
ವಾಯೋಃ ಸಹಸ್ರಗುಣಿತಾ MR? ಎಂಬುದಾಗಿ ಭಾರತತಾತ್ವರ್ಯನಿರ್ಣಯದಲ್ಲಿ ಶ್ರೀದೇವಿಯು 
ಬ್ರಹ್ಮವಾಯುಗಳಿಗಿಂತ ಸಹಸ್ರಗುಣಾಧಿಕಳೆಂದು ನಿರೂಪಿಸಲಾಗಿದೆ. ಹಾಗಾದರೆ ಅವಳು ಸಹಸ್ರಗುಣಾಧಿಕಳೇ? 
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ಅಥವಾ ಕೋಟಿಗುಣಾಧಿಕಳೇ? ಎಂಬ ಸಂಶಯ ಸಹಜ. ಆದರೆ, ಬ್ರಹ್ಮವಾಯುಗಳಿಗಿಂತ ಕೋಟಿಗುಣಾ- 
ಧಿಕಳು ಶ್ರೀದೇವಿ ಎಂದು ಪ್ರತಿಪಾದಿಸುವ ಅನೇಕ ನಿರವಕಾಶ ಪ್ರಮಾಣಗಳಿರುವ ಕಾರಣ ಶ್ರೀದೇವಿಯು 
ಕೋಟಿಗುಣಾಧಿಕಳೆಂದೇ ತಿಳಿಯಬೇಕು. ಸಹಸ್ರಶತಮೊದಲಾದ ಸಂಖ್ಯೆಗಳನ್ನು ನಿರವಕಾಶ ಪ್ರಮಾಣಕ್ಕೆ 
ಅನುಗುಣವಾಗಿ ಆವೃತ್ತಿಮಾಡಿಕೊಂಡು ವ್ಯಾಖ್ಯಾನಿಸಬೇಕು. ಅಧಿಕ ಸಂಖ್ಯಾವಾಚಕ ಸಶಬ್ಬಕ್ಕೆ ನ್ಯೂನಸಂಖ್ಯೆಯ 
ಅರ್ಥವನ್ನು ಯಾವ ರೀತಿಯಿಂದಲೂ ಪರಿಗ್ರಹಿಸಲು ಸಾಧ್ಯವಿಲ್ಲ “Swe ಶತಂ ದಶಸಹಸ್ರಮಿತಿ x ಯಸ್ಮಾತ್‌ 
ತಸ್ಮಾನ್ನ ಹೀನವಚನಃ' (ಮಹಾಭಾರತತಾತರ್ಯನಿರ್ಣಯ 1.17) ಎಂಬ ಶ್ರೀಮದಾಚಾರ್ಯರ ವಾಕ್ಯಕ್ಕೆ 
ಅನುಗುಣವಾಗಿ ಕಡಿಮೆ ಸಂಖ್ಯೆಯನ್ನು ಹೇಳುವ ಪದಕ್ಕೆ ಬಹುತ್ವಾರ್ಥವನ್ನು ಕಲಿಸ ಬಹುದಾಗಿದೆ. ಆದ್ದರಿಂದ 
ಲಕ್ಷ್ಮೀದೇವಿಯು ಬ್ರಹ್ಮವಾಯುಗಳಿಗಿಂತ ಕೋಟಿ ಗುಣೋತ್ತಮಳು. 
4. ಬ್ರಹ್ಮಾಣಿ (ಬ್ರಹ್ಮದೇವರ ಭಾರ್ಯಾ- ಅಪರನಾಮ ಸರಸ್ವತಿ) 
ಭಾರತಿ-(ವಾಯುದೇವರ ಭಾರ್ಯಾ) 


ಗುಣಗಳು: ಮೇಲಿನ ಗುಣದವರಿಂದ ಅಂದರೆ ಬ್ರಹ್ಮವಾಯುಗಳಿಗಿಂತಲೂ, 100 ಗುಣಗಳಿಂದ ನ್ಯೂನರು. 
ಗುಣಗಳು: 100 ಗುಣಗಳಿಂದ ನ್ಯೂನರು. 

ಸಾಧನ : 100 ಕಲಸಾಧನ. 

ದೇಹಲಕ್ಷಣ : 32. 


ಅವತಾರಗಳು : ಸರಸ್ವತಿದೇವಿಗೆ ಅವತಾರವಿಲ್ಲ. ಭಾರತಿ ದೇವಿಯರ ಅವತಾರಗಳು - ಹರಿಪ್ರೀತಿ, 
ಗಾಯತ್ರೀ, ಗುರುಭಕ್ತಿ, ಶ್ರದ್ಧಾ, ಪ್ರೀತಿ, ಸುಖ ಇವೆಲ್ಲವುಗಳಿಗೆ ಅಭಿಮಾನಿನೀ. ಕಾಶೀಜಾ ಕಾಶಿರಾಜನ ಮಗಳು, 
ದ್ರೌಪದೀ (ದೃಪದರಾಜನ ಮಗಳು), ಶಿವಕನ್ಯಾ (ಶಿವನಾಮಕ ಬ್ರಾಹ್ಮಣನ ಮಗಳು), ಇಂದ್ರ ಸೇನಾ (ನಳರಾಜನ 
ಮಗಳು), ಚಂದ್ರಾ. 


ವಿಶೇಷಾಂಶ : ಈ ಪದವಿಗೆ ಬರತಕ್ಕ ಜೀವಗಳದೊಂದು ಸಮೂಹವಿದೆ. ಅವರೆಲ್ಲ ಅನಂತ ಜೀವರು. 100 
ಜೀವರು ಸಾಧನ ಮಾಡುತ್ತಿರುತ್ತಾರೆ. ತಮ್ಮ ಪತಿಗಳಂತೆ 98 YRS ಸಾಧನವಾದ ಮೇಲೆ ಭಾರತಿ ಪದವಿಗೆ 
ಬರುತ್ತಾರೆ. ಮುಂದಿನ ಕಲ್ಪದಲ್ಲಿ ಭಾರತೀ ಪದವಿಗೆ ಬಂದ ಜೀವವೇ ಸರಸೃತಿಯಾಗುವಳು. ಇದೇ ಪದವಿಯಿಂದ 
ಮುಕ್ತಿಯು. ಸರಸ್ವತೀಪದವಿಗೆ ಒಂದ ಜೀವವು ಮುಕ್ತವಾದನಂತರ ಕೆಳಗಿನವರು ಒಂದೊಂದು ಸಂಖ್ಯೆ (ಮೆಟ್ಟಲು) 
ಮೇಲೆ ಮೇಲೆ ಹೋಗುವರು ಕಡೆಯ (ಕೊನೆಯ) ಸ್ಥಳದಲ್ಲಿ ಸಮೂಹದಿಂದ ಒಂದು ಜೀವವು was ಬಂದು 
ಸಾಧನಕ್ಕೆ ಆರಂಭವಾಗುತ್ತದೆ. ಸರಸ್ವತಿದೇವೀ ಮತ್ತು ಭಾರತೀದೇವಿಯರು ವೇದ - ಚಿತ್ತ - ವಾಕ್‌ - ಮತ್ತು 
ಭಕ್ತಭಿಮಾನಿಗಳು. ಇವರು ಉತ್ತಮೋತ್ತಮಭಕ್ತಿಯೋಗಿಗಳು. 


ವಿಶೇಷವಿಷಯ -ಸರಸ್ವತೀ-ಭಾರತೀದೇವಿಯರು ನಾಲ್ಕನೆಯ ಕಕ್ಸೈಯಲ್ಲಿ ಬರುವ ದೇವತೆಗಳು. ಸರಸ್ವತಿ 
-ಹರಿಪ್ರೀತಿ-ವೇದಾ-ಗಾಯತ್ರೀ-ಗುರುಭಕ್ತಿ ಇತ್ಯಾದಿ ನಾಮ ರೂಪಗಳನ್ನು ಸರಸ್ವತೀ ಪಡೆದಿರುವಳು. 
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ಭಾರತೀದೇವಿಯು ಶ್ರದ್ಧಾ-ಪ್ರೀತಿ-ಸುಖಾತಿಕ್ಷಾ-ಶಿವಕನ್ಮಾ-ಇಂದ್ರಸೇನಾ-ದ್ರೌಪದೀ-ಕಾಶೀಜಾ ಇತ್ಯಾದಿ ನಾಮ 
ಅವತಾರಗಳನ್ನು ತಳೆದಿರುವಳು. ಗಾಯತ್ರೀ (ಸರಸ್ವತೀ) ಪದವನ್ನು ಪಡೆಯುವ ಮೊದಲು, ಭಾರತೀದೇವಿಗೆ 
ಅವತಾರೂಪಗಳಲ್ಲಿ ಕ್ವಚಿತ್‌ ಅಪರೋಕ್ಷ ಇಲ್ಲದಿರುವ ಸ್ಥಿತಿ ಇದೆ. ""ಶತಜನ್ಮಗತಾಯಾಶ್ಚ ಅಪರೋಕ್ಬ್ಯೋಜ್ಜಿತಿಃ 
Spit" (ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯ 11.7.17) ""ನಿಕೃಷ್ಯ ಮಾಣೇ ವಸನೇ ತು ಕೃಷ್ಣಾ ಸಸ್ಮಾರ ಕೃಷ್ಣಂ 
ಸುವಿಶೇಷತೋತಷಪಿ'' (ಮಹಾಭಾರತತಾತರ್ಯನಿರ್ಣಯ 21.347) ಇತ್ಯಾದಿವಚನಗಳು ಈ ಆಶಯವನ್ನು 
ಸಮರ್ಥಿಸುತ್ತವೆ. 
ಬ್ರಹ್ಮವಾಯುಗಳಿಗಿಂತ ಅವರ ಪತ್ನಿಯರಾದ ಸರಸ್ವತೀ-ಭಾರತಿದೇವಿಯರು ಎಲ್ಲ ಗುಣಗಳಿಂದಲೂ ನೂರು 
ಪಟ್ಟು ಕಡಿಮೆ ಶಿವಾದಾಶಾ ತಥ್ಛೆವಾಸ್ಕಾಃ ಮುಖ್ಯವಾಯುಃ ಶತೋತ್ತರಃ ಎಂಬ ಛಾಂದೋಗ್ಯಭಾಷ್ಯವಚನವು 
(7.1) ಮತ್ತು 
ಬ್ರಹ್ಮವಾಯೂ ಚತದ್ಭಾರ್ಯೇ ವೀಂದ್ರಶೇಷೌ ಚ ತತ್ನೀಯೌ | 
ಶಿವಸ್ತದ್ಧಯಿತಾ ಶಕ್ರಕಾಮೌ ತದ್ದಯಿತಾದಯಃ। 
ಸರ್ವೇ ಸುರಾಃ ಕ್ರಮೇಣೈವ ವಿಷ್ಣೋರ್ಜಾತಾ ಅಬಾಖ್ಯಕಾಃ 
ಜ್ಞಾನಾನಂದ ಬಲಾದ್ಯೇಷು ವಿಷ್ಣುಭಕ್ಕೌ ಚ ಸರ್ವಶಃ। 
ಹೀನಾಃ ಶತಗುಣೇನೈವ ಕ್ರಮೇಣಾನೇನ ತೇ ಮತಾಃ॥ ಇತಿ ॥ (ದ್ವಿಪ್ರ. ಅ. 3) 
ಐತರೇಯಭಾಷ್ಯವು ಬ್ರಹ್ಮವಾಯುಗಳಿಂದ ಅವರ ಪತ್ನಿಯರಿಗೆ ಎಲ್ಲ ಗುಣಗಳಿಂದಲೂ ಶತಾವರತ್ವವನ್ನು 
ಸಮರ್ಥಿಸುತ್ತವೆ. ಶ್ರೀವ್ಯಾಸತೀರ್ಥರ ಶಿಷ್ಯರಾದ ಶ್ರೀವಿಟ್ಕಲಾಚಾರ್ಯರು, ಶ್ರೀನಿವಾಸತೀರ್ಥರು, ಶ್ರೀರಾಘವೇಂದ್ರ- 
ಗುರುಸಾರ್ವಭೌಮರ ಪ್ರಶಿಷ್ಯರಾದ ಆರ್ಯ-ಕೃಷ್ಣಾಚಾರ್ಯರು, ಶ್ರೀಯಾದವಾರ್ಯರ ಪ್ರಶಿಷ್ಯರಾದ ಪ್ರಹ್ಲಾದ- 
ಕೃಷ್ಣಾಚಾರ್ಯರು, ತಾಮ್ರಪರ್ಣೀ ಆನಂದತೀರ್ಥಾಚಾರ್ಯರು, ಸ್ವಪತಿಗಳಿಗಿಂತ ಸರಸ್ಪತೀಭಾರತಿಯರು 
ಶತಾವರರೆಂದು ಹೆಳಿದ್ದಾರೆ. 


ಆದರೆ ಛಲಾರೀ ನರಸಿಂಹಾಚಾರ್ಯರು, ಶ್ರೀಸತ್ಯವ್ರತ ಸಾ ) QW, ವ್ಯಾಸಾಚಾರ್ಯ ಶಿಷ್ಯರಾದ ಕರವೀರ 
ಮಧ್ವಾಚಾರ್ಯರು ಮೊದಲಾದ ಜ್ಞಾನಿಗಳು ಸರಸ್ವತೀಭಾರತಿಯರು ತಮ್ಮ ಪತಿಗಳಿಗಿಂತ ಆನಂದಗುಣದಿಂದ 
ಶತಾಂಶನ್ಯೂನರು ಮತ್ತು ಜಾನದಿಂದ ಅನಂತಾಂಶನೂನ್ಯರು ಎಂಬ ಆಶಯವನ್ನು ವ್ಯಕ್ತಪಡಿಸಿದ್ದಾರೆ. 


ಎದಿ ea 
ಶ್ರೀಪ್ರಹ್ಲಾದಕೃಷ್ಣಾಚಾರ್ಯರು ತಮ್ಮಗ್ರಂಥದಲ್ಲಿ ಈ ಬಗ್ಗೆ ಹೆಚ್ಚಿನ ವಿಮರ್ಶೆ ನಡೆಸಿದ್ದಾರೆ - ಜ್ಞಾನವಿಷಯದಲ್ಲಿ 
ಸರಸೃತೀ-ಭಾರತೀಯರು ತಮ್ಮಪತಿಗಿಂತ ಅನಂತಾಂಶ ನ್ಯೂನರೆಂದು ಪ್ರತಿಪಾದಿಸುವ ಅನುವ್ಯಾಖ್ಯಾನ ವಚನವು 
ಹೀಗಿದೆ - 
ಉಮಾ ಯಾವದನಂತಾಂಶಾನ್‌ ಪೂರ್ವದೃಷ್ಟೇಭ್ಯ QD BI 
ವಿಶೇಷಾನ್‌ ವಾಸುದೇವಸ್ಯ ಪಶ್ಚಾದುಕ್ತಾ ವಿಚಕ್ಷತೇ I - QS ಅನುವ್ಯಾಖ್ಯಾನಮ್‌ (3.4.3) 
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ಅದರೆ ಈ ವಚನವು ಸಾವಕಾಶವಾಗಿದೆ. ಮುಂದೆ ಉದಾಹರಿಸಲ್ಪಡುವ ಬೃಹದ್‌ ಭಾಷ್ಯದ (ಅ.3 ಬ್ರಾ 5) 
ವಾಕ್ಯವು ಜ್ಞಾನಾದಿಗುಣಗಳಿಂದ ಸರಸ್ವತೀಭಾರತೀ ಅವರು ಸ್ಪಪತಿಗಿಂತ ಶತಾವರರೆಂದು ಸ್ಫುಟವಾಗಿ ನಿರೂಪಿಸುತ್ತಿದೆ. 


ಚಂದ್ರೇತ್ಯಾದಿ ಸರೂಪಾಯಾಸ್ಟೇಭ್ಯಃ ಶತಗುಣಾವರಾಃ | 
ARNIS? ಚ 93099 ಜ್ಞಾನಾನಂದಾದಿಕೇಷ್ಠಫಿ ॥ 
ಸರಸ್ವತೀ-ಭಾರತಿದೇವಿಯರ ಜ್ಞಾನವು ತಮ್ಮ ಪತಿಗಳಿಗಿಂತ ಆನಂತಾಂಶನ್ಯೂನ ಮತ್ತು ಆನಂದವು 
ಶತಾಂಶನ್ಯೂನವೆಂಬ ವಾದದಲ್ಲಿ ಬಹುಪ್ರಮಾಣ ವಿರೋಧವಿದೆ. 
ಮುಖ್ಯಂ ಸಮಗ್ರಂ ತದ್‌ ಬ್ರಹ್ಮಜ್ಞಾನಸ್ಯಾಪಿ ಸಮಗ್ರತಃ (ಬೃಹದಾರಣ್ಯಕಭಾಷ್ಯ 3.5) ಎಂಬ ಪ್ರಮಾಣವಚನವು 
ಜ್ಞಾನಪೂರ್ಣತೆಯ ಆಧಾರದಿಂದ ಆನಂದತಾರತಮ್ಯವನ್ನು ತಿಳಿಸುತ್ತಿದೆ. 


ಪ್ರಮಾಣವಚನವು ಗಮನಾರ್ಹವಾಗಿದೆ- 
ಸ್ಹಯೋಗ್ಯಭಗವದ್ದಷ್ಟೇಃ ಸರ್ವೈರ್ಮುಕ್ತಿರವಾಪ್ಯತೇ | 
ಪುನರ್ಜಾನಾಂತರಾಧಿಕ್ಯಾತ್‌ ಸುಖಾಧಿಕ್ಯಂ ವಿಮೋಕ್ಷಣೇ Il 
ಇದರಂತೆ, ಪ್ರೀತಿಯಲ್ಲಿ ಪರ್ಯವಸಾನಗೊಂಡ ಜ್ಞಾನದ (ಭಕ್ತಿಯ) ಹೆಚ್ಚಳದಿಂದ, ಮುಕ್ತಿಯಲ್ಲಿ ಆನಂದದ 
ತಾರತಮ್ಯವು ವರ್ಣಿಸಲ್ಪಟ್ಟಿದೆ- 
ಯಥಾ ಭಕ್ತಿವಿಶೇಷೋತತ್ರ ದೃಶ್ಯತೇ ಪುರುಷೋತ್ತಮೇ। 
ತಥಾ ಮುಕ್ತಿವಿಶೇಷೋತಪಿ ಜ್ಞಾನಿನಾಂ ಲಿಂಗಭೇದನೇ ॥ ಇತಿ ಅನುವ್ಯಾಖ್ಯಾನೇ (3.4.3) 
ಇದರಂತೆ ಯಾವತ್ತೇವಾ ಪರೇ ತತ್ತೇ ತಾವತುಖವಿಶೇಷತಾ ಮತ್ತು ""ಯುಕ್ತಂ ಚ ಸಾಧನಾಧಿ ಕ್ಯಾತ್‌ 
ಸುಖಾಧಿಕ್ಕಂ ಸುರಾದಿಷು'' ಎಂಬ ಅನುವ್ಯಾಖ್ಯಾನವಚನವೂ ಸಾಧನ (ಜ್ಞಾನ) ಫಲ (ಸುಖ)ಗಳಿಗೆ 
ಸಮಪರಿಮಾಣವನ್ನು ಸಮರ್ಥಿಸಿದೆ. 
ಆದ್ದರಿಂದ ಸರಸ್ವತೀ-ಭಾರತೀ ಅವರ ಜ್ಞಾನಕ್ಕಿಂತ ಬ್ರಹ್ಮವಾಯುಗಳ ಜ್ಞಾನವು ಅನಂತಾಂಶ ಅಧಿಕವಾದರೆ 
ಅವರ ಆನಂದದಲ್ಲಿ ಅನಂತಾಧಿಕ್ಯವನ್ನು ಹೇಳಬೇಕಾಗುವುದು. ಬ್ರಹವಾಯುಗಳ ಆನಂದವು ಸ್ಪಪತ್ನಿಯರಿ- 
ಗಿಂತ ಶತಾಂಶ ಅಧಿಕವೆಂದು ಪ್ರಮಾಣಸಿದ್ದವಾದಾಗ ಅದಕ್ಕೆ ಕಾರಣವಾದ ಜ್ಞಾನದಲ್ಲೂ ಶತಾಂಶ ಆಧಿಕ್ಯವನ್ನು 
ಒಪ್ಪುವುದು ಪ್ರಮಾಣಸಮತ್ರವೆನಿಸುವುದು. 
ಈ ಹಿನ್ನೆಲೆಯಲ್ಲಿ ಅನುವ್ಯಾಖ್ಯನಕ್ಕೂ ಶತಾಂಶನ್ಯೂನತ್ನವೇ ಸಮತ. ಮುಕ್ತಿಯಲ್ಲಿ ಪ್ರಾಣನ ಜ್ಞಾನಾದಿಗುಣಗಳು 
ಅತಿಸ್ಫುಟವೆಂಬ ದೃಷ್ಟಿಯಿಂದ ಅನಂತಗುಣ ವ್ಯತ್ಯಾಸವನ್ನು ಉಪವರ್ಣಿಸಲಾಗಿದೆ. ಅನುವ್ಯಾಖ್ಯಾನದಲ್ಲಿ ಹೇಳಿದ 
ಜ್ಞಾನಪದದಿಂದ ಉಪಲಕ್ಷಣತಯಾ ಅರ್ಥಾತ್‌ ಅಜಹಲ್ಲಕ್ಷಣಯಾ ಇತರ ಗುಣಗಳನ್ನು ತೆಗೆದುಕೊಳ್ಳಬೇಕು. 
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ಹೀಗೆ ವ್ಯಾಖ್ಯನಿಸಿದಿರುವಲ್ಲಿ, ಎಲ್ಲ ಗುಣಗಳಲ್ಲೂ ಉತ್ತಮದೇವತೆಗಳಲ್ಲಿ ಸ್ಟುಟತೆಯನ್ನು ಸಾರುವ 33; ರೀಯ 
ಭಾಷ್ಯವಿರೋಧವು ಅಪರಿಹಾರ್ಯವಾದೀತು. 


ಯಥಾನಂದೇ ತಥಾಜ್ಞಾನೇ DAVIS? ಬಲಾದಿಕೇ। 
ಉತ್ತರೇಷಾಂ ಉತ್ತರೇಷಾಂ ಗುಣಾ ಏವಮತಿಸ್ಟುಟಾಃ | 


ಆದ್ದರಿಂದ ಸರಸ್ವತೀ-ಭಾರತೀ ಅವರು ಸ್ವಪತಿಗಳಿಂದ ಶಶಾಂಶನ್ಯೂನರೆಂದೇ ತಿಳಿಯಬೇಕು, ಇಲ್ಲಿಇನ್ನೊಂದು 
ವಿಷಯವನ್ನು ಸ್ಪಷ್ಟವಾಗಿ ತಿಳಿಯಬೇಕು. ಕರ್ಮಜದೇವತೆಗಳಿಗಿಂತ ತತ್ತ್ವಾಭಿಮಾನಿಗಳು ಶ್ರೇಷ್ಠರು. ಅವರಿಗಿಂತ 
ದಕ್ಷನು ಶ್ರೇಷ್ಠನು. 
ಹಟ NOT ಸರ್ವೇತ್ಟ್ವೇತೇ ದಶೋತ್ತರಾಃ | 
ಪರ್ಜನ್ಯಮಿತ್ರಶಿಖಿನೋ ಭೂತವಾಯುಸ್ತಥೈವ ಚ। 
ದ್ವಿಗುಣಾ ಏವಾನಿರುದ್ದೋಠ ನಿಲಾತ್ಪಂಚಗುಣಾಧಿ ಕಃ | 
ಪಾದೋನೋ ವರುಣಾದಗ್ನಿರಧ್ಯರ್ಧೋನಃ ಸಸೋಮತಃ। 
ಶಿವಾದಾಶಾ ತಥೈವಾಸ್ಯಾ ಮುಖ್ಯವಾಯುಃ ಶತೋತ್ತರಃ | 
-ಛಾಂದೋಗ್ಯ ಭಾಷ್ಯೋದಾಹೃತ- 7.1.15 ತತ್ತ್ವವಿವೇಕ ವಚನ 


ಇತ್ಯಾದಿ ಛಾಂದೋಗ್ಯಭಾಷ್ಟಕ್ಕೆ ಅನುಗುಣವಾಗಿ ಮಿತ್ರ-ಪರ್ಜನ್ಯರ ನಡುವೆ ಇರುವ ಬಲಿಚಕ್ರವರ್ತಿಯೇ 
ಮೊದಲಾದ ಕರ್ಮಜದೇವತೆಗಳಿಗಿಂತ ಮಿತ್ರನು ಕಿಂಚಿತ್‌ ಅಧಿಕನು. ಅವನಿಗಿಂತ ಅಗ್ನಿದ್ವಿಗುಣಾಧಿಕನು. ಅವನಿ- 
ಗಿಂತ ಅನಿರುದ್ಧಮತ್ತುಸಮಾನಕಕ್ಟರಾದ ದಕ್ಷಾದಿಗಳು ಪಂಚಗುಣಾಧಿಕರು. ಅನಿರುದ್ದಾದಿಗಳಿಗಿಂತ ಇಂದ್ರ-ಕಾಮರು 
ದಶಗುಣೋಚ್ಚರು. ಇವರಿಗಿಂತ ದಶಗುಣಾಧಿಕಳು ಉಮಾ. ಇವಳಿಗಿಂತ ಇವಳ ಪತಿಯಾದ ಶಂಕರ ದಶಗುಣಾಧಿ 
ಕನು. ಇಲ್ಲಿಂದ ಮುಂದೆ ಭಾರತೀ ಪ್ರಾಣರಲ್ಲಿ ಶತಗುಣಾಧಿಕ್ಯವು ವಿವಕ್ಚಿತವಾಗಿದೆ. 


ಕರ್ಮಜದೇವತೆಗಳು-ತಾತ್ತ್ವಿಕದೇವತೆಗಳು ಮತ್ತು ದಕ್ಷಾದಿಗಳಲ್ಲಿ ತೈತ್ತಿರೀಯಕ್ಕೆ ಅನುಗುಣವಾಗಿ (ಅಪಾತತಃ 
ತೋರಿದಂತೆ) ಶತಗುಣ ತಾರತಮ್ಯವನ್ನು ಹೇಳಿದರೆ ನಿರವಕಾಶ ಛಾಂದೋಗ್ಯಭಾಷ್ಯ ವಿರೋಧವು 
ಅಪರಿಹಾರ್ಯವಾಗುವುದು. ಆದ್ದರಿಂದ ತೈತ್ತಿರೀಯಶ್ರುತಿಯಲ್ಲಿ ಶಕ್ರಶ್ಲೋಮಾ ಚ ರುದ್ರಶ್ಚ ಎಂಬುದಾಗಿ 
ಐತರೇಯದ್ವಿತೀಯಪ್ರಘಟ್ಟಕದಲ್ಲಿಉಮಾದಿಭ್ಯಃಪ್ರಬುದ್ದೇಭ್ಯಃಶತಾಂಶಾನೇವ ಚಕ್ಚತೇಎಂಬ ಅನುವ್ಯಾಖ್ಯಾನದಲ್ಲಿ 
(3-4-88) ದಕ್ಷನಿಂದ ಉಮೆಯತನಕ ಶತಾಂಶ ತಾರತಮ್ಯ ಶ್ರುತವಾದರೂ ಅದು ಸ್ಪಷ್ಛತ್ವಾಭಿಪ್ರಾಯದಿಂದಲೇ 
ಪ್ರವೃತ್ತವಾಗಿದೆ ಎಂದು ತಿಳಿಯಬೇಕು. ಇದೇ ಅಭಿಪ್ರಾಯವನ್ನೇ ಸಹಸ್ರಗುಣ ತಾರತಮ್ಯ ಬೋಧಕ ವಾಕ್ಯಗಳಿಗೂ 
ವರ್ಣಿಸಬೇಕು. 
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ಈ ಪ್ರಸಂಗದಲ್ಲಿ ಪ್ರಹ್ಲಾದ ಕೃಷ್ಣಾಚಾರ್ಯರು ಇನ್ನೊಂದು ಸೂಕ್ಸ್ಮ ಪ್ರಮೇಯವನ್ನು ನಿರೂಪಿಸಿದ್ದಾರೆ - 
ಉತ್ಕಾಂತಿಗತ್ಯಾ ಗತೀನಾಮ್‌ (2.3.20) ಎಂಬ ಬ್ರಹಸೂತ್ರದಲ್ಲಿ ಜೀವನಿಗೆ ७६००३१३ ಪ್ರತಿಪಾದಿಸಲ್ಪಟ್ಟಿದೆ. 
ಇದು ಬ್ರಹಾದಿಗಳಿಗೂ ಅನ್ವಯಿಸುತ್ತದೆ. ಇಂತಹ ಬ್ರಹಾದಿದೇವತೆಗಳ ಸ್ವಭಾವವಾದ ಜ್ಞಾನಾನಂದಾದಿಗಳಲ್ಲಿ 
ಹಿಂದಿನವರಿಗಿಂತ ಹೆಚ್ಚಳವನ್ನು ಒಪ್ಪಿದಾಗ ಜೀವಸ್ಥರೂಪದಲ್ಲಿ ಪರಿಮಾಣಾಧಿಕ್ಯವು ಅಪರಿಹಾರ್ಯವಾಗಲಾರದೇ? 

ಈ ಶಂಕೆಗೆ ಸಮಾಧಾನ ಹೀಗಿದೆ - 


ಎಲ್ಲ ಜೀವರಲ್ಲಿ ಅಣುಪರಿಮಾಣವನ್ನು ಒಪ್ಪಿ ಗುಣಗಳಲ್ಲಿ ಆಧಿಕ್ಯವನ್ನು ಒಪ್ಪಿದರೂ, ಪರಿಮಾಣಾಧಿಕ್ಯ ಪ್ರಸಕ್ತಿ 
ಇರುವುದಿಲ್ಲ. ಸಮಪರಿಮಾಣವಿರುವ ಅಗ್ನಿಜ್ಜಾಲೆ ಮತ್ತು ದೀಪಗಳಲ್ಲಿ ಸುಟತಾಧಿಕ್ಯವು ದೀಪದಲ್ಲಿ 
ಹೆಚ್ಚಿರುವುದು ಕಂಡಿದೆ. ಇನ್ನೊಂದಂಶವನ್ನು ಗಮನಿಸಬೇಕು - ಪರಿಮಾಣಾಧಿಕ್ಯವುಳ್ಳ ಅಗ್ನಿಜ್ಜಾಲೆಗಿಂತ eo 
ಪರಿಮಾಣವುಳ್ಳ ದೀಪದಲ್ಲಿ ಪ್ರಕಾಶಾಧಿಕ್ಯ (ಸ್ಫುಟತಾ) ಅನುಭವ ಸಿದ್ಧವಾಗಿದೆ. 
ಈ ಹಿನ್ನಲೆಯಲ್ಲಿ ಜೀವಸ್ವರೂಪವು ಅಣುವಾಗಿದ್ದರೂ ಆನಂದಾದಿಗುಣಗಳು ಅನುಭೂತಿಯಲ್ಲಿ ಸ್ಫುಟತಾ- 
ಧಿಕ್ಕವುಯುಕ್ತವಾಗಿದೆ. ಇದು ಪ್ರಮಾಣ ಸಿದ್ದವಾದ ಕಾರಣ ಅಂಗೀಕಾರಾರ್ಹವಾಗಿದೆ. 
ಇದಲ್ಲದೆ, ಶ್ರೀಹರಿಯ ಅಚಿಂತ್ಯ ಶಕ್ತಿಯಿಂದ ಮುಕ್ತಿಯಲ್ಲಿ, ಜೀವಸ್ವರೂಪದಲ್ಲಿ ಪರಿಮಾಣಾಧಿಕ್ಯವೂ 
ಸಿದ್ಧಾಂತದಲ್ಲಿ ಅಂಗೀಕೃತವಾ ಗಿದೆ — 
ಅಲ್ಪತೇಜಸ್ತಥೈವಾಲ್ಬಂ ಜೀವರೂಪಂ ಹಿ HONS? | 
ತದೇವ ಸುಮಹತ್ತೇಜಃ ಕರೋತಿ ಭಗವಾನ್‌ ಮಹತ್‌ || ಬೃಹದಾರಣ್ಯಕಭಾಷ್ಯಮ್‌ (ಅ6. ಪು. 722) 
ಜೀವಸ್ಟರೂಪದಲ್ಲಿ ಪರಿಮಾಣಾಧಿಕ್ಯವನ್ನು ಒಪ್ಪಿದಾಗ ವಿಕಾರವನ್ನು ಒಪ್ಪಿದಂತಾಗಿ ಜೀವರಿಗೆ ಅನಿತ್ಯತ್ವ 
ಬರಲಾರದೆ? ಎಂಬ ಶಂಕೆ ಸಹಜ. ಆದರೆ ಗೀತಾಭಾಷ್ಯ ಪ್ರಮೇಯದೀಪಿಕೆಯಲ್ಲಿವಿಕಾರಿತ್ವವಿದ್ದರೂ ಅಚಿಂತ್ಯವಾದ 
ಈಶಶಕ್ತಿಯಿಂದ ಅನಿತ್ಯತ್ವಬಾರದೆಂದು ಸಮಾಧಾನಿಸಿದ್ದಾರೆ. ಜೀವನ್ಮುಕ್ಕವಸ್ನೆಯ್ಲಲಿಯೇ ಅಣಿಮಾದಿ ಯೋಗಸಿದ್ಧರ 
ಸ್ವರೂಪದಲ್ಲಿ ಪರಿಮಾಣಾಧಿಕ್ಯವನ್ನು ಶಾಸ್ತ್ರವು ಒಪ್ಪಿರುವಾಗ ಮುಕ್ತರಲ್ಲಿ ಪರಿಮಾಣಾಧಿಕ್ಯವು ನಿರಾಕರಣಾರ್ಹ- 
ವಲ್ಲ, ಆದ್ದರಿಂದ ಬ್ರಹ್ಮಾದಿದೇವತೆಗಳ ಸ್ವರೂಪವು (ಜೀವಸ್ಥರೂಪ) ಅಣುವಾಗಿದ್ದರೂ ಆಧಿಕ್ಯವನ್ನು ಹೇಳುವ 
ವಚನಗಳಿಗೆ ಸ್ಫುಟತೆಯ ಪ್ರತಿಪಾದನೆಯಲ್ಲಿ ತಾತರ್ಯವಿದೆಯೆಂದು ಮತ್ತು ಮುಕ್ತಿಯಲ್ಲಿ ಪರಿಮಾಣಾಧಿಕ್ಯವನ್ನು 
ನಿರ್ಣಯಿಸಬೇಕು ಅಥವಾ ನಿರ್ಣಯಿಸಬಹುದು. 
5. ದ್ವಿಜ = ಗರುಡ, ಘಣಿಪ = ಶೇಷ, ಮೃಡ = ರುದ್ರ 


ಗುಣಗಳು : 100 ಗುಣಗಳಿಂದ ನ್ಯೂನರು. 
ಸಾಧನ: 50 ಕಲಸಾಧನ. 
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ದೇಹಲಕ್ಷಣ : 28. 
ಗುಣಗಳು : ಸರಸ್ವತಿ ಭಾರತಿ ದೇವಿಯರಿಗಿಂತ 100-ಗುಣಗಳಿಂದ ನ್ಯೂನರು. 


ಅವತಾರಗಳು : ಗರುಡದೇವರಿಗೆ ಅವತಾರವಿಲ್ಲ. ಶೇಷದೇವರ ಅವತಾರಗಳು - ನರ (ವಿಷ್ಣು ಹಾಗೂ 
ವಾಯುದೇವರ ಆವೇಶವುಳ್ಳ), ಬಲರಾಮ (206 6९8 ಆವೇಶಯುಕ್ತ), ಲಕ್ಷ £2 (ಸಂಕರ್ಷಣ ಆವೇಶಯುಕ್ತ), 
ರುದ್ರದೇವರ ಅವತಾರಗಳು -- ಸದಾಶಿವ, ತಪೋನಾಮಕ (ಲವಣ ಸಮುದ್ರದಲ್ಲಿ ತಪಮಾಡಿದ), ಶುಕ 
(ವಾಯುದೇವರ ಆವೇಶಯುಕ್ತ), ಅಶ್ವತ್ಥಾಮ (ದ್ರೋಣಪುತ್ರ), ಜೈಗೀಷವ್ಯ, ವಾಮದೇವ, ಸದ್ಯೋಜಾತ, 
ಅಘೋರ, ತತ್ಪುರುಷ, ಔರ್ವ ಇತ್ಯಾದಿ. ರುದ್ರದೇವರು ಅಹಂಕಾರ ತತ್ವಕ್ಕೆ ಅಭಿಮಾನಿಯು. 


ಸಾಧನ: 50 ಬಹಲ. 


ವಿಶೇಷಾಂಶ : ಗರುಡ ಪದವಿಗೆ ಬರತಕ್ಕ ಜೀವರ ಗಣ ಬೇರೆ ಉಂಟು. ಅದರಂತೆ ಶೇಷ ಪದವಿಗೆ ಬರತಕ್ಕ 
ಗಣ ಬೇರೆ ಉಂಟು . ಪ್ರತಿಯೊಂದು ಗಣದಲ್ಲಿ ಅನಂತ ಜೀವರು, ಗರುಡ ಪದವಿಗೆ ಬಂದ ಜೀವರು ಅದೇ 
ಪದದಿಂದ ಮುಕ್ತರಾಗುತ್ತಾರೆ. ಅದರಂತೆ ಶೇಷ ಪದವಿಗೆ ಬಂದವರು ಅದೇ ಪದದಿಂದ ಮುಕ್ತವಾಗುತ್ತಾರೆ. ಆದರೆ 
ರುದ್ರ ಪದವಿಗೆ ಬಂದವರು ಅದೇ ಪದದಿಂದ ಮುಕ್ತರಾಗುವದಿಲ್ಲ. ಅವರು ಪುನ: ತಪಸ್ಸು ಮಾಡಿ ಶೇಷಪದವಿಗೆ 
ಹೋಗಿ ಮುಕ್ತರಾಗುತ್ತಾರೆ. ಈ ಕಕ್ಷೆಯಲ್ಲಿದ್ದ ಜೀವರು ಸ್ವರೂಪದಿಂದ ಸಮರು, ಆದರೂ ಪದಪ್ರಯುಕ್ತ 
ಶೇಷದೇವರಿಗಿಂತ ರುದ್ರರು ಆ ಪದವಿಯಲ್ಲಿದ್ದಾಗ ಕಿಂಚನ್ಮ್ಯೂನರು, ರುದ್ರಪದವಿಗೆ ಬರುವ ಜೀವರುಗಳ 
ಸಾಧನಕಲ್ರ ಸಂಖ್ಯೆಯ ವಿಷಯದಲ್ಲಿ ಐಕ್ಕಮತ್ಯವಿಲ್ಲ. ಸಾಧಕರು ವಿಚಾರ ಮಾಡಿ ನಿರ್ಧಾರ ಮಾಡಿಕೊಳ್ಳಬೇಕು. 
ಗರುಡನು ಕಾಲ - ಸತ್ವ - ತಮೋಗುಣ - ಚಿತ್ತ ಇವುಗಳಿಗೆ ಅಭಿಮಾನಿಯಾಗಿ ಇರುವುದರಿಂದ ಮಂಗಳಪ್ರದ 
ಪರಮಾತ್ಮನ ವಾಹನನು. ಪುನಃ ಶೇಷ ದೇವನು ಜೀವಾಭಿಮಾನಿ. ಶೇಷದೇವನ ಅನುಗ್ರಹದಿಂದಲೇ ಜೀವೇಶಭೇದ 
ಜ್ಞಾನವು ದೃಢವಾಗುತ್ತದೆ. ಅತಏವ ಶೇಷದೇವನು ಶ್ರೀ ವಿಷ್ಣುವಿನ ಆಸನರೂಪವಾದ ಹಾಸಿಗೆ ಹಾಗೂ ಛತ್ರನಾ- 
ಗಿದ್ದಾನೆ. ಶ್ರೀ ರುದ್ರನು ಅಹಂಕಾರ ತತ್ತಾ 2, PAA, ಮನಸಿಗೆ ಅಭಿಮಾನಿ, ತಾರಕೋಪದೇಶಕನು, ವೈರಾಗ್ಯಪ್ರದನು 
ಮತ್ತು ವೈಷ್ಣವಾಗ್ರಗಣ್ಯನು. ಇವರು ಭಕ್ತಿಯೋಗಿಗಳು. ಇವರದೇಹ 28 ಲಕ್ಷಣ ಉಳ್ಳದ್ದು. 


ವಿಶೇಷವಿಷಯ - ಗರುಡ-ಶೇಷ-ರುದ್ರರು ಐದನೆಯ ಕಕ್ಷೆಗೆ ಸೇರಿದ ದೇವತೆಗಳು, ಈ ಮೂವರು 
ದೇವತೆಗಳು ಸರಸ್ವತಿ-ಭಾರತೀದೇವಿಗಿಂತ ಶತಾವರರು. ಈ ಮೂವರಲ್ಲಿ ಗರುಡನಿಗೆ ಅವತಾರವಿಲ್ಲ, 
ಶೇಷದೇವರು, ಪರಮಾತ್ಮನ ಮತ್ತು ಮುಖ್ಯಪ್ರಾಣನ ಅವೇಶಯುಕ್ತರಾಗಿ ನರ ಎನಿಸಿದ್ದಾರೆ. ಇದಲ್ಲದೆ ಶುಕ್ಗಕ್ಷೇಶ 
ಎಂಬ ಭಗವಂತನ ಆವೇಶವುಳ್ಳ ರೂಪ ಬಲರಾಮ ಎನಿಸಿದೆ. ಸಂಕರ್ಷಣಾವೇಶವುಳ್ಳ ಶೇಷನ ಅವತಾರವೇ 
ಲಕ್ಷ ಈ. 


ರುದ್ರದೇವರು ವಾಯುದೇವರ ಅವೇಶದಿಂದ ಶುಕರೆಂಬ ನಾಮಧೇಯರಾಗಿ ಅವತರಿಸಿದರು. 
ಲವಣಸಾಗರದಲ್ಲಿ ತಪಸ್ಸು ಮಾಡಿದಕಾರಣ ತಪ ಎನಿಸಿದ್ದಾರೆ. ರುದ್ರದೇವರ ಇತರ ಅವತಾರಗಳು ಅಶ್ವತ್ಥಾಮ- 
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ಔರ್ವ- ದೂರ್ವಾಸ ಮೊದಲಾದವುಗಳು. 
6. ಜಾಂಬವತಿ, ನೀಲಾ, ಭದ್ರಾ, ಮಿತ್ರವಿಂದಾ, ಕಾಲಿಂದೀ, ಲಕ್ಷಣಾ 
(ಇವರು ಪರಮಾತ್ಮನಾದ ಶ್ರೀಕೃಷ್ಣನ 6 ಮಂದಿ ಮಹಿಷಿಯರು) 


ಗುಣಗಳು: 5 ಗುಣಗಳಿಂದ ನ್ಯೂನರು 
ಸಾಧನ : 50 ಕಲ್ಪಸಾಧನ. 
ದೇಹ ಲಕ್ಷಣ: 927: 


ಜಾಂಬವತಿಯು ಜಾಂಬವಂತನ ಅಥವಾ ಚಂದ್ರರಾಜನ ಮಗಳು. ನೀಲಾ ಇವಳು ಕವೈವಾಹವೆಂಬ ಅಗ್ನಿಯ 
ಅಥವಾ ನಗ್ಗಜಿತ್‌ ರಾಜನ ಮಗಳು. ಭದ್ರಾ ಕೈಕಯ ರಾಜನಾದ ನಳರಾಜನ ಕನ್ಯಾ. ಮಿತ್ರವಿಂದಾ ಅಗ್ನಿಷ್ಟಾತ್ತನೆಂಬ 
ಪಿತೃವಿನ ಕನ್ಯಾ. ಕಾಲಿಂದೀ ವಿವಸ್ಥಾನ್ನಾಮಕ ಸೂರ್ಯಕನ್ಯಾ. ಲಕ್ಷಣಾ ಬೃಹತ್ತೇನಾಖ್ಯ ರಾಜಪುತ್ರಿಯು. 
ಜಾಂಬವತಿಯಾದಿ ಪರಮಾತ್ಮನ ಷನಹೀಷಿಯರು, ಪರಮಾತ್ಮನ ನಾಭಿಷಟ್ಟಮಲದಲ್ಲಿ ವಾಸಮಾಡುವರು. 
ಪರಮಾತ್ಮನಿಂದ ಸಹಿತವಾಗಿ ಈ ಷನಹೀಷಿಯರ ಸ್ಮರಣೆ ಸ್ಥೂಲಬಿಂಬಾಪರೋಕ್ಸಕ್ಕೆ ಪೂರ್ವಾಂಗವು. 


ಗುಣಗಳು : ಜಾಂಬವತಿಯಲ್ಲಿ ಲಕ್ಷಿ ದೇವಿಯ ವಿಶೇಷ ಆವೇಶ ಇದ್ದಾಗ ಅವಳು ಶೇಷದೇವರಿಗೆ ಸಮಳು. 
ಎಲ್ಲರೂ ಲಕ್ಷ್ಮೀ ದೇವಿಯ ಆವೇಶಯುಕ್ತರಿದ್ದಾಗ ಶೇಷದೇವರಗಿಂತ 5 ಗುಣಗಳಿಂದ ನ್ಯೂನರು, ಲಕ್ಷಿ ದೇವಿಯ 
ಆವೇಶ ಇಲ್ಲದಾಗ ಕಾಮನಿಗಿಂತ 20 ಗುಣಗಳಿಂದ ಅಧಿಕರು. 


ಸಾಧನ: - ಮುಕ್ತರಾಗಲಿಕ್ಕೆ ಸಾಧನ ಕಲ್ಪಗಳು ಇಷ್ಟೇ ಎಂದು ಹೇಳಿಲ್ಲ. ಮೇಲಿನ ಕಕ್ಷೆಯಲ್ಲಿ ಹಾಗೂ ಕೆಳಗಿನ 
ಕಕ್ಷೆಯಲ್ಲಿ ಸೇರಿದವರಿಗೆ 50 ಕಲ್ಪಸಾಧನ ಪೇಳಿರುವದರಿಂದ ಈ ನಡುವಿನ ಕಕ್ಷೆಯಲ್ಲಿ ಸೇರಿದವರಿಗೆ 50ಕಲವೆಂದು 
ಹೇಳಿದಂತೆ ಆಗುತ್ತದೆ. 


ವಿಶೇಷಾಂಶ : ಈ ಆರೂ ಜೀವರಲ್ಲಿಯೂ ಲಕ್ಷಿ ದೇವಿಯ ಆವೇಶ ಉಂಟು ಆದರಲ್ಲೂ ಜಾಂಬವತಿಯಲ್ಲಿ 
ವಿಶೇಷ ಉಂಟು. ಆವೇಶವಿಲ್ಲದ ಕಾಲಕ್ಕೆ ಸ್ವರೂಪದಿಂದ ಎಲ್ಲರೂ ಸಮರು. ಇವರು ಭಕ್ತಿಯೋಗಿಗಳು. ಇವರ 
ದೇಹವು 27 ಲಕ್ಷಣ ಉಳ್ಳದ್ದು . 


ವಿಶೇಷವಿಷಯ - ಶ್ರೀಕೃಷ್ಣನ ಮಡದಿಯರಾದ ಜಾಂಬವತೀ, ನೀಲಾ, ಮಿತ್ರಾ, ಲಕ್ಷಣಾ, ಕಾಲಿಂದೀ, 
ಭದ್ರಾ - ಈ ಆರುಮಂದಿ ಗರುಡಾದಿಗಳಿಗಿಂತ ಪಂಚಗುಣಗಳಿಂದ ನ್ಯೂನರು. ಈ ಆರು ಸ್ತ್ರೀಯರಲ್ಲಿ 
ಜಾಂಬವತಿಯು ಶ್ರೇಷ್ಠಳೆನಿಸಿದ್ದಾಳೆ. ತಾಸಾಂ ಮಧ್ಯೆ ಜಾಂಬವತೀ ಪ್ರಧಾನಾ (ಮಹಾಭಾರತತಾತರ್ಯನಿರ್ಣಯ 
20.61) ಈ ಶ್ರೇಷ್ಠತೆಯು ವಿಶೇಷಾವೇಶ ಮೂಲಕವಲ್ಲ. ರಮಾದೇವಿಯ, ವಿಶೇಷಾವೇಶವಿರುವಾಗ 
ಜಾಂಬವತಿಯು ಬಲರಾಮನಿಗೆ ಸಮಳಾಗುವಳೆಂದು ಮುಂದೆ ವರ್ಣಿಸಲಾಗಿದೆ - 


ರಾಮೇಣತುಲ್ಯಾ ಜಾಂಬವತೀಪ್ರಿಯತ್ನೇ I 
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SUA 823 ಕಿಂಚಿದೂನಾಶ 239, 
ಯದಾವೇಶೋ ಬಹುಲಃಸ್ಕಾದ್‌ ರಮಾಯಾಃ - ಮಹಾಭಾರತತಾತರ್ಯನಿರ್ಣಯ (20.61) 

ಈ ಹಿನ್ನೆಲೆಯಲ್ಲಿ ಜಾಂಬವತಿಯು ಆರು ವಿಷ್ಣುಪತ್ನಿಯರಲ್ಲಿ ಸ್ವಭಾವತಃ ಶ್ರೇಷ್ಠಳೆನಿಸುವಳು. ಜಾಂಬವತೀ 
ಜಾಂಬವಂತನ ಮಗಳು. ನೀಲಾದೇವಿಯು ಕವ್ನವಾಹನ ನಾಮಕ ಅಗಿಯ ಮಗಳು ಮತ್ತು ಕುಂಭಕನ ಮಗಳಾಗಿ 
ಜನವೆತ್ತಿದ್ದಾಳೆ. ಭದ್ರಾದೇವಿಯು ಕೈಕೆಯರಾಜ ನಲನ ಮಗಳಾಗಿ ಮತ್ತು ಧ್ಯೃಷ್ಠಕೇತುವಿನ ಮಗಳಾಗಿ ಜನಿಸಿದ್ದಾಳೆ 
ಮಿತ್ರವಿಂದಾದೇವಿಯು Sew Sot ಪಿತೃವಿನ ಮಗಳು ಮತ್ತು ಜಯತ್ನೇನನ ಕುವರಿಯಾಗಿ ಹುಟ್ಟಿದ್ದಾಳೆ. 
ಕಾಲಿಂದಿಯು AGA AY ನಾಮಕ ಸೂರ್ಯನ ಮಗಳು. ಲಕ್ಷಣಾದೇವಿಯು ಬೃಹತ್ತೇನ ರಾಜನ ಮಗಳು. ಮತ್ತು 
ಮದ್ರರಾಜನ ಪುತ್ರಿಯಾಗಿ ಜನಿಸಿದ್ದಾಳೆ. 

ಶ್ರೀಕೃಷ್ಣನ ಷಣಹಿಷಿಯರು ಗರುಡಾದಿಗಳಿಂದ ಐದು ಪಟ್ಟು ಕಡಿಮೆ. ಗರುಡ ಶೇಷ ರುದ್ರರು ತಮ್ಮ 
ಪತ್ನಿಯರಿಗಿಂತ ದಶಗುಣಾಧಿಕರು. ಸರ್ವೇ ಏತೇ ದಶೋತ್ತರಾಃ ಎಂದು ಛಾಂದೋಗ್ಯಭಾಷ್ಯವು ಇದನ್ನು ಸಾರಿದೆ. 


ಷಣಹಿಷಿಯರಿಗಿಂತ ಸೌಪರ್ಣ್ಣಾದಿಗಳು ದಿಗುಣನ್ನೂನರು. ಷಣಹಿಷಿಯರಲ್ಲಿ ರಮೆಯ ಅವೇಶವು 
ಕಡಿಮೆಯಾದಾಗ ಅವರು ಪ್ರದ್ಯುಮ್ನನಿಗಿಂತ ಇಪ್ಪತ್ತು ಪಟ್ಟು ಅಧಿಕರಾಗಿರುತ್ತಾರೆಂದು ತಾತ್ತರ್ಯನಿರ್ಣಯದಲ್ಲಿ 
ನಿರೂಪಿಸಲಾಗಿದೆ. 


ಯದಾವೇಶೋ ಹ್ರಾಸಮುಪ್ಛೆತಿ ತತ್ರ 
ಪ್ರದ್ಯುಮ್ನತೋ ವಿಂಶಗುಣಾಧಿ Tos ಸ್ಕುಃ। - ಮಹಾಭಾರತತಾತರ್ಯನಿರ್ಣಯ (20.62) 


ಕಾಮನಿಗಿಂತ ಸೌಪರ್ಣೀ ಮೊದಲಾದವರು ದಶಗುಣೋಚರು. ಅವರಿಗಿಂತ ಷಣಹಿಷಿಯರು ಎರಡು 
ಪಟು ಅಧಿಕರಾದಾಗ ಮಾತ್ರ ಪ್ರದ್ದಮನಿಗಿಂತ ಇಪತ್ತು ಗುಣ ಅಧಿಕರೆಂಬುವುದು ಉಪಪನವಾಗುತದೆ. ಈ 
ಷಣಹಿಷಿಯರಿಗಿಂತ ಗರುಡಾದಿಗಳು ಪಂಚಗುಣಾಧಿಕರು. ಆದರಿಂದ ಸೌಪರ್ಣೀ ಮೊದಲಾದವರಿಗಿಂತ 
ಗರುಡಾದಿಗಳು ಹತ್ತು ಪಟ್ಟು ಅಧಿಕೆರಂಬುವುದು ಸಮಂಜಸವೆನಿಸುವುದು. 


7. ಸೌಪರ್ಣೀ, ವಾರುಣೀ, ಪಾರ್ವತೀ 
ಗುಣಗಳು: 2 ಗುಣಗಳಿಂದ ನ್ಯೂನರು 
ಸಾಧನ: 50 ಕಲ್ಪಸಾಧನ. 
ದೇಹ ಲಕ್ಷಣ: 26. 
ಸೌಪರ್ಣಿಯು ಗರುಡ ಭಾರ್ಯಾ, ವಾರುಣಿಯು ಶೇಷದೇವರ ಭಾರ್ಯೆಯು, ಪಾರ್ವತಿಯು ರುದ್ರ 
ಪತಿಯು. 
न 
ಗುಣಗಳು : ಶೇಷದೇವರಿಗಿಂತ ಶತಗುಣಗಳಿಂದ ನ್ಯೂನರು. ಇವರು ಪರಸರ ಸಮಾನ ಪಾರ್ವತಿ 
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ಪದದಲ್ಲಿದ್ದಾಗ, ಪದಪ್ರಯುಕ್ತ ಪಾರ್ವತಿಯು ಕಿಂಚನ್ನೂ ;ನಳು. 


ಅವತಾರಗಳು: ರೈವತ ರಾಜನ ಪುತ್ರಿಯಾಗಿ ಅವತರಿಸಿದ ರೇವತೀ ನಾಮಕಳು. ವಾರುಣಿ ಮಧ್ಯರೂಪಳು 
ಅದಕ್ಕೆ ಅಭಿಮಾನಿಯು, ಶ್ರೀ ನಾಮಕಳು, (ಲಕ್ಷ್ಮೀ ಆವೇಶಯುಕ್ತಳು) ಇವು ಮೂರು ವಾರುಣಿಯ ಅವತಾರಗಳು, 
ಸೌಪರ್ಣಿಗೆ ಅವತಾರವಿಲ್ಲ. ಪಾರ್ವತಿಯ ಅವತಾರಗಳು-ದಾಕ್ಷಾಯಣಿ, ಹೈಮವತಿ, ದುರ್ಗಾ ಇತ್ಯಾದಿ. 
ಸೌಪರ್ಣೀ, ವಾರುಣೀ ಮತ್ತು ಪಾರ್ವತೀಯರು ಬುದ್ದಿಗೆ ಮತ್ತು ವೇದಕ್ಕೆ ಅಭಿಮಾನಿಗಳು. 

ಸಾಧನ: 50 tero. 

ವಿಶೇಷಾಂಶ : ಸೌಪರ್ಣಿ ಮತ್ತು ವಾರುಣೀ ಪದವಿಗಳಿಗೆ ಬರತಕ್ಕ ಜೀವರ ಗಣಗಳು ಬೇರೆ. ಸೌಪರ್ಣೀ 
ವಾರುಣೀ ಇವರಿಗೆ ಆಯಾ ಪದವಿಯಿಂದ ಮುಕ್ತಿಯು. ಪಾರ್ವತಿಯು ಮಾತ್ರ ವಾರುಣಿ ಪದವಿಗೆ ಬಂದು, ಆ 
ಪದವಿಯಿಂದ ಮುಕ್ತಳಾಗುವಳು. ಇವರು ನಿಯತ ಪತಿಯುಳ್ಳವರು. ಅಂದರೆ ಯಾವ ಜನದಲ್ಲಿಯಾದರೂ 
ಸ್ವಪತಿಗಳನ್ನು ಹೊಂದುವರು. ರುದ್ರದೇವರಿಗೆ ಎಷ್ಟು ಕಲ್ಪ ಸಾಧನೆಯೋ ಅಷ್ಟೇ ಕಲಸಾಧನೆ ಪಾರ್ವತಿದೇವಿಗೆಂದು 
ತಿಳಿಯಬೇಕು. ಇವರು ಭಕ್ತಿಯೋಗಿಗಳು ಇವರ ದೇಹ 26 ಲಕ್ಷಣ ಉಳ್ಳದ್ದು : 


ವಿಶೇಷವಿಷಯ - ಗುರುಡದೇವನ ಪತ್ನಿಯಾದ ಸೌಪರ್ಣೀ, ಶೇಷಪತ್ನಿಯಾದ ವಾರುಣೀ, ಶಂಕರನ 
ಪತ್ನಿಯಾದ ಉಮಾ - ಷಣ್ಮಹಿಷಿಯರಿಗಿಂತ ದ್ವಿಗುಣನ್ಯೂನರು. ತಮ್ಮಪತಿಗಿಂತ ದಶಗುಣಾಧಮರು, ""ಸರ್ವೇ 
ತ್ರೈತೇ ದಶೋತ್ತರಾಃ' ಎಂಬ ಛಾಂದೋಗ್ಯಭಾಷ್ಯವೇ ಈ ಬಗ್ಗೆ ಪ್ರಮಾಣವೆನಿಸಿದೆ. ಐತರೇಯ ಭಾಷ್ಯದಲ್ಲಿ 
ಉಮಾ-ರುದ್ರರ ನಡುವೆ ಶತಗುಣ ತಾರತಮ್ಯ ಉಕ್ತವಾಗಿದ್ದರೂ ಅಲ್ಲಿನ ಶತಶಬ್ದವು ಬಹುತ್ವಮಾತ್ರಾರ್ಥಕವೆಂದು 
ಸ್ಪಷ್ಟತಾಧಿಕ್ಯವನ್ನು ಹೇಳುವ ಅಭಿಪ್ರಾಯವಿದೆಯೆಂದೂ ತಿಳಿಯಬೇಕು. ನಿರವಕಾಶ ಛಾಂದೋಗ್ಯಭಾಷ್ಯವೇ ಇದಕ್ಕೆ 
ಕಾರಣವೆಂದು ತಿಳಿಯಬೇಕು. ಗರುಡಪತ್ನಿಯಾದ ಸುಪರ್ಣಿಗೆ ಅವತಾರವಿಲ್ಲ, ವಾರುಣೀದೇವಿಯು ರೇವತರಾಜನ 
ಮಗಳಾಗಿ ರೈವತೀ ಎಂದೂ ಶ್ರೀದೇವೀಯ ಸನ್ನಿಧಾನಪಾತ್ರಳಾಗಿ ಶ್ರೀ ಎಂದೂ ಪೇಯಕ್ಕೆ ಅಭಿಮಾನಿನಿಯಾಗಿ 
ಪೇಯಾ ಎನಿಸಿದ್ದಾಳೆ. ಉಮೆಯು ಹಿಮವಂತನ ಪುತ್ರಿಯಾಗಿ ಪಾರ್ವತೀ ಎನಿಸಿದ್ದಾಳೆ. 

8. ಇಂದ್ರ-ಕಾಮ 

ಗುಣಗಳು: 10 ಗುಣಗಳಿಂದ ನ್ಯೂನರು 

ಸಾಧನ : 20 ಕಲಸಾಧನ. 

ದೇಹ ಲಕ್ಷಣ: 25 

ಗುಣಗಳು : ಪಾರ್ವತಿಗಿಂತ 10 ಗುಣಗಳಿಂದ ನ್ಯೂನರು, ಕಾಮನು ಇಂದ್ರನಿಗಿಂತ ಕಿಂಚನ್ನೂ ನನು. 

ಅವತಾರ : ಇಂದ್ರನ ಅವತಾರಗಳು - ಪುರಂದರ, ಮಂದ್ರದ್ಯುಮ್ಮ, ಅರ್ಜುನ (ಪರಮಾತ್ಮನ ಹಾಗೂ 


ಶ್‌ 


ವಾಯುದೇವರ ಆವೇಶದಿಂದ ಯುಕ್ತ), ವಾಲಿ, ಗಾಧಿರಾಜ (ವಿಶ್ವಾಮಿತ್ರನ ತಂದೆ), ಕುಶ (ರಾಮ ಪುತ್ರ), ವಿಕುಕ್ಸಿ 
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(ಇಕ್ಷ್ವಾಕುರಾಜನ ಪುತ್ರ), ಇತ್ಯಾದಿ. ಕಾಮನ ಅವತಾರಗಳು - ಪ್ರದ್ಯುಮ್ನ (ಕೃಷ್ಣನ ಪುತ್ರ -ಪರಮಾತ್ಮನ 
ಆವೇಶಯುಕ್ತ), ಭರತ (ಶ್ರೀ ರಾಮಚಂದ್ರನ ತಮ್ಮನು-ಪರಮಾತ್ಮನ ಆವೇಶಯುಕ್ತ), (ಸುದರ್ಶನ ಚಕ್ರಕ್ಕೆ 
ಅಭಿಮಾನಿಯು), ಸಾಂಬ (ಬ್ರಹ್ಮದೇವರ ಆವೇಶಯುಕ್ತ), ಷಣ್ಮುಖ (ಕುಮಾರ ಸ್ವಾಮಿ), ಸನತ್ಕುಮಾರ, ಸ್ಕಂದ. 
ಇಂದ್ರನು ಸತ್ಯರ್ಮಾನುಷ್ಠಾನ ಮಾಡುವ ಮನಸಿಗೆ ಅಭಿಮಾನಿ . ಕಾಮನು ವಿಹಿತಭೋಗ ಅನುಭವಿಸುವ 
ಮನಸ್ಸಿಗೆ ಅಭಿಮಾನಿ. ಯೋಗ್ಯತಾನುಸಾರ ವಿಷಾಯಾಸಕ್ತಿಯನ್ನು ಕೊಡತಕ್ಕವನು. ಇಂದ್ರನ ಮತ್ತು ಕಾಮನ 
ಅನುಗ್ರಹವು ಸಮೀಚೀನ ಜ್ಞಾನಕ್ಕೆ ಕಾರಣವಾಗುವುದು.ಇವರ ದೇಹವು 25 ಲಕ್ಷಣ ಉಳ್ಳದ್ದು. 


ಸಾಧನ: 20 tero. 
ವಿಶೇಷಾಂಶ : ಇವರು ಭಕ್ತಿಯೋಗಿಗಳು . 25 ಲಕ್ಷಣಉಳ್ಳದೇಹ. 


ವಿಶೇಷವಿಷಯ - ಇಂದ್ರ ಕಾಮರು ಸುಪರ್ಣೀದೇವಿ ಮೊದಲಾದವರಿಗಿಂತ ದಶಗುಣಾವರರು. ಕಾಮನು 
ಇಂದ್ರನಿಗಿಂತ ಕಡಿಮೆಯೋಗ್ಯತೆಯುಳ್ಳವನು. ಪ್ರಾಯಃ ಇಂದ್ರವತ್‌ ಕಾಮಃ ಎಂಬ ಅನುವ್ಯಾಖ್ಯಾನ ವಚನವೇ 
ಈ ಬಗ್ಗೆ ಪ್ರಮಾಣವೆನಿಸಿದೆ. ಇಂದ್ರನಲ್ಲಿ ಹರಿ-ವಾಯು ಶೇಷದೇವರ ಅವೇಶವಿದೆ. ಅರ್ಜುನನಾಗಿ 
ಇಂದ್ರನು ಅವತರಿಸಿದಾಗ ಹರಿ-ವಾಯು-ಶೇಷ-ಇಂದ್ರರ ಅವೇಶ ಇರುತ್ತದೆ - ""ಸೇಂದೈಶ್ಚತುರ್ಭಿಃ ಪಾರ್ಥಸ್ತು'' 
(ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯ 11.) 


ಇಂದ್ರನ ಅವತಾರಗಳು ಹೀಗಿವೆ - 


1. ಅರ್ಜುನ - ಪಾಂಡುರಾಜನ ಪುತ್ರ 
2. ಪುರಂದರ - ಏಳನೇ ८०४०३८८ ಇಂದ್ರ 
3. noQ - ವಿಶ್ವಾಮಿತ್ರನ ತಂದೆ 
4. ಕುಶ - ಶ್ರೀರಾಮಚಂದ್ರನ ಮಗ 
5. OBA - ಆರನೇ ಹಾಗೂ ಏಳನೇ ಮನ್ಸಂತರದ ಇಂದ್ರ 
6. DBS - ಇಕ್ಷಾಕುವಿನ ಮಗ 
T: ವಾಲಿ - ಸುಗ್ರೀವನ ಅಗ್ರಜ 
ಕಾಮನ ಅವತಾರಗಳು- 
1. ಭರತ - ಶ್ರೀರಾಮನ ತಮ್ಮ 
2. ಸಾಂಬ - ಜಾಂಬವತಿಯ ಮಗ 


3. ಸುದರ್ಶನ - ಶ್ರೀಹರಿಯ ಚಕ್ರಾಭಿಮಾನಿರೂಪ 
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4. ಪ್ರದ್ಯುಮ್ನ - ८०६६४९८९४२०२२ ಕುಮಾರ 
5. ಸನತ್ಕುಮಾರ - ಬ್ರಹ್ಮದೇವರ ಮಾನಸ ಪುತ್ರ 
6. ಗುಹ (ಷಣ್ಮುಖ) - ಗೌರೀ-ಶಂಕರಕುಮಾರ 


ಬೃಹದಾರಣ್ಯಕ ಭಾಷ್ಯದಲ್ಲಿ (3.5) ಈ ವಿಷಯವು ಸಷ್ಠವಾಗಿದೆ- 
ವಾಲೀ ಗಾಧೀ ವಿಕುಕ್ಷಿಶ್ಲಪಾರ್ಥ ಇಂದ್ರಃ ಪುರಂದರಃ | 
ಸುದರ್ಶನಶ್ಲಭರತಃ ಪ್ರದ್ಧುಮಃ HOD ಏವ ಚ। 
ಚ 5 ^ ಕ 
ಸನತ್ಕುಮಾರ: ಕಾಮಶ್ಚ ಇತ್ಯೇಕ ಏವ ವ್ಯವಸ್ಥಿತಃ | 
9. ಅಹಂಕಾರಿಕ ಪ್ರಾಣ 


ಗುಣಗಳು: 10 ಗುಣಗಳಿಂದ ನ್ಯೂನರು 

ಸಾಧನ: 18 ಕಲಸಾಧನ. 

ದೇಹ ಲಕ್ಷಣ: 24. 

ಗುಣಗಳು : ಇಂದ್ರನಿಗಿಂತ 100 ಗುಣಗಳಿಂದ ನ್ಯೂನ. 
ಅವತಾರ: ಶರ್ವೊತ್ತುಂಗ ನಾಮಕ ರಾಜ, ಗಜನಾಮಕ ವಾನರ. 
ಸಾಧನ: 18 tero. 


ವಿಶೇಷಾಂಶ : 24 ಲಕ್ಷಣಗಳಿಂದೊಡಗೂಡಿದ ದೇಹ. (ಕೆಲವು ಗ್ರಂಥಗಳಲ್ಲಿ ಸಾಧನ ಕಲ್ಪ ಕಡಿಮೆ ಹೇಳಿದ್ದು 
ಸರಿಯಲ್ಲ.) ಆಹಂಕಾರಿಕಪ್ರಾಣನು ಶರೀರ ಮತ್ತು ಅಹಂಕಾರ ಇವುಗಳ ಅಭಿಮಾನಿ ಮತ್ತು ಭಕ್ತಿಯೋಗಿ. 


ವಿಶೇಷವಿಷಯ - ಗುರು (ಬೃಹಸ್ಪತಿ) ಇಂದ್ರರ ನಡುವೆ ಇರುವ ಆಹಂಕಾರಿಕಪ್ರಾಣನು (ತೈಜಸಾಹಂಕಾರದಿಂದ 
ಜನಿಸಿದವನು) ಇಂದ್ರನಿಗಿಂತ ಹತ್ತು ಗುಣ ಕಡಿಮೆ. ಇವನು ಇಂದ್ರನಿಗಿಂತ ಅವರನೆಂಬ ವಿಷಯದಲ್ಲಿ ಪ್ರಾಣ 
ಆಹಂಕಾರಿಕ ಏವ ಚ | ಇಂದ್ರಾದನಂತರಃ ಎಂಬ ಅನುವ್ಯಾಖ್ಯಾನವೇ ಪ್ರಮಾಣವಾಗಿದೆ. ಅನ್ನದೇವೋತನಿರುದ್ದಕಃ 
| ಅನ್ನನಾಮಾಠನುನಾದಿತ್ವಾತ್‌ ತೈಜಸಾಹಂಭವಸ್ತತಃ ಎಂಬುದಾಗಿ ಅನಿರುದ್ದನಿಗಿಂತ ಉತ್ತಮತ್ವವನ್ನು ನಿರೂಪಿತ, 
ಸರ್ವೇ ತ್ವೇತೇ ದಶೋತ್ತರಾಃ ಎಂದು ಛಾಂದೋಗ್ಯಭಾಷ್ಯವಿರುವುದರಿಂದ ಇಂದ್ರನಿಗಿಂತ ಆಹಂಕಾರಿಕಪ್ರಾಣನು 
ದಶಾವರನೆಂದುತಿಳಿಯಬೇಕು.ಇವನಿಗೆ ನಾಸಿಕ್ಕವಾಯು ಎಂಬನಾಮಧೇಯವಿದೆ-ತಥೈವನಾಸಿಕಾತೋ5 ಭೂತ್‌ 
ಮುಖ್ಯವಾಯೋಃ ಸುತೋ ಮರುತ್‌ | ಪ್ರಾಣೋ ವಾಯುರಿತಿ ದ್ವೇಧಾ ಎಂಬ ಐತರೇಯ-ಭಾಷ್ಯವಚನ ಮತ್ತು 
ನಾಸಿಕ್ಕಂ ಪ್ರಾಣಮುದ್ಧೀಥಮುಪಾಸಾಂಚಕ್ರಿರೇ ಎಂಬ ಛಾಂದೋಗ್ಯೋಪನಿಷತ್ತಿನ ವಚನವು, ನಾಸಾದ್ದರಾ 
ಬಹಿರ್ಯಾತಿ ಪ್ರಾಣೋತ ಹಂಕಾರನಾಮವಾನ್‌ ಎಂಬ ವರಾಹಪುರಾಣ ವಚನಗಳು ಅಹಂಕಾರಿಕ ಪ್ರಾಣನಿಗೇ 
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ನಾಸಿಕ್ಕವಾಯು ಎಂಬುದಾಗಿ ಕರೆಯುವರೆಂದು ಸ್ಪಷ್ಟಪಡಿಸುತ್ತದೆ. ಸರ್ವೋತ್ತುಂಗ-ಗಜ ಇವನ ಅವತಾರೂಪಗಳು. 
10. ಅನಿರುದ್ದ, ರತಿ, ಮನು, ಗುರು, ದಕ್ಷ ಶಚೀ 


ಗುಣಗಳು: 10 ಗುಣಗಳಿಂದ ನ್ಯೂನರು 
ಸಾಧನ: 16 ಕಲಸಾಧನ. 
ದೇಹ ಲಕ್ಷಣ: 23. 


ಅನಿರುದ್ಧ ಕಾಮನ ಪುತ್ರ, ರತಿ-ಕಾಮಭಾರ್ಯಾ, ಮನು-ಸ್ವಾಯಂಭುವ ಮನು, ಗುರು ಬೃಹಸ್ಪತಿ, 
ದಕ್ಷ-ಪ್ರಜಾಪತಿ, ಶಚಿ-ಇಂದ್ರ ಭಾರ್ಯಾ 


ಗುಣ: ಇಂದ್ರನಿಗಿಂತ 100 ಗುಣಗಳಿಂದ ನ್ಯೂನರು ಕೆಳಗಿನ ಕಕ್ಷೆಯಲ್ಲಿಯ ಪ್ರವಹನಗಿಂತ ಪಂಚಗುಣಗಳಿಂದ 
ಅಧಿಕರು. 


ಅವತಾರ : ರತಿ-ರುಕ್ಕವತೀ, ಲಕ್ಷ pe 8४ ಪ್ರಕಾರ 2 ಅವತಾರಗಳು. ಗುರುನವು-ತಾರನಾಮಕ ಕಪಿ 
(ಬಹ್ಮಾಂಶಯುಕ್ತ), ದ್ರೋಣಾಚಾರ್ಯ ಹಾಗೂ ಉದ್ಧವ. ಶಚಿ-ತಾರಾ (ವಾಲಿಯ ಹೆಂಡತಿ) ಮತ್ತು 
ಚಿತ್ರಾಂಗದಾ. 


ಸಾಧನ: 16 ಬಹಲ. 


ವಿಶೇಷಾಂಶ : ಅನಿರುದ್ಧ ಮತ್ತು SHB (ರಾಮಚಂದ್ರನ ತಮ್ಮನು) ಈ ಉಭಯತರು ಅನಿರುದ್ದ ನಾಮಕ 
ಪರಮಾತ್ಮನ ಅವೇಶಯುಕ್ತರು. ದ್ರೋಣಾಚಾರ್ಯ ಮತ್ತು ಉದ್ದವರು ವಾಯುದೇವರ ಅವೇಶಯುಕ್ತರು. 
ಇವರು ಭಕ್ತಿಯೋಗಿಗಳು. 


ವಿಶೇಷವಿಷಯ - ಅಹಂಕಾರಿಕ ಪ್ರಾಣನಿಗಿಂತ, ಅನಿರುದ್ಧ-ರತಿ-ಸ್ವಾಯಂಭುವ ಮನು-ಗುರು-ದಕ್ಷ-ಶಚೀ 
ಎಂಬುದಾಗಿ ಆರುಮಂದಿ ದಶಗುಣಗಳಿಂದ ನ್ಯೂನರು, ಇಲ್ಲಿ ಮಗನಾದ ಅನಿರುದ್ಧ ಮತ್ತು ತಾಯಿಯಾದ 
ರತಿಯನ್ನು ಒಂದೇ ಕಕ್ಷೆಯಲ್ಲಿ ನಿರೂಪಿಸಿದ್ದಾರೆ. ಈರ್ವರೂ ಸಮಕಕ್ಷ್ಕರಾದರೂ ರತಿಯು ಅನಿರುದ್ದನಿಗೆ 
ಆಶ್ರಯವೆನಿಸುವಳು. ಪ್ರಮಾಣಸಿದ್ದವಾದುದರಿಂದಲೇ ಈ ಸಂಗತಿ ಅಂಗೀಕಾರಾರ್ಹವಾಗಿದೆ- 
ಯಜ್ಞನಾಮಾನನಿರುದ್ದಕಃ | ದಕ್ಷಣಾಮಾನಿನೀ ದೇವೀ ರತಿರೇವ ತದಾಶ್ರಯಾ | ತಾಯಿಯೂ ಆಶ್ರಯಳೂ 
ಆದುದರಿಂದ ರತಿಗೆ ಕಿಂಚಿದಾಧಿಕ್ಯವನ್ನು ಅಂಗೀಕರಿಸಬೇಕು. ಇವರಲ್ಲಿ ಅನಿರುದ್ಧನು ಅನಿರುದ್ಧನೆಂಬ 
ಪರಮಾತ್ಮನರೂಪದ ಆವೇಶವುಳ್ಳನಾಗಿ ಶತ್ರುಪುನಾಗಿ ಜನಿಸಿರುವನು. ಇದರಂತೆ ಶ್ರೀಕೃಷ್ಣನ ಪೌತ್ರ (ಪ್ರದ್ಯುಮ್ನನ 
ಮಗ)ನಾಗಿ ಅನಿರುದ್ಧನು, ಜನಿಸಿರುವನು. ಬೃಹಸತ್ಯಾಚಾರ್ಯರು ತಾರನೆಂಬ ಕಪಿಯಾಗಿ ಮತ್ತೆ ಬ್ರಹ್ಮದೇವರ 
ಆವೇಶಯುಕ್ತರಾಗಿ ದ್ರೋಣರೆಂದು, ವಾಯುದೇವರ ಆವೇಶವುಳ್ಳವರಾಗಿ ಉದ್ದವನೆಂದೂ ಅವತರಿಸಿದ್ದಾರೆ. 
ರತಿಯು ರುಕ್ಮಿಣಿಯ ಮಗಳಾಗಿ ರುಕ್ಕವತೀ ಎಂಬ ಹೆಸರಿನಿಂದ ಮತ್ತು ದುರ್ಯೋಧನನ ಮಗಳಾಗಿ ಲಕ್ಷಣಾ 


ಕಕ್ಷಾತಾ ರತಮ್ಯಪಾ ರಾಯಣಮ್‌ 64 
ಎಂಬುದಾಗಿ ಅವತರಿಸಿದ್ದಾಳೆ. 


ಶಚೀದೇವಿಯು ತಾರಾ (ವಾಲಿಪತ್ನೀ) ಚಿತ್ರಾಂಗದೆ (ಅರ್ಜುನನ ಪತ್ನೀ) ಯಾಗಿ ಅವತರಿಸಿರುವಳು, 
ಇವರಲ್ಲದೇ ಸ್ವಾಯಂಭುವ ಮನು ಮತ್ತು ದಕ್ಷ ಹೀಗೆ ಒಟ್ಟು ಆರುಮಂದಿ ಆಹಂಕಾರಿಕ ಪ್ರಾಣನಿಗಿಂತ 
ದಶಾವರರು. ಪ್ರವಹನಿಗಿಂತ ಪಂಚಗುಣಾಧಿಕರು. ಇಂದ್ರನಿಗಿಂತ ಶತಾವರರು. 
ಸ್ವಾಯಂಭುವ ಮನುರ್ದಕ್ಷಃ ಷಡನ್ಯೋನ್ಯಂ ಸಮಾ ಮತಾಃ | 
ಪ್ರವಹಾತ್‌ ಪಂಚಗುಣತೋರಧಿಕಾ ಇಂದ್ರಾತ್‌ ಶತಾವರಾಃ॥ 
-ಶ್ರೀವಿಟ್ಕಲಾಚಾರ್ಯಕೃತ ತಾರತಮ್ಯ ADT ಮಾಲಾದೀಷಿಕಾ. 
11. ಪ್ರವಹ ವಾಯು 


ಗುಣಗಳು: 5 ಗುಣಗಳಿಂದ ನ್ಯೂನರು 

ಸಾಧನ: 12 ಕಲಸಾಧನ. 

ದೇಹ ಲಕ್ಷಣ: 23. 

ಗುಣ: ಅನಿರುದ್ದಾದಿಗಳಿಗಿಂತ 5 ಗುಣಗಳಿಂದ ನ್ಯೂನರು, ಸೂರ್ಯನಿಗಿಂತ ದ್ವಿಗುಣಗಳಿಂದ ಅಧಿಕ. 


ವಿಶೇಷಾಂಶ : ಭೂತವಾಯುವಿಗೆ ಅಭಿಮಾನಿಯು, ಮರೀಚಿ ನಾಮಕ ಕೋಣಾಧಿಪನು, ಪ್ರವಹನೇ DWAT, 
ವಾಯುವು, ಅತಿ ವಾಹಿಕನೂ ಆತನೇ. ಈತನು ಭಕ್ತಿಯೋಗಿ. 


ವಿಶೇಷವಿಷಯ - ಹನ್ನೊಂದನೆಯ ಕಕ್ಷೆಯಲ್ಲಿ ಬರುವ ಪ್ರವಹನು ಹಿಂದಿನ ಕಕ್ಷೆಯ ಅನಿರುದ್ದಾದಿಗಳಿಗಿಂತ 
ಪಂಚಗುಣಾಧಮನು. ಅನಿರುದ್ದೋತನಿಲಾತ್‌ ಪಂಚಗುಣಾಧಿಕಃ ಎಂದು ಛಾಂದೋಗ್ಯಭಾಷ್ಯವು ಈ ಅಂಶವನ್ನು 
ಸ್ಪಷ್ಟಪಡಿಸಿದೆ. ಕೆಲವರು - ( ಆದರೆ ಛಲಾರೀ ಆಚಾರ್ಯರು) 


ಮರೀಚಿನಾಮಾಂತರವಾನ್‌ ಪ್ರವಹೋ ಮುಖ್ಯವಾಯುಜಃ। 
ಕೋಣಾಧಿಪಃ ಸ ಏವೋಕ್ತೋ ನಾಸಿಕ್ಯೋ ಭೌತಿಕಸ್ತಥಾ | 
ಮುಮುಕ್ಷುಭಿರ್ಗಮೃತಯಾ ಸೂತ್ರೇ ಪ್ರೋಕ್ನೋರರ್ಚಿರಾದಿಕೇ। 
ಅತಿವಾಹಿಕ ಇತ್ಯುಕ್ತಃ ಗುರೋಃ ಪಂಚಗುಣಾಧಮಃ 
(ತಾರತಮ್ಯೋಕ್ತಿಕೌಸ್ತುಭ ಶ್ಲೋಕ -14,15) 
ಎಂಬುದಾಗಿ ಮುಖ್ಯವಾಯುವಿನ ಮಗನಾದ ಪ್ರವಹನಿಗೆ ಮರೀಚಿ ಎಂಬ ಹೆಸರಿದೆ. ಅವನೇ ನಾಸಿಕ್ಕವಾಯು 
ಮತ್ತು ಭೂತಾಭಿಮಾನಿ, ಅರ್ಚಿರಾದಿನಾ ತತ್ರಥಿತೇಃ (ಬ್ರಹ್ಮಸೂತ್ರ 4.3.1) ಸೂತ್ರ ಹೇಳುವಂತೆ ಅರ್ಚಿರಾದಿ 
ಮಾರ್ಗದಲ್ಲಿ ಹೊರಟ ಜ್ಞಾನಿಯು ವಾಯುಲೋಕಕ್ಕೆ ಬರುತ್ತಾನೆ. ಈ ವಾಯುವು ಮುಖ್ಯವಾಯುವಲ್ಲ 
ಆತಿವಾಹಿಕವಾಯು (ವಾಯುವಿನ ಮಗ) ಎಂದೂ ಸೂತ್ರಕಾರರು ತೀರ್ಮಾನಿಸಿದ್ದಾರೆ- ಆತಿವಾಹಿಕಸ್ತಲ್ಲಿಂಗಾತ್‌ 
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(ಬ್ರಹ್ಮಸೂತ್ರ 4.3.4). ಈ ಆತಿವಾಹಿಕನೇ ಪ್ರವಹನು ಎಂದು ಅಭಿಪ್ರಾಯ ಪಟ್ಟಿದ್ದಾರೆ ಇದು ವಿಮರ್ಶಾರ್ಹ 
ಸಂಗತಿ - 


ಪ್ರವಹನಿಗೆ "ಮರೀಚಿ' ನಾಮವಿರುವುದು ಎಲ್ಲೂ ಕಾಣುವುದಿಲ್ಲ. "ಮರೀಚಿರ್ಮರುತಾಮಸ್ವಿ' ಎಂಬ 
ಗೀತಾವಾಕ್ಯವು ಪ್ರವಹನಿಗೆ ಮರಿಚೀನಾಮ ಇರುವಲ್ಲಿ ಪ್ರಮಾಣವೆನಿಸದು. ಮರುತ್ತುಗಳಲ್ಲಿ ಪ್ರವಹನನ್ನು 
ಉಲ್ಲೇಖಿಸಿ ಇತರ ಮರುದ್ದೇವತೆಗಳಿಗಿಂತ ವಿಭೂತಿರೂಪದ ಸನ್ನಿಧಾನದ ಪ್ರಯುಕ್ತ ಪ್ರವಹನಿಗೆ ಈ ವಚನವು 
ಶ್ರೇಷ್ಠತೆಯನ್ನು ಹೇಳಲು ಪ್ರವೃತ್ತವಾಗಿಲ್ಲ. ಏಕೆಂದರೆ ನಲವತ್ತೊಂಬತ್ತು ಮರುತ್ತುಗಳಲ್ಲಿ ಪ್ರಧಾನವಾಯು 
ಆಹಂಕಾರಿಕ ಪ್ರಾಣರೂ ಇದ್ದಾರೆ. ಇವರಿಗಿಂತ ಪ್ರವಹನಿಗೆ ಉತ್ತಮತ್ನವನ್ನು ಹೇಳಲು ಸಾಧ್ಯವಾಗದು. 
ಗೀತಾತಾತರ್ಯದಲ್ಲಿ “ಉದವನ್ನೇಘಚಲನಾತ್‌ soot (10.21) ಎಂಬಲ್ಲಿ ನೀರು ತುಂಬಿಕೊಂಡ- 
ಮೋಡಗಳನ್ನು ನಿಯಂತ್ರಿಸುವನು (ಚಲಿಸುವಂತೆ ಮಾಡುವನು) ಎಂಬುದಾಗಿ "ಮರೀಚಿ' ಶಬ್ದದ 
ಪ್ರವೃತ್ತಿನಿಮಿತ್ತವನ್ನು ಹೇಳಲಾಗಿದೆ. ಇದು ಆಥರ್ವಣೋಪನಿಷತ್‌ ಭಾಷ್ಯದಲ್ಲಿ (4.8) ಮುಖ್ಯವಾಯುವಿಗೆ 
ಶ್ರುತವಾಗಿದೆ - 
ಸ್ಪಕೀಯಮುದಕಂ ನದ್ಯಃ ಸಮುದ್ರೇ ನೈವ ಜಾನತೇ। 
ವಾಯುಸ್ತು ತತ್‌ ಪೃಥಗ್‌ ಜ್ಞಾತ್ಪಾಕ್ರತ್ವಾಮೇಘೇ ಪ್ರವರ್ಷತಿ Il 
ಈ ಹಿನ್ನೆಲೆಯಲ್ಲಿ ಈ ಪ್ರಕರಣದಲ್ಲಿ ಮರೀಚಿಶಬ್ದವು ಮುಖ್ಯಪ್ರಾಣವಾಚಕವೇ ಹೊರತು ಪ್ರವಹನನ್ನು 
ಬೋಧಿಸಲಾರದು. 


ಇದರಂತೆ “ಪ್ರಧಾನವಾಯುಜೋ ಭೂತವಾಯುರ್ನಾಮ್ನಾ ಮರೀಚಿಕಃ' (ಗೀತಾತ್ಟಾರ್ಯನಿರ್ಣಯ॥3) 
ಎಂಬ ವಚನವು ಪ್ರವಹನಿಗೆ ಮರೀಚೀನಾಮವನ್ನು ತಿಳಿಸುತ್ತಿಲ್ಲ. ಇಲ್ಲಿ ಪ್ರಧಾನ-ವಾಯುವಿನ ಮಗನಾದ ಮರೀಚಿ 
ಎಂಬ ಹೆಸರಿನವನಿಗೆ ಭೂತವಾಯು ಶಬ್ದವ ಚ್ಯತ್ವವನ್ನು ನಿರೂಪಿಸಲಾಗಿದೆ. ಆದ್ದರಿಂದ ಪ್ರವಹನಿಗೆ 
ಮರೀಚಿನಾಮವನ್ನು ವ್ಯವಹರಿಸಿದಂತಾಗದು. 


ಇದರಂತೆ ಪ್ರವಹನಿಗೆ ನಾಸಿಕ್ಕವಾಯು ಎಂಬ ವ್ಯಪದೇಶವೂ ಇರುವುದಿಲ್ಲ. ಐತರೇಯ ಭಾಷ್ಯದಲ್ಲಿ ಮೂಗಿ 
ನಿಂದ ಜನಿಸಿದ ಪ್ರಧಾನ ವಾಯುವಿನ ಮಗನಿಗೆ ಪ್ರಾಣಶಬ್ದ ವ್ಯವಹಾರವಿದೆ- ತಥೈವ ನಾಸಿಕಾತೋ5 ಭೂತ್‌ 
ಮುಖ್ಯವಾಯೋಃ ಸುತೋ ಮರುತ್‌ | ಪ್ರಾಣೋ ವಾಯುರಿತಿ ८९२ I’ 

ಇದಲ್ಲದೇ ತೇಹ ನಾಸಿಕ್ಕಂ ಪ್ರಾಣಮುದ್ದೀಥಮುಪಾಸಾಂ ಚಕ್ರಿರೇ ಎಂಬುದಾಗಿ ಛಾಂದೋಗ್ಯದಲ್ಲಿ 
ನಾಸಿಕ್ಕನಲ್ಲಿ ಪ್ರಾಣಶಬ್ದವಿದೆ. ಪ್ರವಹನಿಗೆ ಎಲ್ಲೂ ಪ್ರಾಣಶಬ್ದವಾಚ್ಯತ್ವವಿರುವುದು ಕಾಣುವುದಿಲ್ಲ. ಆಹಂಕಾರಿಕಪ್ರಾಣ 
ಮತ್ತು ಮುಖ್ಯಪ್ರಾಣರಲ್ಲಿ ಪ್ರಾಣಶಬ್ದ ವ್ಯವಹಾರವಿರುವುದು ಸ್ಪಷ್ಟ. ಆದ್ದರಿಂದ ಆಹಂಕಾರಿಕ ಪ್ರಾಣನೇ 
ನಾಸಿಕೆಯಿಂದ ಜನಿಸಿದ್ದು ವಾಯುಪುತ್ರನೂ ಆಗಿದ್ದುನಾಸಿಕ್ಕ ಎನಿಸಿದ್ದಾನೆ ಹೊರತು ಪ್ರವಹನಲ್ಲ. 

ಸನಕಾದಿಗಳು ಅಶ್ವಿನೀದೇವತೆಗಳಿಗಿಂತ ಅವರರು 


ಕಕ್ಷಾತಾ ರತಮ್ಯಪಾ ರಾಯಣಮ್‌ 66 


ಕೆಲವು ಜ್ಞಾನಿಗಳು ಪ್ರವಹ-ಯಮರ ನಡುವೆ ಸನಕಾದಿಗಳನ್ನು ವರ್ಣಿಸುತ್ತಾರೆ ಸನಕಾದ್ಯಾ ಯಮಾದುಚ್ಚಾಃ 
ಕುಮಾರಾದಿತರೇ ತ್ರಯಃ | ತದುಚ್ಚ ಪ್ರವಹೋ ವಾಯುಃ ಈ ವಿವರಣೆ ಭಾರತತಾತರ್ಯನಿರ್ಣಯಕ್ಕೆ 
ಅನುಗುಣವಾಗಲಾರದು - 

ಅಲ್ಲಿ ತೃತೀಯಾಧ್ಯಾಯದಲ್ಲಿ ನಾಸತ್ಯದಸ್ರೌ ಕ್ರಮಶಃ ಪ್ರಸೂತಾಃ । ತತಃ ಸನಾದ್ಯಾಶ್ಚ ಎಂಬುದಾಗಿ 
ಅಶ್ವಿನೀದೇವತೆಗಳ ನಂತರ ಸನಕಾದಿಗಳ ಉತ್ಪತ್ತಿಯನ್ನು ವರ್ಣಿಸಲಾಗಿದೆ. ""ಉಕ್ತಕ್ರಮಾತ್‌ ಪೂರ್ವಭವಸ್ತು 
ಯೋ ಯಜ್ರೇಷ್ಯಃ =£? (ಶ್ಲೋ.29) ಮುಂದಿನವಾಕ್ಯದಲ್ಲಿ ಮೊದಲು ಹುಟ್ಟಿದವರಿಗೆ ಶ್ರೇಷ್ಠತೆಯನ್ನು 
ಸಮರ್ಥಿಸಲಾಗಿದ್ದು . ಇದರಂತೆ ಅಶ್ವಿನೀದೇವತೆಗಳ ನಂತರ ಜನಿಸಿದ ಸನಕಾದಿಗಳು ಅವರಿಗಿಂತ ಮೇಲಿನ 
BE OO ಗಣನಾಯೋಗ್ಯರಲ್ಲ ಆದ್ದರಿಂದ ನಾಸತ್ಯ-ದಸ್ರರ ನಂತರ ಮರೀಚಿಯು ಹುಟ್ಟಿದನು. ಅವನ ನಂತರ 
ಪಾವಕ, ಅನಂತರ ಪರ್ಜನ್ಯ. ಮತ್ತೆ ಸ್ವಾಹಾ-ಬುಧ-ಉಷಾ-ಶನಿ-ಪುಷ್ಕರ-ಆಜಾನಜದೇವತೆಗಳು ಕ್ರಮವಾಗಿ 
ನಿಸಿದರೆಂದು ಭಾರತತಾತರ್ಯ ನಿರ್ಣಯದ ಆಶಯವಾಗಿದೆ. 


ಒಂದೇ ಕಕ್ಸೈಯಲ್ಲಿರುವವರಿಗೂ ಅಲತಾರತಮೃವಿದೆ 


ಒಂದೇ ಕಕ್ಷೆಯಲ್ಲಿದ್ದರೂ ಕಾರಣಾಂತರಗಳಿಂದ ಅಲ್ಪಶ್ರೇಷ್ಠತೆಯನ್ನು ಒಪ್ಪುವುದು ಅನಿವಾರ್ಯವಾಗುವುದು. 
ಇಂದ್ರ-ಕಾಮರಂತೆ ನಾರದ-ಭೃಗುಯಷಿಗಳಲ್ಲಿ ಅಲ್ಪ ವೈಷಮ್ಯವಿದೆ. ನಾರದರು ದೇವರ್ಷಿಗಳಾದ ಪ್ರಯುಕ್ತ 
ಶ್ರೇಷ್ಠರು. ಮಹರ್ಷಿಗಳಾದ ಭೃಗು AO ಅವರರೆನಿಸುವರು. ಹತ್ತನೆಯ ಕಕ್ಷೆಯಲ್ಲಿ ಬರುವ ಸ್ವಾಯಂಭುವಮನು- 
ದಕ್ಷಪ್ರಜಾಪತಿಗಳಲ್ಲಿ ಮಾನವನೆನಿಸಿದ ಮನು ಶ್ರೇಷ್ಠನೆನಿಸುವನು. ಶ್ಚಶುರಃ ಪಂಚಮೋ ಗುರುಃ ಎಂದಿದೆ. ಇದರಂತೆ 
ಸನಕಾದಿಗಳು-ಹನ್ನೊಂದು ಮನುಗಳು ಹತ್ತೊಂಬತ್ತನೆಯ ಕಕ್ಷೆಯಲ್ಲಿದ್ದರೂ ಪರಮಹಂಸರಾದ ಸನಕಾದಿಗಳು 
ಗೃಹಸ್ಥರಾದ ಮನುಗಳಿಗಿಂತ ಶ್ರೇಷ್ಠರೆನಿಸುವರು. ವೈವಸ್ವತ ಮನು-ಸಪ್ತರ್ಷಿಗಳು ಹದಿನಾರನೆಯ ಕಕ್ಷೆಯಲ್ಲಿದ್ದು 
ಸಮರೆನಿಸಿದರೂ ಸಪ್ತರ್ಷಿಗಳು ಬ್ರಾಹ್ಮಣರಾದ ಕಾರಣ ಶ್ರೇಷ್ಠರು, ವೈವಸ್ಥತನು ಕ್ಷತ್ರಿಯನಾದ ಕಾರಣ 
ಅವರನೆನಿಸುವನು. ಇಂತಹ ಸ್ಥಳಗಳಲ್ಲಿ ಒಂದೊಂದು ಗುಣವನ್ನು ಮೂರು ಅಥವಾ ನಾಲ್ಕುವಿಭಾಗ ಮಾಡಿದಾಗ 
ಬರುವ ಅಂಶಗಳಿಂದ ವ್ಯತ್ಯಾಸವನ್ನು ಅರಿಯಬೇಕು. 


12. ಯಮ, ಸೂರ್ಯ, ಚಂದ್ರ, ಶತರೂಪಾ ದೇವೀ 


ಜ 


ಗುಣಗಳು: 2 ಗುಣಗಳಿಂದ ನ್ಯೂನರು 
ಸಾಧನ : 10 ಕಲಸಾಧನ. 
ದೇಹ ಲಕ್ಷಣ: 21. 


ಶತರೂಪಾ: ಸ್ವಾಯಂಭುವ ಮನುವಿನ ಹೆಂಡತಿ. ಈ ಕಕ್ಷೆಯಲ್ಲಿಯ ಸೂರ್ಯನು ದ್ವಾದಶ ಸೂರ್ಯರಲ್ಲಿಯ 
ವಿವಸ್ವಾನ್ನಾಮಕ ಸೂರ್ಯನು. 
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ಗುಣ: ಪ್ರವಹನಿಗಿಂತ 2 ಗುಣಗಳಿಂದ ನ್ಯೂನರು. 


ಅವತಾರ : ಸೂರ್ಯ-ಬ್ರಹ್ಮಾವೇಶಯುಕ್ತ ಸುಗ್ರೀವ ಮತ್ತು ಕರ್ಣ; ಚಂದ್ರ-ಇಂದ್ರಾವೇಶಯುಕ್ತ ಅಂಗದ; 
ಯಮ-ವಾಯು ಆವೇಶಯುಕ್ತ ಧರ್ಮರಾಜ (ಪಾಂಡುರಾಜನ ಪುತ್ರ), ಜಾಂಬವಂತ, ವಿದುರ, ಮತ್ತು ಸತ್ಯಜಿತ. 


ಸಾಧನ: 10 tmo. 


ವಿಶೇಷಾಂಶ: ಸೂರ್ಯ, ಚಂದ್ರ, ಯಮ ಇವುಗಳು ಸಹ ಪದವಿಗಳು. ಈ ಪದವಿಗೆ ಬಂದ ಜೀವರಿಗೆ ಅದೇ 
ಹೆಸರಿನಿಂದ ವ್ಯವಹಾರ. ಇವರು ಭಕ್ತಿಯೋಗಿಗಳು. 


ವಿಶೇಷವಿಷಯ - ಯಮ-ಚಂದ್ರ-ಸೂರ್ಯ-ಶತರೂಪಾದೇವಿಯು ಪ್ರವಹನಿಗಿಂತ ದ್ವಿಗುಣಗಳಿಂದ 
BOTH. ವಾಯುದೇವರ ವಿಶೇಷಾವೇಶಯುತನಾದ  ಯುಧಿಷ್ಠಿರ-ಜಾಂಬವಾನ್‌ವಿದುರ-ಸತ್ಯಜಿತ್‌ 
(ಮೂರನೆಯ ಮನ್ವಂತರದ ಇಂದ್ರ) ಇವು ಯಮನ ಅವತಾರಗಳು. ಬ್ರಹ್ಮದೇವರ ಆವೇಶಯುತನಾಗಿ 
ಸೂರ್ಯನು ಸುಗ್ರೀವನಾಗಿ ಜನಿಸಿದನು. ಇವನೇ ಕರ್ಣನಾಗಿ, ದ್ವಾಪರದಲ್ಲಿ ಜನಿಸಿದನು. ಇಂದ್ರನ ಆವೇಶವುಳ್ಳ 
ಚಂದ್ರನೇ ಅಂಗದನಾಗಿ ಜನಿಸಿದನು. 
ದೇವತಾತಾರತಮ್ಯವು ಸರ್ವಗುಣಗಳಿಂದಲೂ ವಿವಕ್ಷಿತ 


ಬೃಹಸ್ಪತಿಯು ಹತ್ತನೆಯ ಕಕ್ಚೈಯಲ್ಲಿರುವನು. ಚಂದ್ರಸೂರ್ಯರು ಹನ್ನೆರಡನೆಯ ಕಕ್ಷೆಯಲ್ಲಿರುವರು. 
ಮೇಲಿನ ಕಕ್ಷೆಯಲ್ಲಿರುವ ಬೃಹಸತಿಗಿಂತ ಸೂರ್ಯನಲ್ಲಿ ಪ್ರಭಾಧಿಕ್ಕ ಹೇಗೆ ಬಂದಿತು? ಸಮಕಕ್ಷ್ಯರಾದ 
ಸೂರ್ಯ-ಚಂದ್ರರಲ್ಲಿ ಸಮಾನಪ್ರಭೆ ಇರಬೇಕಲ್ಲವೆ? ಎಂಬ ಪ್ರಶ್ನೆ ಇಲ್ಲಿ ಸಹಜ. 

ಕೆಲವರು ಜ್ಞಾನ- ಭಕ್ತಿ ಮೊದಲಾದ ಗುಣಗಳಿಂದಲೇ ತಾರತಮ್ಯವು ವಿವಕ್ಷಿತ, ಪ್ರಭಾಗುಣದಿಂದ ತಾರತಮ್ಯವು 
VANES ಎನ್ನುತ್ತಾರೆ. ಆದರೆ ಸಂಪ್ರದಾಯ ಕೋವಿದರು ಹೀಗೆ ಸಂದೇಶಿಸುತ್ತಾರೆ- 


ದೇವತೆಗಳಲ್ಲಿಸರ್ವಗುಣಗಳಿಂದಲೂ ಉಚ್ಚತ್ತವು ಸಂಸಾರ ಮತ್ತು ಮುಕ್ತಿಯಲ್ಲಿವಿವಕ್ಕಿತವಾಗಿದೆ. ಆದ್ದರಿಂದ 
ಪ್ರಭಾಧಿಕ್ಯವು ಉತ್ತಮರಲ್ಲಿ ಇದ್ದೇ ಇರುತ್ತದೆ. ಪ್ರಸಕ್ತ ನಾವು ಕಾಣುವ ಪ್ರಭೆಯು ಮಂಡಲದ ಪ್ರಭೆಯಾಗಿದ್ದು 
ಅಭಿಮಾನದೇವತೆಗಳ ಪ್ರಭೆ ನಮಗೆ ಗೋಚರವಾಗಿಲ್ಲ. ಇದು ನಮ್ಮಪ್ರತ್ಯಕ್ಸಯೋಗ್ಯವೂ ಅಲ್ಲ. ದೃಶ್ಯಂತೇ ಚಾಧಿ 
ಕಾರಿಭಿಃ ಎಂಬುದಾಗಿ ಅನುವ್ಯಾಖ್ಯಾನದಲ್ಲಿ ಈ ಪ್ರಭೆ ಯೋಗಿಗಳಿಂದ ತಿಳಿಯಲಡುವುದು ಎನ್ನಲಾಗಿದೆ. 
ಅಭಿಮಾನಿದೇವತೆಗಳಲ್ಲಿ ಹೆಚ್ಚಿನ ಪ್ರಭೆ ಇರುವಲ್ಲಿ ಮಂಡಲದಲ್ಲಿ ಕಾಣಿಸದಿರುವುದು ಅಥವಾ ಕಡಿಮೆ ಯೋಗ್ಯತೆ 
ಇರುವಲ್ಲಿಹೇಗೆ ಹೆಚ್ಚುಪ್ರಭೆ ಕಾಣಿಸುವುದು? ಇತ್ಯಾದಿ ಪ್ರಶ್ನೆ ಇಲ್ಲಿಸಹಜ. ವರುಣನಿಗಿಂತ ಗಂಗೆ ಅವರಳಾದರೂ 
ಭಗವಂತನ ವಿಶಿಷ್ಟ ಸನ್ನಿಧಾನದ ನಿಮಿತ್ತದಿಂದ ಭಾಗೀರಥೀಜಲದಲ್ಲಿ ಮಹಿಮಾಧಿಕ್ಯವಿರುವಂತೆ 
ಸೂರ್ಯಮಂಡಲದಲ್ಲಿ ಶ್ರೀಹರಿಯ ತೇಜೋವಿಶೇಷ ಸನ್ನಿಧಾನವನ್ನು ಒಪ್ಪಿಯೂ ಮಂಡಲದ ಪ್ರಭಾಧಿಕ್ಯವನ್ನು 
ಉಪಪಾದಿಸ ಬಹುದಾಗಿದೆ. 
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ಗುಣಗಳು: ಸಾರ್ಧಪಾದೈಕ ಗುಣಗಳಿಂದ ನ್ಯೂನನು. (ಪಾದಪಾದಾರ್ಧ) 

ಸಾಧನ : 9 ಕಲ್ಪಸಾಧನ. 

ದೇಹ ಲಕ್ಷಣ: 20 

ಗುಣ: ಚೆಂದ್ರ-ಸೂರ್ಯರಿಗಿಂತ 1 %2 ಸಾರ್ಧಪಾದೈಕ ಗುಣಗಳಿಂದ ನ್ಯೂನನು. (ಮತಾಂತರದಲ್ಲಿ %) 
ಅವತಾರಗಳು : ಮಹಾಭಿಷಕ್‌ ರಾಜ, ಶಂತನು ರಾಜ, ಸುಷೇಣ, ಮಂಡೂಕ. 

ಸಾಧನ: 9 WHE. 

ವಿಶೇಷಾಂಶ : ವರುಣನಿಗೆ ಸಾಧನ ಕಲ್ಪಗಳು ಇಷ್ಟೇ ಎಂದು ಹೇಳಿಲ್ಲ. 17 ನೇ ಕಕ್ಷೆಯಲ್ಲಿಯ ಜೀವರಿಗೆ ಕಲ್ಪ 


ಸಾಧನವೆಂದು ಹೇಳಿರುವುದರಿಂದ ಮೇಲಿನ ಚಂದ್ರ ಸೂರ್ಯರಷ್ಟೇ ಅಂದರೆ 10 ಕಲ್ಪ ಸಾಧನೆ ಎಂದು SIG. 
ಸಾಧಕರು ವಿಚಾರ ಮಾಡತಕ್ಕದ್ದು . ಈತನು ಭಕ್ತಿಯೋಗಿ. ವರುಣನ ದೇಹ 20 ಲಕ್ಷಣಗಳುಳ್ಳದ್ದು. 


ವಿಶೇಷವಿಷಯ - ಈ ಕಕ್ಚೈಯಲ್ಲಿ ಬರುವ ವರುಣನು ಚಂದ್ರಾದಿಗಳಿಗಿಂತ % ಭಾಗ ಕಡಿಮೆ. ವರುಣನ 
ಅವತಾರಗಳು - ಮಹಾಭಿಷಕ್‌(ರಾಜ) ಮಂಡೂಕ (ಕಪ್ಪೆಯರೂಪದಿಂದ ಉಪನಿಷತ್ತನ್ನು ಉಪದೇಶಿಸಿದವ) 
ಸುಷೇಣ (ಕಪಿ) ಶಂತನು ಎಂಬುದಾಗಿವೆ. 

14. ನಾರದ 

ಗುಣಗಳು: % ಪಾದಾರ್ಧಗುಣದಿಂದನ್ಯೂನನು 

ಸಾಧನ : 9 ಕಲಸಾಧನ. 

ದೇಹ ಲಕ್ಷಣ : 19. 

ಗುಣ : ವರುಣನಿಗಿಂತ ನ್ಯೂನನು. ಕೆಲವು ಗ್ರಂಥಗಳಲ್ಲಿ Ys ಗುಣದಿಂದ ನ್ಯೂನನೆಂದು ಹೇಳಲ್ಪಟ್ಟಿದೆ. 

ಸಾಧನ: 9 WREO. 

ವಿಶೇಷಾಂಶ : ನಾರದನಿಗೆ ಹಾಗೂ 15, 16 ಕಕ್ಷೆಯಲ್ಲಿ ಉಕ್ತರಾದವರಿಗೆ ಸಾಧನ ಕಲ್ಪ ಹೇಳಿಲ್ಲ. ಕಾರಣ 


ಮೇಲಿನ ಕಕ್ಷೆಯಲ್ಲಿ ಹೇಳಿದ ಪ್ರಕಾರ ತಿಳಿಯತಕ್ಕದ್ದು. ಗಂಧರ್ವನು ಶಾಪವಶದಿಂದ ಶೂದ್ರನಾದನು. ಅವನೇ 
ಬ್ರಹ್ಮದೇವರ ತೊಡೆಯಿಂದ ನಾರದನಾಗಿ ಹುಟ್ಟಿದನು. ಈತನು ಭಕ್ತಿಯೋಗಿ. 
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15. ಭೃಗುಮುನಿ, ಅನಲ (ಅಗ್ನಿ), ಪ್ರಸೂತಿ (ದಕ್ಷ ಭಾರ್ಯಾ), 
(ಶಂಕುಕರ್ಣ), ಪ್ರಹ್ಲಾದ 


ಗುಣಗಳು: /& ಪಾದಾರ್ಧ ಗುಣದಿಂದ ನ್ಯೂನರು 
ಸಾಧನ : 9 ಕಲ್ಪಸಾಧನ. 
ದೇಹ ಲಕ್ಷಣ: 18. (ಪಾದಾರ್ಧಗುಣನ್ಯೂನ ಎಂದು ಕೆಲವರು) 


ಗುಣ : ದಕ್ಷನಿಗಿಂತಲೂ 100 ಗುಣಗಳಿಂದ ನ್ಯೂನರು, (ಪಾದಾರ್ಧಗುಣನ್ಯೂನ ಎಂದು ಕೆಲವರು) 
ಮಿತ್ರನಿಗಿಂತ 2 ಗುಣಗಳಿಂದ ಅಧಿಕರು, ವರುಣನಿಗಿಂತ ಪಾದ (0%) ಗುಣದಿಂದ ನ್ಯೂನರು. ನಾರದನಿಗಿಂತ 
ಸ್ವಲ್ಪ ನ್ಯೂನರು. 

ಅವತಾರಗಳು: ಭೃಗು-ಜರಾವ್ಯಾಧ, ಅಗ್ನಿ-ನೀಲ, ದೃಷ್ಟದ್ಯುಮ್ನ , ಶ್ರೀರಾಮಚಂದ್ರ ಪುತ್ರ ಲವ, ಈ ಮೂರು 
ಅಗ್ನಿಯ ಅವತಾರಗಳು, ಪ್ರಹ್ನಾದನೇ ಬಾಹ್ಲೀಕ ರಾಜ (ವಾಯ್ದಾವೇಶಯುಕ್ತ) 

ಸಾಧನ: 9 WHE. 

ವಿಶೇಷಾಂಶ : ಇವರು ಭಕ್ತಿಯೋಗಿಗಳು. ಭೃಗು, ಅಗ್ನಿ, ಪ್ರಸೂತಿ ಈ ಮೂವರು ಸಮರು. Gao Ga 
ಕರ್ಮಜ ದೇವತೆಗಳ ಕಕ್ಸಾದಲ್ಲಿ ಬರುತ್ತಾನೆಂದು ಕೆಲವರು ಹೇಳಿದರೂ, ವಿಷ್ಣುಭಕ್ಷಾದಿ ಗುಣಗಳಲ್ಲಿ ತಾತ್ವಿಕ 
ದೇವತೆಗಳು ಹಾಗೂ ನಾರದನನ್ನು ಬಿಟ್ಟು ಉಳಿದವರಿಗಿಂತ ಶ್ರೇಷ್ಠನೆಂದು ಹೇಳಿರುವುದರಿಂದ ಈ ಕಕ್ಷಾದಲ್ಲಿ 
ತೋರಿಸಲಾಗಿದೆ. BHM ಪೂರ್ವದಲ್ಲಿ ಸುಮುಖನೆಂಬ ದ್ವಾರಪಾಲಕನು. ಬ್ರಹ್ಮಾದಿ ದೇವತೆಗಳು 
ಹರಿದರ್ಶನಕ್ಕೆ ಬಂದಾಗ ಒಳಗೆ ಹೋಗಲು ನಿರೋಧ ಮಾಡಿದ್ದರಿಂದ, ಶಾಪದಿಂದ ದೈತ್ಯ ಪುತ್ರನಾಗಿ ಜನಿಸಿದನು. 

ವಿಶೇಷವಿಷಯ - ಅಗ್ನಿ-ಪ್ರಸೂತಿ (ದಕ್ಷನ ಮಡದಿ) ಭೃಗು ಇವರು ನಾರದರಿಗಿಂತ ಸ್ವಲ್ಪ ಅವರರೆನಿಸುವರು. 
ಧೃಷ್ಟದ್ಯುಮ್ನ-ಲವ-ನೀಲ(ಕಪಿ) ಇವು ಅಗ್ನಿಯ ಅವತಾರಗಳು. ಭೃಗು ಜರಾವ್ಯಾಧನಾಗಿ ಜನಿಸಿರುವನು. 
ಶ್ರೀವ್ಯಾಸರಾಜರ ಶಿಷ್ಯರಾದ ಶ್ರೀವಿಟ್ಠಲಾಚಾರ್ಯರು ಮತ್ತು ಅನೇಕರು ಪ್ರಹ್ಲಾದನಲ್ಲಿ ವಾಯುದೇವರ ಆವೇಶ 
ಇರುವ ಕಾರಣ ಹದಿನೈದನೆಯ ಕಕ್ಷೆಯಲ್ಲಿ ಸೇರಿಸಿದ್ದಾರೆ- 


ವಾಯುಯುಕ್‌ २०२६५४६ ಪೂರ್ವಂ ಪ್ರಹ್ಲಾದೋನಾರದಾಧಮಃ। 
ಕರ್ಮಜೇಭ್ಯಃ ಸ ದೇವೇಭ್ಯೋ ಗುಣಾಧಿಕ ಇತೀರಿತಃ। 
-ತಾರತಮ್ಯ ಸದ್ರತ್ನಮಾಲಾದೀಪಿಕಾ ಶೊ २९४-29 
ತಾತ್ವಿಕ ದೇವತೆಗಳನ್ನು, ನಾರದರನ್ನು ಹೊರತು ಪಡಿಸಿ ಪ್ರಹ್ಮಾದನಿಗಿಂತ ಶ್ರೇಷ್ಠರಾರಿರುವರು? ಎಂಬ 
ಭಾಗವತತಾತರ್ಯವಚನವು (7. 10.22) ಈ ವಿಷಯವನ್ನು ಪೋಷಿಸುತ್ತಿದೆ. ತದ್ಯಥಾ - 
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ಖತೇತು ತಾತ್ವಿಕಾನ್‌ ದೇವಾನ್‌ ನಾರದಾದೀಂಸ್ತಥೈ ವಚ। 
ಪ್ರಹ್ಲಾದಾದುತ್ತಮಃ ಕೋ ನು ವಿಷ್ಣುಭಕ್ತೋ ಜಗತ್ತಯೇ II 


ವಾಯುದೇವರ ಆವೇಶವು ಇತರ ದೇವತೆಗಳ ಅವತಾರಕಾಲದಲ್ಲಿ ಇರುವುದಿದೆ. ಇಂತಹ ಅವೇಶವು 


ಅಭಿಪ್ರಾಯವಿದೆ. 
16. ವಿಶ್ವಾಮಿತ್ರ, ಮರೀಚಿ, ಅತ್ರಿ, ಅಂಗಿರಸ, ಪುಲಸ್ತ್ಯ ಪುಲಹ, ಕ್ರತು, 
ವಸಿಷ್ಠ (ಮರೀಚ್ಯಾದಿ ಸಪ್ತ ಚುಷಿಗಳು,) ವೈವಸ್ವತ ಮನು 

ಗುಣಗಳು: 2 ಗುಣಗಳಿಂದ ನ್ಯೂನರು 

ಸಾಧನ : 9 ಕಲ್ಪಸಾಧನ. 

ದೇಹ ಲಕ್ಷಣ: 17. 

ಗುಣ : ಅಗ್ನಿಗಿಂತ 2 ಗುಣಗಳಿಂದ ನ್ಯೂನರು, ಮಿತ್ರನಾಮಕ ಸೂರ್ಯನಿಗಿಂತ ಕಿಂಚಿದುಣಾಧಿಕರು. 
ಭೃಗ್ಹಾದಿಗಳಿಗಿಂತ 3/8 ಗುಣಗಳಿಂದ ನ್ಯೂನರು. ಇವರೆಲ್ಲ ಪರಸ್ಪರ ಸಮರು. 

ವಿಶೇಷಾಂಶ : ಮರೀಚಿ-ಬ್ರಹ್ಮನ ಮಾನಸಪುತ್ರ, ಅವತಾರಗಳು-ಬ್ರಹನ ನೇತ್ರದಿಂದ, ಆಂಗೀರಸ-ಬ್ರಹ್ಮನ 
ಮುಖದಿಂದ, ಪುಲಹ-ಬ್ರಹ್ಮನ ಹೊಕ್ಕಳಿನಿಂದ, ಮುಷ್ಕನು-ಪ್ರಾಣದಿಂದ (ಶಾ ಸ), ಪುಲಸ್ಕನು-ಕಿವಿಯಿಂದ, ಕ್ರತು 
ಆತನ ಕರ(ಕೈ)ಗಳಿಂದ ಹುಟ್ಟಿದವರು. ಇವರೆಲ್ಲರೂ ಅಶ್ವಿನೀ ದೇವತೆಗಳಿಗಿಂತ ನ್ಯೂನರೆಂದು ಕೆಲವು 
ಪ್ರಮಾಣಗಳಿಂದ ತೋರಿದರೂ ಅದು ಸರಿಯಲ್ಲ, ಆ ಪ್ರಮಾಣಗಳ ನಿಜವಾದ ಅರ್ಥ ಬೇರೆ ಇದೆ. 

ಈ ಕಕ್ಷಾದಲ್ಲಿ ಹೇಳಿರುವ ವೈವಸ್ಥತಮನುವು, ವಿವಸ್ವಾನ್‌ ನಾಮಕ ಸೂರ್ಯ ಪುತ್ರನೆಂದು ತಿಳಿಯಬಾರದು, 
ವೈವಸ್ವತಮನು ಎಂಬ ಹೆಸರಿನಿಂದ ಪ್ರಸಿದ್ಧನಾದವನನ್ನೇ ಇಲ್ಲಿ ಹೇಳಿರುವದು. ಈ ಕಕ್ಷಾದಲ್ಲಿ ಹೇಳಿರುವ 
ಮರೀಚಿಯು ವಾಯುಪುತ್ರ ಮರೀಚಿಯಲ್ಲ, ಇವರು ಭಕ್ತಿಯೋಗಿಗಳು ಮತ್ತು ವೇದಮಂತ್ರಾರ್ಥಜ್ಯರು. 
ಇವರೆಲ್ಲರ ದೇಹವು 17 ಲಕ್ಷಣಗಳುಳ್ಳದ್ದು 

ವಿಶೇಷವಿಷಯ - ಸಪುರ್ಷಿಗಳು - ವೈವಸ್ವತಮನು ವಿಶ್ವಾಮಿತ್ರನೆಂಬುದಾಗಿ ಒಂಬತ್ತು ಮಂದಿ 
ಪೂರ್ವೋಕ್ತರಿಂದ ದ್ವಿಗುಣಾವರರು. ಮರೀಚಿ-ಅತ್ರಿ-ಅಂಗಿರಸ-ಪುಲಸ್ಕ-ಪುಲಹ-ಕ್ರತು-ವಶಿಷ್ಠ ಎಂಬುದಾಗಿ 
ಏಳು ಮಂದಿ ಯಷಿಗಳು ಸಪ್ತರ್ಷಿಗಳೆಂದು ಪ್ರಸಿದ್ಧರಾಗಿದ್ದಾರೆ. 

17. ಮಿತ್ರ, ತಾರಾ, ನಿರ್ಯತಿ, ಪ್ರಾವಹೀ 


ಗುಣಗಳು: (Ns) ಕಿಂಚಿತ್‌ ಅಂದರೇ ಪಾದೇ ಚತುರ್ಥಾಂಶ ಗುಣದಿಂದ ನ್ಯೂನರು 
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ಸಾಧನ : 9 ಕಲಸಾಧನ. 

ದೇಹ ಲಕ್ಷಣ: 16. (ಪಾದೇಚತುರ್ಥಾಂಶ) 

ಮಿತ್ರನು ದ್ವಾದಶಾದಿತ್ಯರಲ್ಲಿಯವನೊಬ್ಬ ; ತಾರಾ-ಬೃಹಸ್ತತಿಯ ಭಾರ್ಯಾ, ನಿರ್ಯತಿ-ಕೋಣಾಧಿಪನು, 
ಪ್ರಾವಹೀ - ಪ್ರವಹವಾಯುವಿನ ಹೆಂಡತಿ WANDS ನಾಮಕಳು. 

ಗುಣ : ಮರೀಚ್ಯಾದಿಗಳಿಗಿಂತ ಕಿಂಚಿತ್ತ್ಯೂನರು (ಪಾದೇಚತುರ್ಥಾಂಶ (११6 )). ಪರ್ಜನ್ಯನಕ್ಕಿಂತ 2 
ಗುಣಗಳಿಂದ ಅಧಿಕರು. 

ಅವತಾರಗಳು : ಮಿತ್ರ-ಭೀಷ್ಮಕರಾಜ (ರಾಹುಯುಕ್ತ), ತಾರಾ-ದ್ರೋಣಾಚಾರ್ಯರ ಭಾರ್ಯಾ ಕೃಷಿ, 
ನಿರ್ಯತಿ ದುರ್ಮುಖನಾಮ ಕಪಿ, ಮತ್ತು ಘಟೋತ್ಕಚ. (ಘಟೋತ್ಕಚನಲ್ಲಿ ರುದ್ರದೇವರ ಆವೇಶವಿದೆ). 

ಸಾಧನ: 9 ಬ್ರಹಕ್ಷಲ್ಲ 

ವಿಶೇಷಾಂಶ : ಇವರೆಲ್ಲ ಪರಸರ ಸಮರು. ಇವರು ಭಕ್ತಿಯೋಗಿಗಳು. ಇವರ ದೇಹ 16 ಲಕ್ಷಣಗಳುಳ್ಳದ್ದು : 

ವಿಶೇಷವಿಷಯ -ಮಿತ್ರನಾಮಕ ಸೂರ್ಯ, ನಿರ್ಯತಿ, ಪ್ರಾವಹೀ (ಪ್ರವಹನಪತ್ನೀ), ತಾರಾ (ಬ್ರಹಸ್ಪತಿಯ 
ಮಡದಿ) ಎಂಬುದಾಗಿ ನಾಲ್ಲರು ಹಿಂದಿನ ಕಕ್ಕೆಯವರಿಗಿಂತ ಕಿಂಚಿದವರರು. ರಾಹು ಎಂಬ ದೈೆತೇಯನ 
ಅಂಶಯುಕ್ತನಾಗಿ ಮಿತ್ರನು ಭೀಷಕ್ಷನಾಗಿ ಜನಿಸಿದನು. ತಾರೆಯು ಕೃಪನ ತಂಗಿಯಾಗಿ ಕೃಪಾ ಎನಿಸಿದ್ದಾಳೆ 
ನಿರ್ಯತಿಯ ದುರ್ಮುಖನೆಂಬ ಕಪಿಯಾಗಿಯೂ ರುದ್ರದೇವರ ಆವೇಶಯುಕ್ತನಾಗಿ ಘಟೋತ್ಕಚನಾಗಿಯೂ 
ಜನಿಸಿದ್ದಾನೆ. 

18. DAREN, ಅಶ್ವಿನೀದೇವತೆಗಳು, ಗಣಪತಿ, ಧನಪ (ಕುಬೇರ) 
ಮತ್ತು SIA ದೇವತೆಗಳಲ್ಲಿ ಉಳಿದವರು 


ಗುಣಗಳು: (Ns ) ಕಿಂಚಿತ್‌ ಅಂದರೇ ಪಾದೇ ಚತುರ್ಥಾಂಶ ಗುಣದಿಂದ ನ್ನೂನರು 
ಸಾಧನ: 8 ಬ್ರಹ್ಮಕಲ್ಪ ಸಾಧನ. 
ದೇಹ ಲಕ್ಷಣ: 15. 


(925 ದೇವತೆಗಳಲ್ಲಿ ಕೆಲವರು ಅವರವರ ಯೋಗ್ಯತೆಯಿಂದ ಬೇರೆ ಬೇರೆ ಕಕ್ಷಾಕ್ಕೆ ಹೋಗಿದ್ದಾರೆ, ಅವರನ್ನೆಲ್ಲ 
ಬಿಟ್ಟು ಉಳಿದವರು ಈ ಕಕ್ಷಾದಲ್ಲಿ ಬರುತ್ತಾರೆ) ಅವರು ವಸುಗಳು-7, ರುದ್ರರು-10, ಆದಿತ್ಯರು- 
ಮರುತ್ತರು-47, ವಿಶ್ವೇದೇವತೆಗಳು 10, ಖಭು-1, ದ್ಯಾವಾಪೃಥಿವೀ ಅಭಿಮಾನಿಗಳು-2, ಪಿತರರು-3, ಈ 
ಪ್ರಕಾರ ಉಳಿದ 86 ದೇವತೆಗಳು ಈ ಕಕ್ಷಾದಲ್ಲಿ ಬರುತ್ತಾರೆ. ಅವರೆಲ್ಲರ ಹೆಸರುಗಳನ್ನು ವಿಶೇಷಾಂಶದಲ್ಲಿ ಬರೆಯ- 
ಲಾಗಿದೆ. 
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ಗುಣ : ಮಿತ್ರಾದಿಗಳಿಗಿಂತ ಕಿಂಚಿತ್‌ (146) ನ್ಯೂನರು. 


ಅವತಾರಗಳು: ಕುಬೇರ-ಭಗದತ್ತ(ರುದ್ರಾವೇಶ ಸಹಿತ) ಹಾಗೂ ಕತ್ನನನೆಂಬ ಕಪಿ, ಗಣಪತಿ- ಚಾರುದೇಷ್ಠನು 
(ಶ್ರೀಕೃಷ್ಣ ಪುತ್ರ) | 

ಸಾಧನ: 8 WHO 

ವಿಶೇಷಾಂಶ : ದೇವತೆಗಳು 9 ಕೋಟ ಇದ್ದಾರೆ. ಅವರಲ್ಲಿ ಪರಬ್ರಹ್ಮ (ವಿಷ್ಣು), ಅಪರಬ್ರಹ್ಮ(ಚತುರ್ಮುಖ) 
ಇವರನ್ನು 28 100 ಜನರಿಗೆ ಸೋಮಾಧಿಕಾರ ಉಂಟು. ಈ 100 ಸಂಖ್ಯಾಕರ BSA ದೇವತೆಗಳೆಂದು 


ವವಹರಿಸಲಡುತಾರೆ. ಇವರ ಪೆಕಿ 14 ಜನರು ಅನ್ನ ಕಕೆಯಲಿ ಸೇರಿದಾರೆ. ಉಳಿದ 86 ಜನ ಈ ಕಕೆಯಲಿ 
ಬರುತಾರೆ. ಅವರ ವಿವರ 


CETT 


ಮರುತರು-49 ಆಹಂಕಾರಿಕ-1 ಮತು 
ಪ್ರವಹ-1 (ಇವುನಾಮಾಂತರ) 
ವಿಶ್ಲೇದೇವತೆಗಳು 10 


ह 
ವರ್ಮಾ 


ಉಳಿದವರು 4 


ಬಹಸತಿ - 1 
ಆದಿತ್ಯರು- 12 


(ಎಷ್ಟು ಅವತಾರ) 
ಶಕ್ರ- 1 

ವಿವಸಾ ಿನ್‌-1 
ವರುಣ-1 
ಮಿತ್ರ-1 

ಪರ್ಜನ್ಯ -1 





HB WANG: 1) ದ್ರೋಣ, 2) ಪ್ರಾಣ, 3) ಧ್ರುವ, 4) ದೋಷ, 5) ಅರ್ಕ, 6) ದ್ಯು., 7) ವಿಭಾವಸು 
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ದಶ (10) ರುದ್ರರು :1) ರೈವತ, 2) ಓಜ, 3) ಭೀಮ, 4) ವಾಮ, 5) ಉಗ್ರ, 6) ವೃಷಾಕಪಿ, 7) ಆಜೈಕಪಾ, 
8) ಅಹಿರ್ಬುದ್ದಿ 9) ಬಹುರೂಪ, 10) ಮಹಾನ್‌. 
6 ಆದಿತ್ಯರು -ಭಗ, ಧಾತಾ ಸವಿತೃ ಅರ್ಯಮಾ, ಪೂಷಾ, ತ್ವಷ್ಟಾ 
47(49)- ಮರುತ್ತರು :ಒಂದೊಂದು ಗಣದಲ್ಲಿ? ಮಂದಿಯಂತೆ7 ಗಣಗಳು. : 


1) ಆವಹಗಣ : (ಭೂಮಿ ಆರಭ್ಯ ಮೇಘ ಮಂಡಲದವರೆಗೆ)-1) ಶುಕ್ರಜ್ಯೋತಿ 2) ಆದಿತ್ಯ 3) ನರ 4) 
ಹರಿತಗ 5) ಚಿತ್ರಯಾತಿ 6) ಸತ್ಯಯಾತಿ 7) ಜ್ಯೋತಿಷ್ಟಾನ್‌. 

2) ಪ್ರವಹಗಣ : (ಮೇಘ ಮಂಡಲದಿಂದ ಸೂರ್ಯ ಮಂಡಲದವರೆಗೆ)-1) ಯತಜಿತ್‌ 2) ಸತ್ಯಜಿತ್‌ 3) 
ಸೋಮಜಿತ್‌ 4) ಅಮಿಶ 5) ಅಮಿತ್ರಜಿತ್‌ 6) ಭೂಮಿಮಿತ್ರ 7) ಸುಷೇಣ. 

3) ಉದ್ದಹಗಣ: (ಸೂರ್ಯ ಮಂಡಲದಿಂದ ಚಂದ್ರ ಮಂಡಲದವರೆಗೆ) - 1)ಯಚ 2) ಸತ್ಯ 3) ಧ್ರುವ 
4) ಧರ್ತಾ 5) ವಿಧರ್ತಾ 6) ವಿಧಾರಕ 7) ವರುಣ. 

4) ಸಂವಹಗಣ : (ಚಂದ್ರ ಮಂಡಲದಿಂದ ನಕ್ಷತ್ರ ಮಂಡಲದವರೆಗೆ)-1) ಧಾವತ 2) ಅನಯ 3) ಉಗ್ರ 
4) ಭೀಮ 5) ಕ್ಷೇತ್ರ 6) ಸಾಲಯ 7) ಅತಿಯುಗ್ಯ. 

5) ವಿವಹಗಣ : (ನಕ್ಷತ್ರ ಮಂಡಲದಿಂದ ಗ್ರಹ ಮಂಡಲದವರೆಗೆ)-1) DAS 2) ಈದ್ಯಕ್‌ 3) ess Qe 
9) ಪ್ರತಿದ್ಧಕ್‌ 5) ಮಿತ 6) ಸಮಿತ 7) ಸಂಭವ. 

6) ಪರಾವಹಗಣ : (ಗ್ರಹ ಮಂಡಲದಿಂದ WA ಮಂಡಲದವರೆಗೆ)-1) ಈದೃಶ 2) ಪುರುಷ 3) 
OM, QT 4) ಸಮಿತ 5) ಸಮದೃಶ್‌ 6) ಕ್ಷಮ 7) ಪ್ರತಿದಕ್ಷ 

7) ಪರಿವಹಗಣ : (ಯಷಿ ಮಂಡಲದಿಂದ ಧ್ರುವ ಮಂಡಲದವರೆಗೆ)-1) ಮಹತ್‌ 2) ಇಂದ್ರ 3) ಸರಭಸ 
4) MDA 5) ಮಾನುಷಿವಿದ 6) ದೈವೀವಿದ 2) ಧರ್ಮ, ಇವರ ಪೈಕಿ ಕೆಲವರಿಗೆ ಸದಾಶಿವ, ವಿರೂಪಾಕ್ಷ 
ಪತ್ರತಾಪ ವಿಷ್ಠಂಭ ಇತ್ಯಾದಿ ಬೇರೆ ಹೆಸರುಗಳು. 

ವಿಶ್ವೇದೇವತೆಗಳು : (10) :1) ಕ್ರತು 2) ದಕ್ಷ 3) ಸತ್ಯ 4) ವಸು 5) ಧೂರಿ 6) ಲೋಚನ 7) ಪುರೂರವ 
8) ಆದ್ರವ 9) ಕಾಮ 10) ಕಾಲ. 

ಪಿತರರು (ಪಿತೃಗಳು) : (3) :1) ವಸು 2) ರುದ್ರ 3) ಆದಿತ್ಯ, ಸೋಮ, ಯಮ ಮತ್ತು ಆಗ್ನಿ ಇವರೂ 
ಪಿತ್ಯಗಳೆಂದು ಹೇಳಿದ್ದರೂ, ಇವರು ದೇವತೆಗಳಾದ್ದರಿಂದ ಇಲ್ಲಿ ಹೇಳಲ್ಪಟ್ಟಿಲ್ಲ. 


ಯಭು: (1) : ಯಭು ಗಣದವರು 1000 ಜನರು. ಇವರೆಲ್ಲ ಈ ಕಕ್ಷಾದಲ್ಲಿ ಬರುವದಿಲ್ಲ-ಯಭುವಿಗಿಂತ 
ನ್ಯೂನರಾದ್ದರಿಂದ, ಕೇವಲ ಶೈಬ್ಯನಾಮಕ ಮಾತ್ರ ಬರುತ್ತಾನೆ. 
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ದ್ಯು ಮತ್ತು ಪೃಥ್ವಿ: (2) :1) ದ್ಯುಲೋಕಾಭಿಮಾನಿನೀ (ಇಂದ್ರ ಭಾರ್ಯಾ ಶ್ರೀ ನಾಮಗಳು 2) ಪೃಥ್ವಿ 
ಅಭಿಮಾನಿನೀ ವರಾಹ ಭಾರ್ಯಾ ಧರಾದೇವಿಯು. 

ಆದಿತ್ಯರು : (6) :1) ಭಗ 2) ಧಾತಾ 3) ANS 4) ಆರ್ಯಮಾ 5) ಪೂಷಾ 6) ತ್ವಷ್ಟಾ 

ವಿಶೇಷಾಂಶ : ಮರುತ್ತರಲ್ಲಿ ಚಕ್ರ, ಗಂಧರ್ವ, ಅಂತರಿಕ್ಷ ಇವರು ಉಳಿದವರಿಗಿಂತ ಸ್ವಲ್ಪ ಹೆಚ್ಚಿನ 
ಯೋಗ್ಯತೆಯುಳ್ಳವರು. ಗಣಪತಿಯು ಶೇಷಶತಸ್ಥರಿಗಿಂತ (ಅಂದರೆ - ಉಳಿದ 86 ಜನರಿಗಿಂತ) ಕಿಂಚದಧಿಕನು. 
ಕ್ರತು, ದಕ್ಷ ಇವರು ಪವಿತ್ರಾದ್ದ ದೇವತೆಗಳು, ಸತ್ಯ ಹಾಗೂ ವಸು ಇವರು ನಾಂದೀ ಶ್ರಾದ್ಧಕ್ಕೆ ದೇವತೆಗಳು, ಧೂರಿ, 
ಲೋಚನ ಇವರು ಅಪರಪಕ್ಷ DBE, ಪುರೂರವ ಮತ್ತು ಆದ್ರವ ಇವರು ಕಾಲಶ್ರಾದ್ದಕ್ಕೆ, ಕಾಮ, ಕಾಲರು 
ಅಂತೇಷ್ಟಿಶ್ರಾದ್ಧಕ್ಷೆ ದೇವತೆಗಳು. ಇವರು ಭಕ್ತಿಯೋಗಿಗಳು. ಈ ಕಕ್ಷೆ ಯಲ್ಲಿಯಎಲ್ಲರ ದೇಹವು 15 ಲಕ್ಷಣಗಳುಳ್ಳದ್ದು : 


ವಿಶೇಷವಿಷಯ - ವಿಷ್ಟಕ್ಷೇನ- ಗಣಪತಿ-ಕುಬೇರ-ಅಶ್ವಿನೀದೇವತೆಗಳು ಶತಗಣಸ್ಥರಾದ 86 ದೇವತೆಗಳು 
ಮಿತ್ರನಿಗಿಂತ ಕಿಂಚಿತ್‌ ಅವರರು. 


ಸೋಮಪಾನಾರ್ಹದೇವತೆಗಳು 


ಒಂಬತ್ತು ಕೋಟ ಪ್ರಧಾನದೇವತೆಗಳಲ್ಲಿ ನೂರು ಮಂದಿಗೆ ಸೋಮದ ಆಹುತಿಯ ಗೌರವ ಸಲ್ಲುತ್ತದೆ. 
ಮುಖ್ಯವಾಯು ಮತ್ತು ಶ್ರೀಹರಿ ಸೇರಿ 102 ಮಂದಿ ಸೋಮಪಾನಾರ್ಹರು- 


ನವಕೋಟ್ಕೋ ಹಿ ದೇವಾನಾಂ ಕೇಷಾಂ ಮಧ್ಯೆ ಶತಸ್ಯತು। 
ಸೋಮಾಧಿಕಾರೋ ವೇದೋಕ್ತೋ ಬ್ರಹ್ಮಣೀ ee ಶತಾಧಿ $e I - 
ಬ್ರಹ್ಮಸೂತ್ರಭಾಷ್ಯಮ್‌ (3.4.11) 


ಇವರ ವಿವರ ತತ್ತ್ವಪ್ರದೀಪದಲ್ಲಿ ಹೀಗಿದೆ- 
ಪ್ರಧಾನ ವಾಯು 


EN 
w 
0 
D 


100 
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ಇದನ್ನು ಶ್ರೀರಾಯರು, ಶ್ರೀನಿವಾಸತೀರ್ಥರೇ ಮೊದಲಾದವರು ಉಲ್ಲೇಖಿಸಿದ್ದಾರೆ. 
ಯಭುಗಳು ಯಾರು? 
ಮೇಲೆ ಕಾಣಿಸಿದ ಯಭುಗಳು ಯಾರು? ಕೆಲವರ ಆಶಯ ಹೀಗಿದೆ- 


""ಬೃಹಸ್ಪತಿರ್ಯಭುರ್ದ್ಯಾವಾಪೃಥಿವ್ಯೌ'' ಎಂಬಲ್ಲಿ ಯಭು' ಪದದಿಂದ ಸಾವಿರದ ಗುಂಪನ್ನು ತೆಗೆದು- 
ಕೊಳ್ಳಬೇಕು ""ಅಧ್ವರ್ಯುಣಾ ಹೂಯಮಾನಾಃ ದೇವಾಃ ಸರ್ವೇ ಸಮಾಯಯುಃ | ಯಭವೋ ನಾಮ ತಪಸಾ 
ಸೋಮಂ ಪ್ರಾಪ್ತಾಃ ಸಹಸ್ರಶಃ।॥' ಎಂಬುದಾಗಿ ಭಾಗವತದಲ್ಲಿ ಉಲ್ಲೇಖಿಸಿದ ಒಂದು ಸಾವಿರ ದೇವತೆಗಳ ಗುಂಪೇ 
ಯಭುಶಬ್ಧವಾಚ್ಯವಾಗಿದೆ. ಮೂಲದಲ್ಲಿ ಸಮುದಾಯೈಕವಚನವನ್ನು ಪ್ರಯೋಗಿಸಲಾಗಿದೆ. 


ಈ ವಾದವು ಸಮಂಜಸವೆನಿಸದು - ""ವಿಭಾಗಃ ಶತವತ್‌'' (ಬ್ರಹ್ಮಸೂತ್ರ. 3.4.11) ಎಂಬ ಸೂತ್ರಭಾಷ್ಯ 
ತತ್ತ್ವಪ್ರಕಾಶಿಕಾದಲ್ಲಿ ಎಲ್ಲದೇವತೆಗಳಿಗೂ ಸೋಮಾಧಿಕಾರವಿಲ್ಲವೆಂದು ಸ್ಫುಟಪಡಿಸಲಾಗದೆ. ತಪಸ್ಸಿನಿಂದ 
ಸೋಮವನ್ನು ಪಡೆದ ಯಭುಗಳು (ಸಾವಿರದ ಒಂದು ಗುಂಪು) ವೇದೋಕ್ತ ಸೋಮಪಾನಾರ್ಹಶತಸ್ಥ ಗುಂಪಿನಲ್ಲಿ 
ಸೇರುವುದಿಲ್ಲ. ಮತ್ತೆ ಕೆಲವರು- ಯಭು-ವಿಭ್ವಾ-ವಾಜ ಎಂಬುದಾಗಿ ಖಭುಗಳು ಮೂವರು ಎನ್ನುತ್ತಾರೆ. ಯಭು 
ಶಬ್ದಕ್ಕೆ ಮೂವರಲ್ಲಿ ಶಕ್ತಿ ಇಲ್ಲ. ಲಕ್ಷಣಾವೃತ್ತಿಯಿಂದ ಮೂವರನ್ನು ತೆಗದುಕೊಳ್ಳಲು ಅನ್ವಯಾನುಪಪತ್ತಿ ಅಥವಾ 
ತಾತ್ಪರ್ಯಾನುಪಪತ್ತಿ ಇಲ್ಲ. ಅಯಂ ದೇವಾಯ (ಯಗ್ವೇದ 1.2. 1) ಎಂಬ ಮಂತ್ರವ್ಯಾಖ್ಯಾನಮಾಡುವಾಗ 
ಟೀಕೆಯಲ್ಲಿ- "ತ್ರಯಾಣಾಂ ಮಧ್ಯೆ ಯಭುನಾ ೯ಮೈಕ ಏವ। ವಿಭ್ವಾವಾಜಶ್ಚಾಪರೌ । ತಥಾಪಿಸಾಹಚರ್ಯಾದೇವ 
ನಾಮ್ನಾ ತ್ರಯೋತಪಿ ४१८०३९ ಎಂದಿದ್ದಾರೆ. ಇದರಿಂದ ४००४० ಎಂಬುವವನು ಒಬ್ಬನೆಂದು ಸ್ಪಷ್ಟವಾಗುತ್ತದೆ 
""ಶೈಬೃನಾಮರ್ಭುರಗ್ರ?' ಎಂಬ ಭಾರತತಾತರ್ಯನಿರ್ಣಯದಲ್ಲಿ ಶೈಬ್ಯನೆಂದು ಇವನ ನಾಮಾಂತರವನ್ನು 
ಉಲ್ಲೇಖಿಸಲಾಗಿದೆ. ""ವಿಶಂತಿ ಶಿಷ್ಟಾಅಪಿ ಹವ್ಯವಾಹಮ್‌'' ಎಂಬ ವಚನದಂತೆ ಇವನಿಗೆ ಅಗ್ನಿಯಲ್ಲಿ ದೇಹಲಯ. 
ಪೃಥಿವಿಯಲ್ಲಿ ಅಲ್ಲ. ಇನ್ನು ದ್ಯಾವಾ-ಪೃಥಿವೀ ಎಂಬಲ್ಲಿ ದ್ಯುಲೋಕಾಭಿಮಾನಿನಿಯಾದ ಶಕ್ರನ ಹೆಂಡತಿಯನ್ನು 
ತೆಗೆದುಕೊಳ್ಳಬೇಕು. ಪೃಥಿವೀ ಶಬ್ದದಿಂದ ದ್ರೋಣನಾಮಕ ವಸುವಿನ ಮಡದಿಯಾದ ಧರೆಯನ್ನು ತೆಗೆದುಕೊಳ್ಳದೇ 
ವರಾಹಭಾರ್ಯೆಯಾದ ಧರಾದೇವಿಯನ್ನು ತೆಗೆದುಕೊಳ್ಳಬೇಕು. 


ಪಿತೃಗಳು ಯಾರು? 


ಸೋಮ-ಯಮ- ಅಗ್ನಿಗಳನ್ನು ಕೆಲವರು ಪಿತ್ಯಗಳೆಂದು ಕರೆಯುತ್ತಾರೆ. ಪಿತೃಪದದಿಂದ ಇವರನ್ನು ಪರಿಗ್ರಹಿಸಲು 
ಪ್ರಮಾಣ ದೊರಕುವುದಿಲ್ಲ. ಪಿತೃಗಳು ಮತ್ತು ದೇವತೆಗಳೂ ಆಗಿರುವ ಮೂವರೆಂದರೆ - ವಸು-ರುದ್ರ-ಆದಿತ್ಯರು. 
ಇವರು ಶೇಷಶತಾಂತರ್ಗತರು. 


ಅಷ್ಟವಸುಗಳು 
ದ್ರೋಣಃ ಪ್ರಾಣೋ ಧ್ರುವ-ದೋಷ-ವಸ್ತು-ವಿಭಾವಸು-ಅಗ್ನಿ ಎಂಬುದಾಗಿ ಅಷ್ಟವಸುಗಳು - 


ದ್ರೋಣಃ ಪ್ರಾಣೋ ಧ್ರುವೋಠರ್ಕೋಗ್ನಿ: ದೋಷೋ ವಸ್ತುರ್ವಿಭಾವಸುಃ | 
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ಏಕಾದಶರುದ್ರರು 


ರೈವತ-ಅಜ-ಭವ-ಭೀಮ-ವಾಮ-ಉಗ್ರ-ವೃಷಾಕಪಿ-ಅಜೈಕಪಾತ್‌ಅಹಿರ್ಬುದ್ದಿ-ಬಹುರೂಪ-ಮಹಾನ್‌ 
ಎಂಬುದಾಗಿ ಏಕಾದಶರುದ್ರರು. 


ದ್ವಾದಶಾದಿತ್ಯರು 

ವಿವಸ್ವಾನ್‌-ಅರ್ಯಮಾ-ಪೂಷಾ-ತ್ವಷ್ಟಾ-ಸವಿತಾ-ಭಗ-ಧಾತಾ-ಪರ್ಜನ್ಯ-ವರುಣ-ಮಿತ್ರ-ಶಕ್ರ- 
ಉರುಕ್ರಮ ಎಂಬುದಾಗಿ ಹನ್ನೆರಡುಮಂದಿ ಆದಿತ್ಯರು ಇವರಲ್ಲಿ ಉರುಕ್ರಮ' ಮಹಾವಿಷ್ಣು 

ಮರುದ್ದಣ 


ಏಳರ ಗುಂಪಿನಂತೆ ಏಳು ವರ್ಗವು ಮರುತ್ತುಗಳಲ್ಲಿದೆ. ಈ ಗುಂಪಿನ ಹೆಸರನ್ನು ವಿಷ್ಣುರಹಸ್ಯದಲ್ಲಿ ಹಾಗೂ 
ದಾಸಸಾಹಿತ್ತದಲಿ ವಿವರಿಸಿದಾರೆ - 


wig [ssi [sm [mene [कि 
जा आला जा झळ 





ಇವರುಗಳಿಗೆ ಬೇರೆ ಬೇರೆ ಕಡೆ ಬೇರೆ ಬೇರೆ ಹೆಸರುಗಳಿವೆ. 


ಈ ಮರುತರಲ್ಲಿ ಪ್ರಾಣಾದಿ ಐದುಮರುತರು ಶ್ರೇಷ್ಠರೆಂದು ಅವರಿಗಿಂತ ಪ್ರವಹ, ಮತ್ತು ಆಹಂಕಾರಿಕ 
ಪ್ರಾಣರು ಶ್ರೇಷ್ಠರೆಂದು ಭಾಗವತತಾತರ್ಯದಲ್ಲಿ ಆಚಾರ್ಯರು ಹೇಳಿದ್ದಾರೆ. ಉಳಿದ ಮರುತರಲ್ಲಿ ಚಕ್ರ 
ಗಂಧರ್ವ ಅಂತರಿಕ್ಷರೆಂದು ನಾಮಾಂತರವುಳ್ಳಮರುತರು ಕ್ರಮವಾಗಿ, ಉಳಿದವರಿಗಿಂತ ಅಧಿಕರಾಗಿದ್ದಾರೆ. 


ಈ ಏಳು ಗಣಗಳ ಮರುತರು ಕ್ರಮವಾಗಿ ಭೂಮಿಯಿಂದ ಮೇಲೆ ಧ್ರುವಮಂಡಲದ ತನಕ ಇರುತ್ತಾರೆ. 
ಅದು ಹೀಗೆ- 


1. ಆವಹಗಣ- ಭೂಮಂಡಲದಿಂದ ಮೇಘ ಮಂಡಲದವರೆಗೆ 
2. ಪ್ರವಹ ಗಣ- ಮೇಘಮಂಡಲದಿಂದ ಸೂರ್ಯಮಂಡಲದವರೆಗೆ 
3. ಉದ್ವಹ ಗಣ- ಸೂರ್ಯಮಂಡಲದಿಂದ ಚಂದ್ರಮಂಡಲದವರೆಗೆ 
4. ಸಂವಹಗಣ- ಚಂದ್ರಮಂಡಲದಿಂದ ನಕ್ಷತ್ರಮಂಡಲದವರೆಗೆ 
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5. ವಿವಹಗಣ- ನಕ್ಷತ್ರ ಮಂಡಲದಿಂದ ಗ್ರಹ ಮಂಡಲದವರೆಗೆ 
6. ಪರಾವಹ ಗಣ- ಗ್ರಹಮಂಡಲದಿಂದ ಸಪ್ಪರ್ಷಿಮಂಡಲದವರೆಗೆ 
7. BOWS ಗಣ- ಸಪ್ಪರ್ಷಿಮಂಡಲದಿಂದ ಧ್ರುವಮಂಡಲದವರೆಗೆ 


ವಿಶ್ವೇದೇವತೆಗಳು 
ಕ್ರತು-ದಕ್ಷ ಇಷ್ಟಿಶ್ರಾದ್ದದ ದೇವತೆಗಳು 
ಸತ್ಯ-ವಸು ನಾಂದಿಶ್ರಾದ್ದದ ದೇವತೆಗಳು 
ಧುರಿ-ಲೋಚನ ಕಾಮ್ಯಶ್ರಾದ್ಧದ ದೇವತೆಗಳು 
ಪುರೂರವ-ಆರ್ರವ ಪಾರ್ವಣ ಶ್ರಾದ್ಧದ ದೇವತೆಗಳು 
ಕಾಮ-ಕಾಲ ನೈಮಿತ್ತಿಕ ಶ್ರಾದ್ಧದ ದೇವತೆಗಳು 
ದೇವತಾತೈವಿಧ್ಯ 


ಜೀವರಲ್ಲಿ ತೈವಿಧ್ಯ ಇರುವಂತೆ ದೇವತೆಗಳಲ್ಲಿ ತೈವಿಧ್ಯ ಇರುವುದು ಗಮನಾರ್ಹ. ತಾತ್ತ್ವಿಕರು-ಕರ್ಮಜರು- 
ಆಜಾನಜರೆಂಬುದಾಗಿ ದೇವತೆಗಳಲ್ಲಿ ಮೂರು ಬಗೆ ಇದೆ. ""ತಾಭ್ಯಶ್ಚತಾತ್ತ್ವಿಣಾ ದೇವಾಃ ಸೃಷ್ಟ್ಯಾದೌ ದೇವತಾಂ 
NS!” ಎಂಬ ತೈತ್ತಿರೀಯ ಭಾಷ್ಯವಚನದಂತೆ ಪ್ರತಿಬ್ರಹಕಲದಲ್ಲಿ ಬ್ರಹ್ಮಾಡಸೃಷ್ಟಿಯ ಮೊದಲು ವೇದದಲ್ಲಿ 
ಪ್ರಸಿದ್ಧವಾದ ಬ್ರಹ್ಮ ವಾಯು ಮೊದಲಾದ ನಾಮ-ರೂಪಗಳನ್ನು ಯಾರು ಯಾರು ಹೊಂದಿರುವರೋ ಅವರು 
ತಾತ್ತ್ವಿಕ ದೇವತೆಗಳು. ಬಲಿಚಕ್ರವರ್ತಿಯೆ ಮೊದಲಾದವರು ಕರ್ಮಜದೇವತೆಗಳೆನಿಸುತ್ತಾರೆ. ಅವರಿಗೆ ಬ್ರಹ್ಮಾಂಡ 
ಉತ್ಪತ್ತಿಯ ಮೊದಲು ಬಲಿ ಎಂಬ ನಾಮವಾಗಲೀ ನಿರ್ದಿಷ್ಟ ಶರೀರವಾಗಲೀ ಇರಲಿಲ್ಲ. ಬಲಿಯು ಬ್ರಹ್ಮಾಂಡದ 
ಉತ್ಪತ್ತಿಯಾಗಿ ಎಂಟನೆಯ ಮನ್ವಂತರ ಬಂದಾಗ ಹಿಂದೆ ಅನುಷ್ಠಾನಗೈದ 100 ಅಶ್ವಮೇಧ 
ಯಜ್ಞಗಳ ಫಲವಾಗಿ ಇಂತಹ ಕರ್ಮಾನುಷ್ಠಾನದ ಮೂಲಕ ಇಂದ್ರ ಪದವಿಗೆ ಏರುತ್ತಾನೆ. ಇಲ್ಲಿ ಕರ್ಮದಿಂದ 
ದೇವತಾಪದವಿಯನ್ನು ಬಲ್ಯಾದಿಗಳು ಪಡೆಯುವರೆಂದರೆ ನಿತ್ಯ-ನೈಮಿತ್ತಿಕಗಳಿಗಿಂತ ಭಿನ್ನಕರ್ಮಗಳಿಂದ 
ಅಶ್ವಮೇಧಾದಿಫಲವಾಗಿ ಇಂದ್ರಪದವಿ ಪಡೆಯುವವರು ಕರ್ಮಜರೆಂದು ತಿಳಿಯಬೇಕು. ತಾತ್ವಿಕದೇವತೆಗಳು 
ನಿತ್ಯ-ನೈಮಿತ್ತಿಕ ಕರ್ಮಾನುಷ್ಠಾನದಿಂದ ದೇವತಾಪದ ಪಡೆದ ದೇವಪದ-ಯೋಗ್ಯಜೀವರು. ಆದರೆ ಅವರಿಗೆ 
ಬಲಿಯಂತೆ ನಿತ್ಯ-ನೈಮಿತ್ರಿಕಕ್ಕಿಂತ ಬೇರೆ ಕರ್ಮದ ಫಲವಾಗಿ ಪದ ದೊರಕಿರುವುದಿಲ್ಲ. ಆದ್ದರಿಂದ ತಾತ್ವಿಕ 
ದೇವತೆಗಳಲ್ಲಿ ಕರ್ಮಜ ದೇವತೆಗಳ ಲಕ್ಷಣಕ್ಕೆ ಅತಿವ್ಯಾಪ್ತಿ ಇಲ್ಲ. 


ಈ ಕರ್ಮಜದೇವತೆಗಳ ಲಕ್ಷಣವನ್ನು ಅಂತರಾಪ್ರಾಪ್ತದೇವತಾಃ' ಎಂದು ಪರಿಷ್ಕರಿಸಲಾಗಿದೆ. ಬಲಿ 
ಮೊದಲಾದವರು ಬ್ರಹ್ಮಾಂಡ ಮಧ್ಯದಲ್ಲಿ ಮಾತ್ರವೇ ಇಂದ್ರಾದಿ ನಾಮ-ರೂಪವನ್ನು ಪಡೆಯುತ್ತಾರೆ. ಬ್ರಹ್ಮಾಂಡದ 
ಹೊರಗೆ ಈ ನಾಮ-ರೂಪಗಳಿಲ್ಲ. ಆದ್ದರಿಂದ ಇಂತಹವರು ಕರ್ಮಜದೇವತೆಗಳು. 
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ಬ್ರಹ್ಮಾಂಡ ಮಧ್ಯದಲ್ಲಿ ಬ್ರಹ್ಮವಾಯು-ರುದ್ರ-ಯಮಾದಿ ದೇವತೆಗಳು ನಾಮ-ರೂಪವನ್ನು ಪಡೆದಿರುವ 
ಕಾರಣ ಕರ್ಮಜದೇವತೆಗಳ ಲಕ್ಷಣವು ತಾತ್ತ್ವಿಕರಲ್ಲಿ ಅತಿವ್ಯಾಪ್ತವಾಗುವುದೆಂದು ಶಂಕೆ ಇಲ್ಲಿ ಸಹಜ. ಆದರೆ 
ಬ್ರಹ್ಮಾಣಿಗಳು ಬ್ರಹ್ಮಾಂಡದ ಮಧ್ಯದಲ್ಲಿ ಮತ್ತು ಅದರ ಸ್ವ ಸೃಷ್ಟಿಯ ಮೊದಲು ವೇದೋಕ್ತ ನಾಮ-ರೂಪಗಳನ್ನು 
ಪಡೆದಿದ್ದಾರೆ. ಕರ್ಮಜದೇವತೆಗಳೆಂದರೆ ಬ್ರಹ್ಮಾಂಡಮಧ್ಯದಲ್ಲಿ ಮಾತ್ರವೇ ವೇದೋಕ್ತ ನಾಮರೂಪ ಪಡೆದವರು. 
ಬ್ರಹಾದಿಗಳಲ್ಲಿ ಇಂತಹ ಏವಕಾರಘಟಿತ (ಬ್ರಹ್ಮಾಂಡಮಧ್ಯೆ ಏವ) ಲಕ್ಷಣ ಬರುವುದಿಲ್ಲ. 


ಯಾರ ಹೆಸರನ್ನು ವೇದವು ಉಲ್ಲೇಖಿಸಿಲ್ಲವೋ ಮತ್ತು ದೇವತೆಗಳ ಕುಲದಲ್ಲಿ ಜನಿಸಿರುವರೋ ಅವರು 
ಆಜಾನಜದೇವತೆಗಳು. 


19. ಕರ್ಮಜ ದೇವತೆಗಳು 


ಗುಣಗಳು: (Vie ) ಕಿಂಚಿತ್‌ ಅಂದರೇ ಪಾದೇ ಚತುರ್ಥಾಂಶ ಗುಣದಿಂದ ನ್ಯೂನರು 
ಸಾಧನ: 7 ಕಲಸಾಧನ. 
ದೇಹ ಲಕ್ಷಣ: 14. 


ದೇವತೆಗಳು ತ್ರಿವಿಧರು - ತಾತ್ವಿಕ ದೇವತೆಗಳು, ಕರ್ಮಜ ದೇವತೆಗಳು, ಅಜಾನಜ ದೇವತೆಗಳು. ಇವರಲ್ಲಿ 
ಆದಿ ಸೃಷ್ಟಿಯಲ್ಲಿ ದೇವತ್ಚವನ್ನು ಹೊಂದಿದವರು ತಾತ್ವಿಕ ದೇವತೆಗಳು. ಬ್ರಹ್ಮಾಂಡದಲ್ಲಿ ಶುಭಕರ್ಮಗಳನ್ನು ಮಾಡಿ 
ದೇವತ್ಸವನ್ನು ಹೊಂದಿದವರು ಕರ್ಮಜ ದೇವತೆಗಳು. ಅನಾಖ್ಯಾತರು ಅಂದರೆ ಅಪ್ರಸಿದ್ದರು ಹಾಗೂ 
ದೇವಕುಲದಲ್ಲಿ ಉತ್ಸನ್ನರಾದವರು ಆಜಾನಜ ದೇವತೆಗಳು. ತಾತ್ವಿಕ ದೇವತೆಗಳು ಹಾಗೂ ತತ್ತಮಾನರಾದವರ 
ತಾರತಮ್ಯವನ್ನು ಇದುವರೆಗೆ ಹೇಳಲ್ಪಟ್ಟಿದೆ. ಈ ಕಕ್ಷೆಯಲ್ಲಿ ಕರ್ಮಜ ದೇವತೆಗಳು ಹಾಗೂ ತತ್ತಮಾನರು ಇರುತ್ತಾರೆ. 
ಇದೇ ಅಭಿಪ್ರಾಯವನ್ನು ಹಿಂದೆ ಹೇಳಿದವರನ್ನೂ , ಮುಂದೆ ಹೇಳಿದವರನ್ನೂ ಸಹ ಬಿಟ್ಟು ಉಳಿದವರು ಎಂಬ 
ಶಬ್ದದಿಂದ ಹೇಳಿದ್ದಾರೆ. ಹಿಂದೆ ಹೇಳಿದವರು ಹಾಗೂ ಮುಂದೆ ಹೇಳುವುದರಲ್ಲಿ ಬರುವವರನ್ನು ಬಿಟ್ಟು ಉಳಿದ 
ದೇವತೆಗಳ ವಿವರ ಕೆಳಗೆ ಕೊಡಲಾಗಿದೆ. 


ಉಳಿದ ದೇವತೆಗಳು : ತತ್ತಮಾನ 11 ಮನುಗಳು, ಚ್ಯವನ, ಉಚಥ್ಯ, ವೈನ್ಯ ಕಾರ್ತವೀರ್ಯ, ಶರಬಿಂದು, 
ಪ್ರಿಯವ್ರತ ಇತ್ಯಾದಿ ರಾಜರು. 

ಉಳಿದವರ ವಿವರ : ಸನಕಾದಿಗಳು-(ಕಾಮಾವತಾರನಾದ ಸನತ್ಯುಮಾರನನ್ನು ಬಿಟ್ಟು), ಸನಕ, ಸನಂದನ, 
ಸನಾತನ. 14 ಇಂದ್ರರಲ್ಲಿ-ಯಜ್ಞ ರೋಚನ, ಸತ್ಯಜಿತ್‌, ತ್ರಿಶಿಖ, ವಿಭು, ಇಂದ್ರದ್ಯುಮ್ನ, ಪುರಂದರ ಈ 7 
ಇಂದ್ರರು ಕ್ರಮವಾಗಿ-ಮೇಲಿನ 1/3/12/18/18/8/8 ಕಕ್ಷಾದಲ್ಲಿ ಬರುತ್ತಾರೆ. ಅವರು-1) ಬಲಿ, 2) ಅದ್ಭುತ, 
9) ಶಂಭು, 4) ವಿಧೃತಿ, 5) १३३०५०००, 6) ದಿವಸ್ತತಿ, 7) ಶುಚಿ. ಪ್ರಧಾನ ಇಂದ್ರನ ಪುತ್ರನಾದ-ಪಾವಕ, 
ಇಂದ್ರನ ಪುತ್ರ-ಜಯಂತ ಇವರು ಪದಾಭಿಮಾನಿಗಳು, ಯಭುಗಣಸ್ಥರು, ದೇವಯಾನ ಮಾರ್ಗಸ್ಥರಾದ 
ಅರ್ಚಿರಾದಿ ದೇವತೆಗಳು ಪಿತೃಯಾನ ಗರ್ಭಸ್ಥರಾದ ಧೂಮಾದಿದೇವತೆಗಳು ಇತ್ಯಾದಿ ಗೀತೆಯಲ್ಲಿ ಹೇಳಿದವರು. 
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9 ಗ್ರಹದೇವತೆಗಳಲ್ಲಿ- ಮಂಗಳ, ಶುಕ್ರ, ರಾಹು, ಕೇತು. (ಸೂರ್ಯ, ಚಂದ್ರ, ಬುಧ, ಬೃಹಸತಿ, ಶನಿ-ಇವರು 
ಕ್ರಮವಾಗಿ 12/12/23/10/25 ನೇ ಕಕ್ಷಾದಲ್ಲಿ ಸೇರಿದ್ದಾರೆ.) 


DOMME DD : (ದ್ವಾರಪಾಲಕರು) ಜಯ, ವಿಜಯ, ಬಲ, ಪ್ರಬಲ, ನಂದ, ಸುನಂದ, ಕುಮುದ, 
ಕುಮುದಾಕ್ಚ ಚಂಡ, ಪ್ರಚಂಡ, ಸುಮುಖ ಮೊದಲಾದ 16 ಜನರು. ಮಾಲಾಕಾರ-ವಪ್ಪ ಬಡಿಗ-ವಿಶ್ವಕರ್ಮಾ, 
ನೈವೇದ್ಯ ನಿವೇದನ ಕರ್ತಾ-ಚಂಡಕ, ಸೇವಾ ವಿಶೇಷ ಕರ್ತಾ-ಕಾಲನಾಮಕ, ಲೇಖಕದೇವ-ಚಿತ್ರಗುಪ್ತ, 
ತುಂಬುರುನಾರದಾದಿ ಗಂಧರ್ವರು 8 ಜನರು-ಧೃತರಾಷ್ಟ್ರ ಚಿತ್ರರಥ, ಹಾಹಾ, ಹೂಹೂ ಇತ್ಯಾದಿ, ಅಪ್ಪರಾ 
ಸ್ತ್ರೀಯರು 92 ಮಂದಿ, ಅವರಲ್ಲಿ 6 ಮಂದಿ ಶ್ರೇಷ್ಠರು. ಅವರು 1) ಊರ್ವಶೀ, 2) ಮೇನಕಾ, 3) ರಂಭಾ 
4) ವಿಶ್ವಾಚೀ 5) ತಾಚೀ 6) ವಿಪ್ರಚಿತ್ತಿ, ಪಿತೃ ಸಪ್ತಕರು, Ado, ಅನುಷ್ಠಾದ, ವಿಭೀಷಣ, ಬಾಣ. 


ಅಭಿಮಾನಿದೇವತೆಗಳು : ಕಾಲ, ದಿಕ್‌, ಅಂತರಿಕ್ಷ (ಗಣಪತಿ ಪುತ್ರ), ಭೂತವಾಯು (ಆವಾಂತರ ಅಭಿಮಾನಿ 
ಮರೀಚಿ), ಪರ್ವತ, ನದೀ, ಸಿತಾ, ಸರೋವರ, ಕೂಪ, ಔಷಧ, ಪಾರಿಜಾತಾದಿ ವೃಕ್ಷಗಳು, ಹವಿ, ಕಪಾಲ, 
ಯೂಪಾದಿ ಯಜ್ಞದ್ರವ್ಯಗಳು. ಇವೆಲ್ಲವುಗಳ ಅಭಿಮಾನಿ ದೇವತೆಗಳು. 


ಮನುಗಳು : ತಾಪಸ, ಸ್ವಾಯಂಭುವ ವೈವಸ್ವತ-ಕ್ರಮದಿಂದ 10 | 10 | 16 ನೇ ಕಕ್ಷಾದಲ್ಲಿ ಬಂದವರು. 
ಇವರನ್ನು ಬಿಟ್ಟು-ಉಳಿದ 1) ಸ್ವಾರೋಚಿಷ2) ಉತ್ತಮ 3) ರೈವತ 4) ಚಾಕ್ಷುಷ 5) ಸಾವರ್ಣಿ 6) ರುದ್ರಸಾವರ್ಣೀ 
7) ಇಂದ್ರ ಸಾವರ್ಣಿ 8) ದಕ್ಷನಾವರ್ಣಿ 9) ಬ್ರಹಸಾವರ್ಣಿ 10) ದೇವ ಸಾವರ್ಣಿ 11) ಧರ್ಮ ಸಾವರ್ಣಿ 12) 
ಚ್ಯವನ 13) ಉಚಥ್ಯ 14) ಕರ್ದಮಾದಿ ವ್ಯಾಪ್ತದರ್ಶಿ ಯಷಿಗಳು-ವೈನ್ಯ, ಕಾರ್ತವೀರ್ಯ, ಶಶಿಬಿಂದು, 
ಪ್ರಿಯವ್ರತ. 

ವ್ಯಾಪ್ತದರ್ಶಿ ರಾಜರು: 100 ಜನ, ಅವರಲ್ಲಿ ಪ್ರಸಿದ್ಧರು-ಪೃಥು, ದುಷ್ಯಂತ ಪುತ್ರ ಭರತ, ಧಾತ, ಕಕುತ್‌ಸ್ಥ 
ಗಯ, ಯಷಭನಾಮಕ ಪರಮಾತ್ಮನ ಪುತ್ರ ಭರತ, ಧ್ರುವ, ನಹುಷ, ಹರಿಶ್ಚಂದ್ರ, 30९३३, ಜನಮೇಜಯ 
ಇತ್ಯಾದಿ. 


ಗುಣಗಳು : ಮೇಲಿನ ಕಕ್ಷೆಯವರಿಗಿಂತ ಅಂದರೆ-ವಿಷಕ್ಷೇನಾದಿಗಳಿಗಿಂತ, ಕಿಂಚಿತ್‌ (११6 ) ಅವರರು. 11 
ಮನುಗಳು ಅಗ್ನಿಗಿಂತ 100 ಗುಣ ನ್ಯೂನರು, ಅಜಾನಜ ದೇವತೆಗಳಿಗಿಂತ 100 ಗುಣ ಅಧಿಕರು. 


ಸಾಧನ: 7 0889, ಪ್ರಕಾಶ ಸಂಹಿತಾ ಮತ್ತು ತತ್ವಸಾರದಲ್ಲಿಇವರಿಗೆ 5 ಕಲಸಾಧನ ಹೇಳಿದ್ದುಸರಿಯಲ್ಲ. 
ಇವರ ಕೆಳಗಿನ 20 ನೇ ಕಕ್ಷೆಯಲ್ಲಿದ್ದವರಿಗೆ 6 ಕಲ್ಪಸಾಧನ ಹೇಳಿರುವುದರಿಂದ, ಈ ಕಕ್ಷುದಲ್ಲಿ ಬರುವವರಿಗೆ ಅವರಿ- 
ಗಿಂತ ಕಡಿಮೆ ಇರಲಾರದು. 


ವಿಶೇಷಾಂಶ : 3 ರಿಂದ 18 ನೇ ಕಕ್ಷಾದಲ್ಲಿ ಬರುವವರೆಲ್ಲ ತತ್ವಾಭಿಮಾನಿ ದೇವತೆಗಳು ಭಕ್ತಿಯೋಗಿಗಳು, 
ಅನಾದಿ ಕಾಲದಿಂದ ಅಪರೋಕ್ಷ ಜ್ಞಾನಿಗಳು. ಈ 19 ನೇ ಕಕ್ಷಾದಲ್ಲಿದ್ದವರು ವಿಜ್ಞಾನಯೋಗಿಗಳು, ಸಾಧನ 
ಮಾಡಿಕೊಂಡು ಅಪರೋಕ್ಷವನ್ನು ಹೊಂದುವರು. ಸಾಧನಾತೂರ್ವದಲ್ಲಿ ಕರ್ಮಜ ದೇವತೆಗಳಿಗೆ ಅಪರೋಕ್ಷ 
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ಜ್ಞಾನವಿರುವದಿಲ್ಲ. ಇವರು ವಿಜ್ಞಾನಯೋಗಿಗಳು. 


ವಿಶೇಷವಿಷಯ- ಈ ಕಕ್ಷೆಯಲ್ಲಿಜಯಂತೆನೇ ಮೊದಲಾದ ತತ್ತ್ವದೇವತೆಗಳು, ಪ್ರಹ್ನಾದನೇ ಮೊದಲಾದವರು, 
ಎಲ್ಲ ಕರ್ಮಜ ದೇವತೆಗಳನ್ನು ತಗೆದುಕೊಳ್ಳಬೇಕು. ಇವರು ಶೇಷಶತಸ್ಥದೇವತೆಗಳಿಗಿಂತ ನ್ಯೂನರು ಪರ್ಜನ್ಯನಿ- 
ಗಿಂತ ಉತ್ತಮರು. ಈ ಸಂಗತಿಯು ತದನ್ಯೇತು ತತೋ5ವರಾಃ ಎಂಬ ಅನುವ್ಯಾಖ್ಯಾನ ವ್ಯಾಖ್ಯಾನ ಸಮಯದಲ್ಲಿ 
ಶ್ರೀ ಸುಧಾದಲ್ಲಿ ಸಷ್ಠವಾಗಿದೆ. ತದ್ಯಥಾ - 

""ತದನ್ಯೇ ಉಕ್ತೇಕ್ಷೇಭ್ಯೋಠ ನ್ಯೇ ದೇವಾಃ ತತಃ DS ಂತರ್ಗತದೇವತಾಭ್ಯೋತ ವರಾಃ ಅವರಮನುಸಮಾನಾ 
ಇತ್ಯರ್ಥಃ॥'' ಇತಿ ॥ 

ಈ ಕಕ್ಷೆಯ ವಿವರ ಹೀಗಿದೆ- 

ಪಾದಾಭಿಮಾನಿಗಳಾದ ಇಂದ್ರನ ಪುತ್ರರಾದ ಯಜ್ಞ-ಶಂಭು. ಯಜ್ಞನಿಗೆ ಜಯಂತ ಎನ್ನುವುದು ನಾಮಾಂತರ 

ಸಪ್ಪೇಂದ್ರರು 

ಭಾವಿ ಮನ್ವಂತರದ ಸಪ್ಪೇಂದ್ರರು -1. ಬಲಿ, 2. ಅದ್ಭುತ, 3. ಶಂಭು, 4. ವಿಧೃತಿ, 5.ಯತಧಮಾ, 6. 
DDA È, 7. ಶುಚಿ. 

ಹನ್ನೊಂದು ಮನುಗಳು 


1.ಸ್ವಾರೋಚಿಷ, 2.ಉತ್ತಮ, 3.ರೈವತ, 4. LDR, 5.ಸಾವರ್ಣೀ, 6.ದಕ್ಷಸಾವರ್ಣೀ, 7.ಬ್ರಹಸಾವರ್ಣೀ, 
8. ಧರ್ಮಸಾವರ್ಣೀ, 9.ರುದ್ರಸಾವರ್ಣಿ, 10.ದೇವಸಾವರ್ಣೀ, 11.ಇಂದ್ರಸಾವರ್ಣೀ - ಇವರಲ್ಲದೇ- 


KZ ०३२४ ಮಾರ್ಗಸ್ಥರಾದ ಧೂಮಾದಿ ದೇವತೆಗಳು 


ದೇವಯಾನಮಾರ್ಗದಲ್ಲಿರುವ ಪ್ರವಹನನ್ನು ಹೊರತುಪಡಿಸಿ ಅರ್ಚಿರಾದಿ ಕರ್ಮಜ ದೇವತೆಗಳು. 
ಪ್ರಧಾನಾಗ್ನಿ ಪುತ್ರನಾದ ಪಾವಕ. ಇವನಿಗೇ "ಅರ್ಚಿ' ಎಂಬ ನಾಮಾಂತರ ಇದೆ. ಪ್ರಧಾನವಾಯುಪುತ್ರನಾದ 
ಭೂತಾಭಿಮಾನಿ ಮರೀಚಿ. 


ಮೇಷಾದಿರಾಶಿಗಳಲ್ಲಿಸಂಚರಿಸುವ ನವಗ್ರಹದೇವತೆಗಳು 


ಇವರಲ್ಲಿ ಸೂರ್ಯ- ಚಂದ್ರ- ಬೃಹಸ್ಪತಿಯ ವಿವರ ಹಿಂದೆ ಬಂದಿದೆ. ಇವರನ್ನು ಬಿಟ್ಟು ಶನಿ-ಬುಧರ ಬಗ್ಗೆ 
ಮುಂದೆ ಬರಲಿದೆ. ಮಂಗಲ-ಶುಕ್ರ- ರಾಹು-ಕೇತುಗಳು ಇವರಲ್ಲಿ ಬಾಕಿ ಉಳಿದವರು. 


ವಾಸ್ತವಿಕವಾಗಿ ರಾಹುವು ದೈತ್ಯನಾದರೂ ವರಬಲದಿಂದ ಗ್ರಹತ್ವವನ್ನು ಪಡೆದಿರುತ್ತಾನೆ. ರಾಹುವಿನಲ್ಲಿ (ತಲೆ- 
ಯಲ್ಲಿ) ದೇವತೆಗಳನೇಕರ ಸನ್ನಿಧಾನವಿದೆ. ಇದರಂತೆ ದೇವತೆಗಳ ಒಂದು ಗುಂಪು "“ಕೇತು'' ಎನಿಸಿದೆ. 


ಬ್ರಹ್ಮಣೈಷಾಂ ವರೋ ದತ್ತಃ ಪೂಜಿತಾಃ ಪೂಜಯಿಷ್ಯಥ । 
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ಎಂಬುದಾಗಿ ಬ್ರಹ್ಮನಿಂದ ವರ ಕೊಡಲ್ಪಟ್ಟ ಹಿನ್ನಲೆಯಲ್ಲಿ ಈ ನವಗ್ರಹ ದೇವತಾರಾಧನೆ ಅನಿವಾರ್ಯ. 

ದ್ವಾರಪಾಲಕರು 

ಜಯ-ವಿಜಯ- ಚಂಡ-ಪ್ರಚಂಡ-ನಂದ-ಸುನಂದ-ಕುಮುದ- ಕುಮುದೇಕ್ಷಣ. 

ಇವರಂತೆ ಈ ಕಕ್ಷೆಯಲ್ಲಿಸೇರಿದ ಇತರರು- 

ಓಷಧಿ - ವನಸ್ಪತಿ ದೇವತೆಗಳು 

ಅಂತರಿಕ್ಸಾಭಿಮಾನಿ ಗಣೇಶ ಪುತ್ರ 

ಪರ್ವತ ಸರೋವರ-ನದಿಗಳು- ಭಾವಿ-ಸರೋವರದ ದೇವತೆಗಳು. 

ಮೃಜಿನ-ಪುಷ್ಪಕರರೆಂಬ ವಿಷ್ಣುಪಾರ್ಷದರು. 

ಹವಿಃ- ಕಪಾಲ-ಯೂಪಾಭಿಮಾನಿಗಳು 

ಪಾರಿಜಾತವೇ ಮೊದಲಾದ ಕಲವೃಕ್ಷ ದೇವತೆಗಳು 

ಪ್ರಹ್ನಾದ-ಸಹ್ನಾದ-ಅನುಹ್ನಾದ (ಪ್ರಹ್ನಾದರಲ್ಲಿ ವಾಯುದೇವರ ಅವೇಶವನ್ನು ಗಮನದಲ್ಲಿರಿಸಿ 15ನೇ 
ಕಕ್ಷೆಯಲ್ಲಿ ಪರಿಗಣಿಸುವುದೂ ಇದೆ) 

ವಿಭೀಷಣ-ಬಾಣ ವಿಶ್ವಕರ್ಮಾ (ದೇವತೆಗಳ ಬಡಗಿ) 

ಚ್ಯವನ (ಶುಕ್ರಾನುಜ) 

ಉಚಥ್ಯ- (ಬೃಹಸ್ಪತಿಯ ತಮ್ಮ) 


ಇಂದ್ರಾಂಶನಾದ ಸನತ್ಕುಮಾರನನ್ನು ಹೊರತುಪಡಿಸಿ ಸನಕ-ಸನಂದನ-ಸನಾತನರು ಹಾಗೂ ವ್ಯಾಪ್ತದರ್ಶಿ 
90 ಮಂದಿ ಯಷಿಗಳು. 


100 ಜನ ವ್ಯಾಪ್ತದರ್ಶಿರಾಜರು 


ಪೃಥು-ಕಾರ್ತವೀರ್ಯ-ಶಶಬಿಂದು-ಪ್ರಿಯವ್ರತ-ಉತ್ತಾನಪಾದ-ಮಾಂಧಾತ-ಗಯ-ಕಕುಸ್ಥ-ನಹುಷ-ಅಂಬ 
ರೀಷ-ದೌಷ್ಯಂತಿಭರತ- ಯಷಭಪುತ್ರ ಭರತ-ಪ್ರಹ್ಹಾದ-ಪರೀಕ್ಷಿಕ ಮೊದಲಾದವರು. 


ಪಿತ್ರ್ತಸಪಕ 


ಹತ್ತು ಪಿತೃಪತಿಗಳಲ್ಲಿ ಹಿಂದೆ ಬಂದ ಯಮ-ಸೋಮ-ಕವ್ಯವಾಹನನ್ನು ಹೊರತುಪಡಿಸಿ ಸೋಮಸದ- 
ಅಗ್ನಿಷ್ಟಾತ್ತ್ರ- ಬರ್ಹಿಷದ-ಸೋಮಪ-ಹವಿರ್ಭುಜ-ಆಜ್ಯಪ-ಸುಕಾಲಿನ ಎಂಬುದಾಗಿ ಏಳು ಮಂದಿ ಪಿತೃಪತಿಗಳು 
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ಪೋಡಶಕಲಾದೇವತೆಗಳಲ್ಲಿಕೆಲವರು. 
ಅಭಿಜಿತ್‌ಪೌರ್ಣಮಾಸೀ-ವಿಷುವದೇವತೆಗಳು. 

ಆರು ಅಪ್ಪರಾಸ್ತ್ರಿ €ಯರು 
ಊವರ್ಶಿ-ಪೂರ್ವಚಿತ್ರಿ-ಸಹಜನ್ಯಾ-ಮೇನಕಾ-ವಿಶ್ವಾಚೀ-ಫೃತಾಚೀ 
ಎಂಟು ತುಂಬುರು ಮೊದಲಾದ ಗಂಧರ್ವರು. 

20. ಗಂಗಾ, ಪರ್ಜನ್ಯ, ಸಂಜ್ಞಾ, ರೋಹಿಣೀ, ಶಾಮಲಾ ಮತ್ತುವಿರಾಟ್‌ 
ಗುಣಗಳು: (is) ಕಿಂಚಿತ್‌ ಅಂದರೆ ಪಾದೇ ಚತುರ್ಥಾಂಶ ಗುಣದಿಂದ ನ್ಯೂನರು 
ಸಾಧನ: 6 ಕಲ್ಪಸಾಧನ. 
ದೇಹ ಲಕ್ಷಣ: 13. 


ಗಂಗಾ (ವರುಣ ಪತ್ನಿ ) ಶಾಮಲಾ (ಯಮಪತ್ನಿ ), ಪರ್ಜನ್ಯ (ಒಬ್ಬ ಸೂರ್ಯ), ಸಂಜ್ಞಾ (ಸೂರ್ಯನ 
ಪತ್ನಿ), ರೋಹಿಣೀ (ಚಂದ್ರ ಪತ್ನಿ), ವಿರಾಟ್‌ (ಅನಿರುದ್ದ ಭಾರ್ಯಾ ಅಪರ ನಾಮ ಉಷಾ). ಇವರು 
ವಿಜಾನಯೋಗಿಗಳು. 


ea 


ಗುಣ: ಮಿತ್ರನಿಗಿಂತ 2 ಗುಣಗಳಿಂದ ನ್ಯೂನರು. ಹಿಂದೆ ಹೇಳಿದವರನ್ನುಳಿದು, ಉಳಿದವರಗಿಂತ ಅಂದರೆ 19 
ನೆಯ ಕಕ್ಷಾದವರಿಗಿಂತ ಕಿಂಚಿತ್‌ ( ११6) ನ್ಯೂನರು. 22 ನೇ ಕಕ್ಷಾದಲ್ಲಿಯ ಸ್ವಾಹಾಳಿಗಿಂತ ದ್ವಿಗುಣ ಅಧಿಕರು. 


ಸಾಧನ: 6 WHE. 
ಅವತಾರ : ಶಾಮಲಾ ಇವಳು ಧರ್ಮರಾಜನ ಹೆಂಡತಿಯಾದಾಗ ದೇವಕಿಯಾಗಿಹಳು. ಪರ್ಜನ್ಯನು 
ಶರಭನಾಮಕ ವಾನರನು. 


ವಿಶೇಷವಿಷಯ- ಹನ್ನೆರಡು ಆದಿತ್ಯರಲ್ಲಿ ಒಬ್ಬನಾದ ಪರ್ಜನ್ಯ - ಗಂಗಾ - ಯಮನಪತ್ಲಿಶಾಮಲಾ - ಚಂದ್ರನ 
ಮಡದಿ ರೋಹಿಣೀ - ಅನಿರುದ್ಧನ ಭಾರ್ಯ ಉಷಾ - ಸೂರ್ಯನಮಡದಿ ಸಂಜ್ಞಾ - ಇವರು ಹಿಂದಿನ 
ಕಕ್ಷೆಯವರಿಗಿಂತ (1/16) ಸ್ವಲ್ಪ ಅವರರು. 
21. ಉಳಿದವರು ಅಂದರೆ SHAT ಅಂದರೆ 
ಅನಾಖ್ಯಾತ ದೇವತೆಗಳು - ಕೂರ್ಮಾದಿಗಳು 


ಗುಣಗಳು: ( %16) ಕಿಂಚಿತ್‌ ಅಂದರೆ ಪಾದೇ ಚತುರ್ಥಾಂಶ ಗುಣದಿಂದ ನ್ಯೂನರು 
ಸಾಧನ : 6 ಕಲಸಾಧನ. 
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ದೇಹ ಲಕ್ಷಣ rq. 


ಗುಣ: ಮೇಲಿನ ಕಕ್ಷೆಯಲ್ಲಿಯವರಿಗಿಂತ ಅಂದರೆ ಗಂಗಾ ಪರ್ಜನ್ಯಾದಿಗಳಿಗಿಂತ ಕಿಂಚಿತ್‌ (११6 ) ನ್ಯೂನರು. 
(ಈ ಕೂರ್ಮನು ಬೇರೆ). 

ಸಾಧನ: 6 WHEY. 

ವಿಶೇಷಾಂಶ: 18 ನೇ ಕಕ್ಷೆಯಲ್ಲಿ ವಿವರಿಸಿದ ಪ್ರಕಾರ 3 ನೇ ವರ್ಗದ ದೇವತೆಗಳಾದ ಅಪ್ರಸಿದ್ಧ ದೇವತೆಗಳು 
ಈ ಕಕ್ಷೆಯಲ್ಲಿ ಹೇಳಲಟ್ಟಿರುವರು. ದೇಹ ಲಕ್ಷಣ - 12. 

ವಿಶೇಷವಿಷಯ - ""ಕೂರ್ಮೋ ದೃಷ್ಟೋ ವಿಷ್ಣುಪದ್ಕಾಂ'' ಎಂಬುದಾಗಿ ಭಾರತತಾತ್ವರ್ಯನಿರ್ಣಯದಲ್ಲಿ 
ವರ್ಣಿಸಿದಂತೆ ಕೂರ್ಮವು ಪರ್ಜನ್ಯಸಮಾನ, ಗಂಗಾ ದೇವಿಗಿಂತ ಅವರವೆಂದು ಉಲ್ಲೇಖವಿದೆ. ಆದ್ದರಿಂದ 
ಹಿಂದಿನ ಕಕ್ಷೆಯ ಪರ್ಜನ್ಯನಿಗಿಂತ ಕೆಳಗಿನ ಕಕ್ಷೆಯೊಂದು ವಿದಿತವಾಗುವುದು. ವಾಸ್ತವಿಕವಾಗಿ 
ಶ್ರೀಮನ್ಯಾಯ-ಸುಧೆಯಲ್ಲಿ ಈ ಕಕ್ಷೆಯ ಉಲ್ಲೇಖವಿಲ್ಲದಿದ್ದರೂ, “ತದನ್ಯೇ ತು ತತೋಠವರಾಃ' ಎಂಬ 
ಅನುವ್ಯಾಖ್ಯಾನ ವ್ಯಾಖ್ಯಾನ ಮಾಡುವಾಗ ಸನ್ಮ್ಯಾಯರತ್ನಾವಲಿಯಲ್ಲಿ ತದನ್ಯೇ “०४७९५०५०२७ ಕಾರಾ 
ದೇವಾಸ್ತೇ ಪರ್ಜನ್ಯಾದವರಾಃ' ಎಂದು ಈ ಕಕ್ಷೆಯನ್ನು ಉಲ್ಲೇಖಿಸಲಾಗಿದೆ. ನವಕೋಟಿದೇವತೆಗಳಲ್ಲಿ 
ಅಪ್ರಸಿದ್ಧಾಧಿಕಾರಿಕ ದೇವತೆಗಳನ್ನು ಸನ್ನ್ಯಾಯರತ್ನಾವಲಿಯಲ್ಲಿ ಹೇಳಿದ್ದರಿಂದ ಪ್ರಸಿದ್ಧಾಧಿಕಾರಿಕ ದೇವತೆಗಳನ್ನು 
ಸುಧೆಯಲ್ಲಿ ಉಲ್ಲೇಖಿಸಿದ್ದಾರೆ. ಆದ್ದರಿಂದ ಎರಡು ಗ್ರಂಥಗಳಲ್ಲಿ ವಿರೋಧವಿಲ್ಲ. 

22. ಸ್ವಾಹಾ (ಅಗ್ನಿದೇವರ ಹೆಂಡತಿ) 


ಗುಣಗಳು : 2 ಗುಣಗಳಿಂದ ನ್ಯೂನಳು. 
ಸಾಧನ : 6 ಕಲಸಾಧನ. 
ದೇಹ ಲಕ್ಷಣ: ti. 


noto : ಮೇಲಿನವರಿಗಿಂತ ಅಪ್ರಸಿದ್ದಾಧಿಕಾರ ದೇವತೆಗಳು, ಕೂರ್ಮಾದಿಗಳಿಂದಲೂ ಕಿಂಚಿನೂ २,४०७. 
ಗಂಗಾದಿಗಳಿಗಿಂತ 2 ಗುಣಗಳಿಂದ ನ್ಯೂನಳು. 24ನೇ ಕಕ್ಷೆಯಲ್ಲಿಯ ಉಷಾದೇವಿಯಗಿಂತ ಹತ್ತು (10) 
ಗುಣಗಳಿಂದ ಅಧಿಕಳು ಮತ್ತು ವಿಜ್ಞಾನಯೋಗಿನೀ. 


ಸಾಧನ: 6 ०३९ 
ವಿಶೇಷಾಂಶ : ಇವಳ ದೇಹ 11, ಲಕ್ಷಣಗಳಿಂದ ಕೂಡಿದ್ದು 
23. ಬುಧ (ಕಾಲಾಖ್ಯ ಕಲಾಭಿಮಾನಿ) 


ಗುಣಗಳು: 2 ಗುಣಗಳಿಂದ ನ್ಯೂನನು. 
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ಸಾಧನ : 6 ಕಲ್ಪಸಾಧನ. 
ದೇಹ ಲಕ್ಷಣ: Il; 
ಗುಣ: ಸ್ವಾಹಾಳಿಗಿಂತ ಕಿಂಚಿನ್ನೂ ನ. 
ಸಾಧನ: 6 0889. 
ವಿಶೇಷಾಂಶ: ಈ ಬುಧನು ಅಭಿಮನ್ಯುವು, (ಕೃಷ್ಣ ಚಂದ್ರ, ಧರ್ಮ, ವಾಯು, ಇಂದ್ರ, ಅಶ್ವಿನೀ ದೇವತೆಗಳು 
ಇವರ ಅಂಶಯುಕ್ತನು). ಈತನು ವಿಜ್ಞಾನ ಯೋಗಿ. 11 ಲಕ್ಷಣದ ದೇಹ. 
24. ಉಷಾ (ನಾಮಾಖ್ಯಕಲಾಭಿಮಾನಿನಿ) ಅಶ್ವಿನೀ ದೇವತೆಗಳ ಹೆಂಡತಿ 


ಗುಣಗಳು : 2 ಗುಣಗಳಿಂದ ಸ್ವಾಹಾಳಿಗಿಂತ 10 ಗುಣಗಳಿಂದ ನ್ಯೂನಳು. 

ಸಾಧನ : 6 ಕಲಸಾಧನ. 

ದೇಹ ಲಕ್ಷಣ: il, 

ವಿಶೇಷಾಂಶ : ಅಶ್ವಿನೀ ದೇವತೆಗಳು, ನಕುಲ-ಸಹದೇವರಾಗಿ ಹುಟ್ಟಿದಾಗ, ಅವರ ಹೆಂಡತಿಯಾಗಿ ಇವಳೇ 
ಜರಾಸಂಧ ಪುತ್ರಿ, ಶಲ್ಯ ಪುತ್ರಿ ಯಾಗಿರುವಳು. 11 ಲಕ್ಷಣದೇಹ. ಇವರು ವಿಜ್ಞಾನ ಯೋಗಿಗಳು. 

25. ಶನಿ (ಶನೈಶ್ಚರ) ಭೂಮ್ಯಾಖ್ಯ ಕಲಾಭಿಮಾನಿ 

ಗುಣಗಳು: 2 ಗುಣಗಳಿಂದ ನ್ಯೂನನು. 

ಸಾಧನ : 6 ಕಲಸಾಧನ. 

ದೇಹ ಲಕ್ಷಣ: il, 

ಗುಣ: ಉಷಾಳಿಗಿಂತ 2 ಗುಣಗಳಿಂದ ನ್ಯೂನನು. 

ಸಾಧನ: 6 ಬ್ರಹಕ್ರಲ್ಲ. 


ವಿಶೇಷಾಂಶ : ಪೃಥ್ವೀತತ್ವಕ್ಕೆ ವರಾಹದೇವರ ಭಾರ್ಯಾಧರಾದೇವಿಯು ಅಭಿಮಾನಿಯು. ಈತನು 


ವಿಜ್ಞಾನಯೋಗಿ. ದೇಹವು 11 ಲಕ್ಷಣಗಳುಳ್ಳದ್ದು. 
26. ಪುಷ್ಕರ (ಕರ್ಮಾಖ್ಯ ಕಲಾಭಿಮಾನಿಯು) 


ಗುಣಗಳು: 2 ಗುಣಗಳಿಂದ ನ್ಯೂನನು. (10 ಗುಣಗಳಿಂದ ಕಡಿಮೆ) 
ಸಾಧನ: 5 ಕಲಸಾಧನ. 
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ದೇಹ ಲಕ್ಷಣ: IL; 


ವಿಶೇಷವಿಷಯ - ಕರ್ಮಾಭಿಮಾನಿಯಾದ ಪುಷ್ಕರನು ಶನೈಶ್ಚರನಿಗಿಂತ ಕಿಂಚಿತ್‌ (2) ನ್ಯೂನನು, ಉಷೆಗಿಂತ 
(10) ದಶಗುಣಾಧಮನು. 


ಪುಷ್ಕರ-ಶನೈಶ್ಚರರು Boss ದೇವತೆಗಳಲ್ಲ. 


ಕೆಲವು ಮನೀಷಿಗಳು ತತ್ವಾಭಿಮಾನಿದೇವೇಷು “BRAS ಪುಷ್ಕರಾದಪಿ | ಅಧಮಃ ಪುಷ್ಕರೋ 
६९०३०४? ಎಂಬ ಪ್ರಮಾಣವಚನಗಳು ಮತ್ತು ದೇವೇಷು “ತಾತ್ವಿಕೇಷ್ವಂತ್ಯೋ ನಿಚೋ5ಸ್ಯಾ ಉಷಸಃ 
ಶನಿಃ''ಎಂಬ ಪ್ರಮಾಣವಚನಗಳ ಆಪಾತಾರ್ಥವನ್ನು ಪರಿಗ್ರಹಿಸಿ ಪುಷ್ಕರ ಮತ್ತು ಶನೈಶ್ಚರನನ್ನು ತತ್ತ್ವಾಭಿಮಾನಿ 
ದೇವತೆಗಳೆಂದು ಕರೆಯುತ್ತಾರೆ. 


ಇದು ವಿಮರ್ಶಾರ್ಹಸಂಗತಿ. ತತ್ವಶಬ್ದವು ಪ್ರಕೃತ ಪ್ರಮೇಯವಾಚಿಯಲ್ಲ. ನಿರ್ದಿಷ್ಟಪದಾರ್ಥವಿಶೇಷಗಳನ್ನು 
ತಿಳಿಸುವುದಾಗಿದೆ. ತಂತ್ರಸಾರಸಂಗ್ರಹದಲ್ಲಿ (ಅಧ್ಯಾಯ 3. ಶ್ಲೋಕ 133-137) ಶ್ರೀಮದಾಚಾರ್ಯರು 
ತತ್ವಾಭಿಮಾನಿಗಳನ್ನು ಹೀಗೆ ನಿರೂಪಿಸಿದ್ದಾರೆ- 


ಪುರುಷೋತವ್ಯಕ್ತಂ ಚ ಮಹಾನ್‌ ಅಹಂಕಾರೋಮನಸ್ತಥಾ | 
ದಶೇಂದ್ರಿಯಾಣಿ ಶಬ್ದಾದ್ಯಾಃ ಭೂತೇತಾಃ ಪಂಚವಿಂಶತಿಃ ॥ 3.129 


= =o > o 
७०००००००००००००००००००००००००००००००००००००००० ಬ್ರಹ್ಮಾತು ಪುರುಷಃ " 3? | 


ಮಹಾಂಶ್ಲಾವಕನಾಮೀ ತು ಬ್ರಾಹ್ನಾಣೀ ಸಂಪ್ರಕೀರ್ತಿತಾ | 
ಚರ a oI ್ರ್ಯ iv) 
- o 
... ಇಂದ್ರಿಯಾಖ್ಯಾ ಶಬ್ದನಾಮಾ ಬೃಹಸ್ತತಿರುದಾಪೃತಃ | 
ಅನ್ಯೇತು ಸೂನವೋ ವಾಯೋ ರುದ್ರಸ್ಕಾಪಿ ಪ್ರಕೀರ್ತಿತಾಃ॥ - 
ಪುರುಷತತ್ತ್ವಕ್ಕೆ ಹಾಗೂ ಮಹತ್ತತ್ತಕ್ಕೆ ಬ್ರಹ್ಮವಾಯುಗಳು ಅಭಿಮಾನಿಗಳು 
ಅವ್ಯಕ್ತತತ್ತ್ವಕ್ಕೆ ROR Be ಭಾರತೀಯರು ಅಭಿಮಾನಿಗಳು 


ದಿಕ್‌ ದೇವತೆಗಳು ಅಭಿಮಾನಿಗಳು 
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ವಹಿ ಅಭಿಮಾನಿ 


ಶಬತತಕ್ಷೆ ಬಹನಸತಿ-ಪ್ರಾಣರು ಅಭಿಮಾನಿಗಳು 
(ಇಲ್ಲಿ ಅಪಾನಾದಿ ನಾಲ್ಕು ಶಬ್ದಗಳಿಂದ ವಾಯು ಮತ್ತು ರುದ್ರರ ಮಕ್ಕಳು ವಾಚ್ಯರು) 





ಇವರು ಬ್ರಹ್ಮಾಂಡದ ಹೊರಗಿನ ಅಸಂಸ್ಕಷ್ಟವೆನಿಸಿದ ಪಂಚಮಹಾಭೂತಗಳಿಗೂ ಬ್ರಹ್ಮಾಂಡದ ಒಳಗಿರುವ. 
ಸಂಸ್ಕೃಷ್ಣವೆನಿಸಿದ ಪಂಚಮಹಾಭೂತಗಳಿಗೂ ಅಭಿಮಾನಿಗಳು. 


eJ 


ಶನಿ-ಬುಧ-ಪಾವಕ-ಮರೀಚಿಗಳು ಪೃಥಿವ್ಯಾದಿ ಮಹಾಭೂತಗಳ ದೇವತೆಗಳಲ್ಲ. ಶರೀರಕ್ಕೆ 
ಉಪಾದಾನಕಾರಣವಾದ ಶರೀರದ ಭಾಗವೆನಿಸಿರುವ ಕಲಾರೂಪವಾದ ಭೌತಿಕವಾದ ಪೃಥಿವ್ಯಾದಿಗಳಿಗೆ 
ದೇವತೆಗಳೆನಿಸುವರು. ಕಲಾದೇವತೆಗಳ ವಿವರವನ್ನು ಷಟ್‌ಪ್ರಶ್ನೋಪನಿಷತ್ತಿನಲ್ಲಿ (6.4) ಹೀಗೆ ವಿವರಿಸಲಾಗಿದೆ- 

"A ಪ್ರಾಣಮಸೃಜತ | ಪ್ರಾಣಾತ್‌ ಶ್ರದ್ದಾಂ ಖಂ ವಾಯುರ್ಜ್ಯೋತಿರಾಪಃ ಪೃಥಿವೀಂದ್ರಿಯಂ 
ಮನೋರನ್ನಮನ್ನಾದ್‌ ವೀರ್ಯಂತಪೋ ಮಂತ್ರಾಃ ಕರ್ಮ ಲೋಕಾಃ ಲೋಕೇಷು ನಾಮ UII" 


""ಕರ್ಮೇತಿ ಪುಷ್ಕರಃ ಪ್ರೋಕಃ ಉಷಾ ನಾಮಾಭಿಮಾನಿನೀ......... ತಸ್ಯಾಶ್ಚ ಕಾರಣಂ ಪ್ರಾಣಃ 
ಸರ್ವೇಷಾಮುತ್ತಮೋತ್ತಮಃ ॥'' - ಷಟ್‌ಪ್ರಶ್ನಭಾಷ್ಯ 


ಇಲಿ ಕಲೆಗಳೆಂದರೆ, ಎಲ ಜೀವಿಗಳ ಜೀವಂತಶರೀರಗಳು ಕೆಲಸ ಮಾಡಲು ಬೇಕಾದ ಪಾಣಾದಿಗಳು. 


ಕಲೆಗಳು ಮತ್ತು ಅಭಿಮಾನಿಗಳು. ವಿವರ ಹೀಗಿದೆ- 
ಕಲೆಗಳು | ಅಭಿಮಾನಿಗಳು ಕಾರ್ಯವಿವರ 
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1.ಪ್ರಾಣ 


ಶರೀರದ ಸಕಲ ಪ್ರವತಗಳು 


2 
2.ಶ್ರದ್ಧಾ ಭಾರತೀ ಸತ್ಯರ್ಮಗಳನ್ನು ಮಾಡಲು ಅಗತ್ಯವಿರುವ 
ಅಸಿಕ್ರಬುದ್ದಿ. 


ಜ್ಞಾನೇಂದ್ರಿಯಗಳ ಚಟುವಟಿಕೆಗೆ ಬೇಕಾದ 
ಐದು ಇಂದ್ರಿಯಗಳು 


LI 
ಮಾನಾ 


ನ 
ನಿ 
(ಪುಣ್ಯಪಾಪಗಳು) 
ಈ ಹದಿನಾರು ಕಲೆಗಳಲ್ಲಿ ಕೆಲವು ಜೀವರಿಗೆ ಕೆಲವು ಶರೀರಕ್ಕೆ ಉಪಕಾರಕ. ಇವೆಲ್ಲದರ ಸೃಷ್ಟಿ ಶ್ರೀಹರಿಯಿಂದ. 


ಆದ್ದರಿಂದ ಅವನನ್ನು ಉಪನಿಷತ್‌ ಷೋಡಶಕಲಃ ಪುರುಷಃ ಎಂದಿದೆ. ಇಲ್ಲಿ ಗಮನಿಸಬೇಕಾದುದು ಬುಧ-ಶನೈಶ್ಚರ 
ಮೊದಲಾದವರು ಕಲಾದೇವತೆಗಳೇ ಹೊರತು ತತ್ವದೇವತೆಗಳಲ್ಲ. 


ಗುಣ: ಶನಿಗಿಂತ 2 ಗುಣಗಳಿಂದ ನ್ಯೂನನು. ಉಷಾಳಿಗಿಂತ 10 ಗುಣ ನ್ಯೂನನು. 





ಸಾಧನ: 5 ४०३९ 

ವಿಶೇಷಾಂಶ : ಈ ಪುಷ್ಕರನಿಗೂ ಮೇಲೆ ಹೇಳಿದ ಶನಿಗೂ ತತ್ವಾಭಿಮಾನಿ ದೇವತೆಗಳೆಂದು ಕೆಲವರು 
ಹೇಳುತ್ತಾರೆ. ಅದು ಸರಿಯಲ್ಲ. ಯಾಕೆಂದರೆ ತಂತ್ರಸಾರದಲ್ಲಿ ಹೇಳಿದಂತೆ ಅವ್ಯಕ್ತಾದಿಗಳೇ ತತ್ವಗಳು, ROAR, 
ಅಸಂಸ್ಕಷ್ಟಭೇದದಿಂದ ಆ ತತ್ವಗಳು 2 ವಿಧವು, ಸೃಷ್ಟವೆಂದರೆ ಬ್ರಹ್ಮಾಂಡದೊಳಗಿನವು. ಅಸಂಸ್ಕಷ್ಟಗಳು ಬ್ರಹ್ಮಾಂಡದ 
ಹೊರಗಿನವು. ಈ ಉಭಯವಿಧ ತತ್ವಗಳಿಗೆ ಪರ್ಜನ್ಯಾದಿ WHOS ದೇವತೆಗಳು ಅಭಿಮಾನಿಗಳಲ್ಲ. ಕಿಂತು 
ತತ್ವಗಳ ಅಂಶಗಳು ಪ್ರಾಣಿಮಾತ್ರ ದೇಹದಲ್ಲಿರುವವು, ಕಾಲಗಳೆಂದು ಹೇಳಲ್ಪಡುತ್ತದೆ. ಅವುಗಳ ಅಂದರೆ ಕಾಲಗಳ 
ಅಭಿಮಾನಿಗಳು ಪರ್ಜನ್ಯಾದಿ ಪುಷ್ಫರಾಂತ ದೇವತೆಗಳು,ಈತನು ವಿಜ್ಞಾನಯೋಗಿ. ಈ ಕಕ್ಷೆಯವರ ದೇಹವು 
11 ಲಕ್ಷಣಗಳುಳ್ಳದ್ದು : 
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27. ಆಜಾನಜ ದೇವತೆಗಳು ಅಗ್ನಿಯಪುತ್ರರು ಶ್ರೀಕೃಷ್ಣನ ಹೆಂಡಂದಿರು 16100 


ಗುಣಗಳು: 2 ಗುಣಗಳಿಂದ ನ್ಯೂನರು 
ಸಾಧನ : 4 ಕಲಸಾಧನ. 
ದೇಹ ಲಕ್ಷಣ: 10 


ಆಜಾನಜ ದೇವತೆಗಳ ವಿವರ : ಸರ್ವ ವಿಬುಧರು, 100 ಪಿತರರು-ಯಮನ ಭೃತ್ಯರು, 30 
ಅಸುರ-ದೇವಚ್ಛತ್ಯರು, 100 ಗಂಧರ್ವ-ಗಾಯಕರು, 100- ಅಪ್ಪರಾ ಸ್ತ್ರೀಯರು, 100 ಸಿದ್ದರು, 70 
ಯಕ್ಷಕರು-ವಾಹಕರು, 70 ರಾಕ್ಷಸರು, 30 ಚಾರಣರು-ಪರಿಚಾರಕರು, 70 ಭೂತರು, 70 ಪ್ರೇತರು, 70 


ಪಿಶಾಚರು, 70 ವಿದ್ಯಾಧರರು, 70 ಕಿನ್ನರರು, 70 ಗುಹ್ಯಕರು, 70 ನಾಗರು, 70 ಕಿಂಪುರುಷರು. 

ಗುಣ: ಕಾರ್ತವೀರ್ಯಾದಿ ರಾಜರಿಗಿಂತ 100 ಗುಣಗಳಿಂದ ನ್ಯೂನರು. (ಕಿಂಚಿತ್‌ 146) 

ಸಾಧನ: 4 WHE. (5) 

ವಿಶೇಷಾಂಶ : ಆಜಾನಜ ದೇವತೆಗಳ ವಿವರ-ಅನಾಖ್ಯಾತರು ಹಾಗೂ ದೇವಕುಲೋತ್ಸನ್ನ ದೇವತೆಗಳು. 
ಇವರು ಆಜಾನಜ ದೇವತೆಗಳು. ಅನಾಖ್ಯಾತರೆಂದರೆ ತತ್ವಾಭಿಮಾನಿಗಳಂತೆ ನಾಮನಿರ್ದೇಶಕ ಪೂರ್ವಕ 
ವೇದಗಳಲ್ಲಿ ಹೇಳದೇ ಇದ್ದವರು. ಇವರೆಲ್ಲರೂ ಬ್ರಹ್ಮಾದಿ ದೇವತೆಗಳ ಭೃತ್ಯರು. (ನಾನಾತರದ ಪರಿಚಾರಕರು). 
ವಾಜಸನೇಯಸಂಹಿತೆಯಲ್ಲಿ ಕರ್ಮಜ ದೇವತೆಗಳಿಗಿಂತ ಇವರು ಉತ್ತಮರೆಂದು ಹೇಳಿದಂತೆ ಕಂಡುಬರುತ್ತದೆ. 
ತೈತ್ತಿರೀಯ ಉಪನಿಷತ್ತಿನಲ್ಲಿ ಕರ್ಮಜ ದೇವರಿಗಿಂತ ಅವರರೆಂದು ಹೇಳಿದೆ. ಈ ವಿರೋಧವನ್ನು ಸಾಧಕರು 
ವಿಚಾರ ಮಾಡತಕ್ಕದ್ದು. ಅಗ್ನಿದೇವರ ಮಕ್ಕಳು 16100 ಶ್ರೀಕೃಷ್ಣನೇ ತಮಗೆ ಪತಿಯಾಗಬೇಕೆಂದು ತಪಸ್ಸು ಮಾಡಿ 
ಕೃಷ್ಣನ ಹೆಂಡಂದಿರಾಗಿದ್ದರು. ಇವರು ಸ್ವರೂಪತ: ಆಜಾನಜದೇವತೆಗಳ ಸಮಾನರು. ಶ್ರೀ ಲಕ್ಷ್ಮೀ ದೇವಿಯ 
ಆವೇಶದಿಂದ ಕಿಂಚಿದಧಿಕರು. ಅವರಲ್ಲಿಕಶೇರು ಎಂಬವಳು ಉಳಿದವರಿಗಿಂತ ಸ್ವಲ್ಪ ಹೆಚ್ಚು - ಇವರಿಗಿಂತ ಕೃಷ್ಣನಿಂದ 
ಮುಕ್ತರಾದ ಗೋಷಿಕಾ ಸ್ತ್ರೀಯರು 2 ಗುಣ ನ್ಯೂನರು. ಇವರು ದ್ವಿವಿಧರು. ಶ್ರೀಕೃಷ್ಣನ ದೆಸೆಯಿಂದ ಕಾತ್ಯಾಯನಿ 
ವ್ರತ ಮಾಡಿ ಆತನನ್ನು ಲಗ್ನಮಾಡಿಕೊಂಡವರು ಕೆಲವರು. ಕೆಲವರು ಗೋಪಾಲಕರ ಹೆಂಡಂದಿರು ರಾಸಕ್ರೀಡೆಯಲ್ಲಿ 
ಶ್ರೀಕೃಷ್ಣನಿಂದ ಮುಕ್ತರಾದವರು. ಇವರೆಲ್ಲರೂ ಪೂರ್ವಜನ್ಮದಲ್ಲಿ ಉತ್ತಮ ಅಪರಾ ಸ್ತ್ರೀಯರು. ಇವರು 
ಜ್ಞಾನಯೋಗಿಗಳು. ಈ ಕಕ್ಷೆಯಲ್ಲಿಯವರು 10 ಲಕ್ಷಣ ದೇಹ ಉಳ್ಳವರು. 


ವಿಶೇಷವಿಷಯ- ವೇದಗಳಲ್ಲಿಯಾರ ನಾಮ-ರೂಪಗಳು ಹೇಳಲಟ್ನಿಲ್ಲವೋ ಮತ್ತುಯಾರು ದೇವಕುಲದಲ್ಲಿ 
ಜನಿಸಿರುವರೋ, ದೇವತೆಗಳ ಸೇವಾಕಾರ್ಯದಲ್ಲಿ ನಿರತರಾಗಿರುವರೋ ಅವರು ಆಜಾನಜದೇವತೆಗಳೆನಿ- 
ಸುವರು, ಇವರು ಕರ್ಮಜದೇವತೆಗಳಿಗಿಂತ ಶತಗುಣಗಳಿಂದನ್ಯೂನರು : ಶ್ರೀಕೃಷ್ಣನ ಮಡದಿಯರಾಗಿದ್ದ 16100 
९००००० (ಪೂರ್ವದಲ್ಲಿ ಅಗ್ನಿಪುತ್ರರು) ತಪಸ್ಸಿನಿಂದ ವರ ಪಡೆದು ಶ್ರೀಕೃಷ್ಣನ ಅಂಗಸಂಗಪಡೆದವರು. ಕಶೇರು 


t 
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ಎಂಬುವವನು ಮೂಲರೂಪದಲ್ಲಿ, ಸ್ತ್ರೀಯಾಗಿ ಜನಿಸಿದಾಗಲೂ ಉಳಿದವರಿಗಿಂತ ಕಿಂಚಿತ್‌ ಶ್ರೇಷ್ಠನು, 16100 
ಜನ ಕೃಷ್ಣಪತ್ನಿಯರಿಗಿಂತ ಬಾಲ್ಯದಲ್ಲಿ ಅಂಗಸಂಗಪಡೆದ ಗೋಪಾಂಗನೆಯರು ದ್ವಿಗುಗಳಿಂದ ನ್ಯೂನರು. ಇವರಲ್ಲಿ 
ಕೆಲವರು ಕಾತ್ಯಾಯನೀ ವ್ರತದಿಂದ ಶ್ರೀಕೃಷ್ಣನನ್ನು ಒಲಿಸಿಕೊಂಡವರು. ಮತ್ತೆ ಕೆಲವರು ವಿವಾಹಿತರಾದರೂ 
ಕೃಷ್ಣನಿಂದ ಅನುಗ್ರಹಿತರಾದವರು. ಈ ಎರಡು ಗುಂಪೂ ಮೂಲತಃ ಅಪರಸ್ತಿ €ಯರೆನಿಸಿರುವರು. 
ಇವರಂತೆ ಈ Sg» ಪ್ರವಿಷ್ಠರು - 
ಪಿತೃಗಳು 100, ಅಸುರರು 30, ಗಂಧರ್ವರು 100, ಅಪ್ಸರೆಯರು 100, ಯಕ್ಷರು70, ರಾಕ್ಷಸರು 70, 
ಚಾರಣರು 30, ಸಿದ್ದರು 100. 
ಇವರಲ್ಲದೆ ವಿದ್ಯಾಧರರು-ಕಿನ್ನರರು-ಪಿಶಾಚಿಗಳು-ಭೂತಗಳು ಮೊದಲಾದ ದೇವೋತ್ಸನ್ನರು ಆಜಾನಜ 
ಕಕ್ಷೆಯಲ್ಲಿ ಉಪಾಸ್ಯರು. ಇಲ್ಲಿ ತಿಳಿಸಿದ ಪಿಶಾಚರು ರಾಕ್ನಸರು- ಭೂತಗಳು ಮೂಲತಃ ದೇವತೆಗಳ ಸೇವಕವರ್ಗಕ್ಕೆ 
ಸೇರಿದ ದೇವತೆಗಳ ಗುಂಪಿಗೆ ಸೇರಿದವರೇ, ಪಾಪದಿಂದ ಅಥವಾ ಕಾರಣಾಂತರಗಳಿಂದ ಹುಟ್ಟಿದವರಲ್ಲ- 
ದೇವಸರ್ಗಶ್ಚಾಷ್ಠವಿಧೋ ವಿಭುಧಾಃ ಪಿತರಃ ಸುರಾಃ॥ 
ಗಂಧರ್ವಾಪರಸಃ ಸಿದ್ದಾ ಯಕ್ಷರಕ್ಷಾಂಸಿ ಚಾರಣಾಃ 
ಭೂತಪ್ರೇತಪಿಶಾಚಾಶ್ಚವಿದ್ಯಾದ್ರಾಃ ಕಿನ್ನರಾದಯಃ II 
28. ಅಂತರ್ದರ್ಶೀ WANG 
ಗುಣಗಳು: 100 ಗುಣಗಳಿಂದ ನ್ಯೂನರು 
ಸಾಧನ: 3 ಬ್ರಹ್ಮಕಲಸಾಧನ. 
ದೇಹ ಲಕ್ಷಣ: 8 
ಗುಣ: 27 de ಕಕ್ಷೆಯವರಿಗಿಂತ ಅಂದರೆ ಅಜಾನು ದೇವತೆಗಳಿಗಿಂತಲೂ 2 ಗುಣಗಳಿಂದ ನ್ಯೂನರು. 
ಸಾಧನ: 3 0989. 


ವಿಶೇಷಾಂಶ : ಇವರು ಶತಾನುಶತಕೋಟಿ ಸಂಖ್ಯಾಕರು, ಪ್ರತೀಕಾಲಂಬನರು. ಅಂದರೆ ತಮ್ಮ ದೇಹದಲ್ಲಿ 
ಪರಮಾತ್ಮನ (ಅಪರೋಕ್ಷವನ್ನು ) ಕಾಣುವರು. ಕೆಲವರು ಈ ಕಕ್ಷೆಯಲ್ಲಿ ಬರುವ ಕೆಳಗಿನ ಚಿರಪಿತರರನ್ನು ಹೇಳಿ ಈ 
ಯಷಿಗಳನ್ನು ಬಿಟ್ಟಿದ್ದಾರೆ. ಇವರು ಜ್ಞಾನಯೋಗಿಗಳು. ಇವರ ದೇಹ 8 ಲಕ್ಷಣಗಳುಳ್ಳದ್ದು : 


ವಿಶೇಷವಿಷಯ - ಖಷಿಗಳು ಈ ಕಕ್ಷೆಯಲ್ಲಿ ಬರುತ್ತಾರೆ ಯಷಿಗಳ ಒಟ್ಟು ಸಂಖ್ಯೆ ನೂರು ಕೋಟಿ - 
""ನವಕೋಟ್ಯಸ್ತು ದೇವಾನಾಮ್‌ ಯಷಯಃ ಶತಕೋಟಯ:' (ಭಾ.ತಾ.6. 14) ಇವರಲ್ಲಿ ವ್ಯಾಪ್ತದರ್ಶಿಗಳು - 
ಅಂತದರ್ಶಿಗಳೆಂದೂ ಎರಡುಬಗೆ ಇದೆ. ನಾರದಾದಿ ಶತಸಂಖ್ಯಾಕರು ವ್ಯಾಪ್ತದರ್ಶಿಗಳು. ತಮ್ಮ ಒಳಗೆ ಇರುವ 
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ದೇವರನ್ನು ಕಾಣುವ ಅಂತರ್ದರ್ಶಿಗಳಾದ ಯಷಿಗಳು ಆಜಾನಜರಿಗಿಂತ ಶತಗುಣಗಳಿಂದ ನ್ಯೂನರು. ಹೀಗೆ 
ನಾರದಾದಿ ನೂರರ ಗುಂಪನ್ನು ಬಿಟ್ಟು ಶತಾನುಶತಕೋಟಿ १३०७५7४० (99.99.99.900) ಈ ಕಕ್ಷೆಯಲ್ಲಿ 
ಬರುತ್ತಾರೆ. 

29. ಚಿರಪಿತರರು 


ಗುಣಗಳು: 100 ಗುಣಗಳಿಂದ ನ್ಯೂನರು. 

ಸಾಧನ: 3 tm ४९ ಸಾಧನ. 

ದೇಹ esto: 8. 

ಗುಣ: 28 ನೇ ಕಕ್ಷೆಯವರಿಗಿಂತ ಅಂದರೆ ಅಂತರ್ದರ್ಶೀ ಯಷಿಗಳಿಗಿಂತ, 100 ಗುಣಾಧಮರು. 

ಸಾಧನ: 3 ಬ್ರಹಕಲ್ಪ , 

ವಿಶೇಷಾಂಶ: 18 ನೇ ಕಕ್ಷೆಯಲ್ಲಿ ಸೇರಿದ 3 ಪಿತರರು ಮತ್ತು 19 ಕಕ್ಷೆಯಲ್ಲಿ ಹಾಗೂ 28ನೇ ಕಕ್ಷೆಯಲ್ಲಿ 
100 ಬಿಟ್ಟು ಉಳಿದವರು ಇದರಲ್ಲಿ ಬರುತ್ತಾರೆ. ಇವರು ಜ್ಞಾನಯೋಗಿಗಳು. ಇವರದೇಹ 8 ಲಕ್ಷಣಗಳುಳ್ಳದ್ದು . 


30. ದೇವಗಂಧರ್ವರು 


ಗುಣಗಳು : 100 ಗುಣಗಳಿಂದ ನ್ಯೂನರು. 
ಸಾಧನ: 2 ಕಲಸಾಧನ. 
ದೇಹ ಲಕ್ಷಣ: 8. 


19 ನೇ ಕಕ್ಷೆಯಲ್ಲಿಯ 8 ಜನರು ಮತ್ತು 27 ರಲ್ಲಿಯ 100 ಜನ, ಒಟ್ಟು 108 ಜನರನ್ನು ಬಿಟ್ಟು ಉಳಿದವರು 
ಈ ಕಕ್ಷಾದಲ್ಲಿ ಬರುತ್ತಾರೆ. 


ಗುಣ : ಚಿರಪಿಶರರಿಗಿಂತಾ 10 ಗುಣಗಳಿಂದ ನ್ಯೂನರು. 

ಸಾಧನ: 2 WHE. 

ವಿಶೇಷಾಂಶ : 3 ನೇ ಕಕ್ಸಾದಿಂದ ಇಲ್ಲಿಯವರೆಗೆ ಹೇಳಿದವರು ಬಹುಶಃಸಾಂಶರು. ದೇವತೆಗಳ ಕೆಲಸ 
ಮಾಡುವವರು. ಇವರು ಜ್ಞಾನಯೋಗಿಗಳು. ಇವರ ದೇಹ 8 ಲಕ್ಷಣಗಳುಳ್ಳದ್ದು : 


31. ಮನುಷ್ಯ ಗಂಧರ್ವರು 


ಗುಣಗಳು : 100 ಗುಣಗಳಿಂದ ನ್ಯೂನರು 
ಸಾಧನ : 1 ಕಲಸಾಧನ. 
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ದೇಹ ಲಕ್ಷಣ: 7 
ಗುಣ: ದೇವಗಂಧರ್ವರಿಗಿಂತ 100 ಗುಣಗಳಿಂದ ನ್ಯೂನರು. 
ಸಾಧನ: 1 ಬ್ರಹಕಲ್ಪ ; 


ವಿಶೇಷಾಂಶ : ಇವರು ದೇವತೆಗಳ ಭೃತ್ಯರ ಭೃತ್ಯರು. ಅಂದರೆ ಅನ್ಯ ಪರಿಚಾರಕರ ಕೈಕೆಳಗೆ ದೇವತೆಗಳ 


ಕೆಲಸವನ್ನು ಮಾಡುವವರು, ಇವರಿಗೆ ದೇವತೆಗಳು ಸಾಕ್ಷಾತ್‌ ಆಜ್ಞಾ ಮಾಡುವುದಿಲ್ಲ. ಎರಡನೇಯವರ ದಾ ) 
ಆಜ್ಞಾ ಮಾಡುತ್ತಾರೆ. ಇವರು ಕರ್ಮಯೋಗಿಗಳು. ಇವರ ದೇಹ 7 ಲಕ್ಷಣಗಳುಳ್ಳದ್ದು : 


32. ಅಂತರ್ದರ್ಶೀ ರಾಜರು 


ಗುಣಗಳು: 100 ಗುಣಗಳಿಂದ ನ್ಯೂನರು 

ಸಾಧನ : 1 ಕಲಸಾಧನ. 

ದೇಹ esto: 6. 

(19 ನೇ ಕಕ್ಷೆಯಲ್ಲಿ ಹೇಳಿದ ವ್ಯಾಪ್ತದರ್ಶೀ 100 ರಾಜರನ್ನು ಬಿಟ್ಟು ಉಳಿದವರು.) 

ಗುಣ: ಮನುಷ್ಯ ಗಂಧರ್ವರಗಿಂತಲೂ 100 ಗುಣಗಳಿಂದ ನ್ಯೂನರು. 

ಸಾಧನ: 1 ०४९ 

ವಿಶೇಷಾಂಶ : ಇವರು ಕರ್ಮಯೋಗಿಗಳು .6 ಲಕ್ಷಣಗಳುಳ್ಳ ದೇಹದವರು. 
33. ಮನುಷ್ಯೋತ್ತಮರು 

ಗುಣಗಳು: 100 ಗುಣಗಳಿಂದ ನ್ಯೂನರು. 

ಸಾಧನ : 1 ಕಲಸಾಧನ. 

ದೇಹ esto: 6. 

ಗುಣ: ಅಂತರ್ದರ್ಶೀ ರಾಜರಿಗಿಂತಲೂ 100 ಗುಣಗಳಿಂದ ನ್ಯೂನರು. 

ಸಾಧನ: 1 ०४९ 


ವಿಶೇಷಾಂಶ : ಇವರು ಕರ್ಮಯೋಗಿಗಳು .ಇವರಲ್ಲಿ ವೇದ ವಿದ್ಯಾಧಿಕಾರ ಉಳ್ಳ ದ್ವಿಜರು ಹೆಚ್ಚಿನವರು. 


(ಶ್ರೇಷ್ಠರು). ಅದರಲ್ಲಿಯೂ ಯತಿಗಳು, ಅವರನಂತರ ಬ್ರಹ್ಮಚಾರಿಗಳು, ನಂತರ ಗೃಹಸ್ಥಾಶ್ರಮಿಗಳು ನಂತರ 
ಕೃತ್ರಿಯಾದಿಗಳು ಇತ್ಯಾದಿ, ಪಶು, ಪಕ್ಷಿ, ವೃಕ್ಷ: ಇತ್ಯಾದಿ ಪರ್ಯಂತ ಮನುಷ್ಯ ಮಧ್ಯಮರು ನಿತ್ಯ ಸಂಸಾರಿಗಳು, 
ನಿತ್ಯ ಸಂಸಾರಿಗಳು ತ್ರಿದಿವ (ANF) ನಿರಯ (ನರಕ) ಭೂ (ಪೃಥ್ವೀ) ಗೋಚರರು. 
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34 ಬ್ರಾಹ್ಮಣರು 
ध 


ವಿವಾಹವಾಗುವ ತನಕ ವೇದಾಧ್ಯಯನವನ್ನು ಮಾಡುವವರಾದ ಶಿಷ್ಟ ವೈದಿಕರಾದ ಬ್ರಾಹ್ಮಣರು. ಸದ್ಗುಣ 
ಸಂಪನ್ನರು. ಇವರು ಕರ್ಮಯೋಗಿಗಳು. 

35 - ಗೋವುಗಳು, ಗಜಗಳು, ಅಶ್ವಗಳು, ಮೃಗಗಳು, ಪಕ್ಷಿಗಳು, ವೃಕ್ಷಜೀವರು, ಲತೆಜೀವರು, 
ಗುಲ್ವಜೀವರು,ಓಷಧಜೀವರು, ತೃಣಜೀವರು. ಇವುಗಳು ಕರ್ಮಯೋಗಿಗಳು. 
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ದೈತ್ಯಾದಿಗಳ ಸೃಷ್ಟಿ ಅಭಿಮಾನಿತ್ವತರತಮ ವಿಚಾರ 
(ಶ್ರೀಹರಿಕಥಾಮೃತಸಾರ 30ನೇ ಸಂಧಿ) 
1 ದುರ್ಗುಣಪೂರಿತ | ಅಧಮಾಧಮ 
Sa (न जड) 
ಪಾ ರಾಷ್ಟ 
ನರಕಾಸುರ 10 ಗುಣ ನೀಚ | ಚೇತನಕ್ಕೆ ಅಭಿಮಾನಿ (ಮನಸ್‌ ತತ್ವ) 


s ऊळ omg ळल ದನಾ dg) 
ಮಧುಕ್ಸೆಟಭರು ತಮ ಮನ ಬುದ್ಧಿ (ಮನಸ್‌ ತತ್ವ) 
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ನಮಗೆ ಇಷ್ಟದಿಲ್ಲದೆ ಕೆಲವು ಕೆಟ್ಟ ಕೆಲಸಗಳು ಬಲವಂತವಾಗಿ ನಮ್ಮಿಂದಲೇ ನಡೆಯುತ್ತವೆ. ಅವನ್ನು 
ಶ್ರೀಹರಿವಾಯುಗಳು ತತ್ವೇಶ ದೈತ್ಯರ ಮೂಲಕ ಮಾಡಿಸುವರೆಂದು ಚಿಂತಿಸಿದರೆ, ಪಾಪದ ಹೆಚ್ಚು ಶಿಕ್ಷೆ ದೈತ್ಯರಿಗೆ 
ಸ್ವಲ್ಪ ನಮಗೆ. ದೇವ, ದೈತ್ಯರ ತಾರತಮ್ಯಜ್ಞಾನ, ಪಾವಮಾನೀಯ ಮತದಲ್ಲಿ ಬಹಳ ಮುಖ್ಯವಾದುದು. 
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ದೇವತಾ ತಾರತಮ್ಯ ಕಕ್ಷೆಗಳು 
(ಅವರೋಹಣ ಕ್ರಮ) 
४४5००२, ಸಹಿತ ಕಂಠಪಾಠ ಮಾಡಬೇಕು 
co 3 


A 


- ವಿಷ್ಣುಸರ್ವೋತ್ತಮನಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 

2. ಶ್ರೀಲಕ್ಷ್ಮೀದೇವಿ ನಿತ್ಯಮುಕ್ತರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 

ಬ್ರಹ್ಮ ಶ್ರೀವಾಯುದೇವರು ನಿರ್ದೋಷಿಗಳಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
ಸರಸ್ವತೀ ಶ್ರೀಭಾರತೀದೇವಿಯು ಪರಶುಕ್ನತ್ರಯರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
९ ಗರುಡ, ಶೇಷ, ರುದ್ರದೇವರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 


€ ಜಾಂಬುವತಿ, ಭದ್ರಾ, ನೀಲಾ, ಕಾಳಿಂದೀ, ಮಿತ್ರವಿಂದಾ ಮತ್ತು ಲಕ್ಷಣಾದೇವಿಯರಾದ ಶ್ರೀಕೃಷ್ಣನ 
ಣಿಹಿಷಿಯರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ವಾರಗಳು. 


ಪರ್ಣೀ, ವಾರುಣೀ ಮತ್ತು ಪಾರ್ವತಿ ದೇವಿಯರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ವಾರಗಳು. 
8. ಇಂದ್ರ, ಕಾಮದೇವರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ವಾರಗಳು. 
9. ಅಹಂಕಾರಿ ಪ್ರಾಣದೇವರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 


10. ಸ್ವಾಯಂಭು ಮನು, ದಕ್ಷಪ್ರಜಾಪತಿಗಳು ಬೃಹಸತ್ಯಾಚಾರ್ಯರು, ಅನಿರುದ್ದೆದೇವರು, ಶಚೀ, 
ರತಿದೇವಿಯರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ವಾರಗಳು. 


11. ಪ್ರವಹ ವಾಯುದೇವರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 


12. ಸೂರ್ಯ, ಚಂದ್ರ, ಯಮ, ದೇವರುಗಳಿಗೆ ಮತ್ತು ಶತರೂಪಾದೇವಿಯರಿಗೆ ಅನಂತಾನಂತ 
ನಮಸ್ಕಾರಗಳು. 


, ವರುಣದೇವರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
14. ದೇವರ್ಷಿ ನಾರದಮಹರ್ಷಿಗಳಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
15. ಅಗ್ನಿದೇವರು, ಭೃಗುಮಹರ್ಷಿಗಳು ಮತ್ತು ಪ್ರಸೂತೀ ದೇವಿಯರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 


16. ವಿಶ್ವಾಮಿತ್ರ, ಮರೀಚಿ, ಅತ್ರಿ, ಅಂಗೀರಸ, ವಸಿಷ್ಠ : WOR, ಪುಲಹ, ಕ್ರತು ವೈವಸ್ವತಮನುಗಳಿಗೆ 
ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 


17. ಮಿತ್ರನಾಮಕ ಸೂರ್ಯ, ತಾರಾದೇವಿ, ನಿರ್ಯತಿ ಪ್ರಾವಹೀ ದೇವತೆಗಳಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
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18. DATED, ಗಣಪತಿ, ಅಶ್ವಿನೀದೇವತೆಗಳು ಕುಬೇರರಿಗೆ ಉಕ್ತಶೇಷಶತಸ್ಥರು 86 ಮಂದಿ ದೇವತೆಗಳಿಗೆ 
ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 


19.ಕಾಲ, ಜಯವಿಜಯಾದಿ ದ್ವಾರಪಾಲಕರಿಗೆ, ಪ್ರಲ್ಲಾದರಾಜರು ಮೊದಲಾದ ಕರ್ಮಜ ದೇವತೆಗಳಿಗೆ 
ಅನಂತಾನಂತ ನಮಸ್ವಾರಗಳು. 


20. ವರುಣಪತ್ನಿಗಂಗಾ, ಮೇಘಾಭಿಮಾನಿ ಪರ್ಜನ್ಯ , ಸೂರ್ಯವಪತ್ನಿಸಂಜ್ಞಾ, ಚಂದ್ರಪತಿ ರೋಹಿಣಿ, 
ಅನಿರುದ್ಧ ಪತ್ನಿ ವಿರಾಡುಷಾ, ಯಮತಪತ್ನಿ . ಶಾಮಲಾದೇವಿಯವರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 


21. ಕೂರ್ಮಾದಿ ಅನಾಖ್ಯಾತ ದೇವತೆಗಳಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
22. ಮಂತ್ರಾಭಿಮಾನಿನೀ ಅಗ್ನಿಪತ್ತಿಸ್ವಾಹಾದೇವಿಯವರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
23. (ಜಲಾಭಿಮಾನಿ) ಬುಧರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 


24. ದೇವಕೀದೇವಿ, ಯಶೋದಾದೇವಿ, ಉಷಾ (ಅಶ್ವಿನೀ ಪತ್ನಿ ನಾಮಾಭಿಮಾನಿನಿಯರಿಗೆ ಅನಂತಾನಂತ 
ನಮಸ್ಕಾರಗಳು.) 


25. ಶನೈಶ್ಚರ ಮತ್ತು ಧರಾದೇವಿ (ಪೃಥ್ವಿ)ಯರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 

26. (ಕರ್ಮಾಭಿಮಾನಿ) BAO ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 

27. ಅಜಾನಜ ದೇವತೆಗಳಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 

28. ಶತೋನಶತಕೋಟಿ ಯಪಿಗಳಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 

29. ಚಿರಪಿತ್ಳಗಳಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 

30. ದೇವಗಂಧರ್ವರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 

31. ಮನುಷ್ಯ ಗಂಧರ್ವರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 

32. ಕ್ಲಿತಿಪತಿ (ರಾಜರು ಮನುಷ್ಯ ಗಂಧರ್ವರಿಂದ ನಿರಂತ)ಗಳಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
33. ಮನುಷ್ಯೋತ್ತಮರಿಗೆ ಅನಂತಾನಂತ ನಮಸ್ಕಾರಗಳು. 
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ಸು 
Ss ಸುಧಾ 
(ನವರತ್ನಮಾಲಿಕಾ) 
|| ಮಧ್ದತತ್ಸಸುಧಾಂ ಶುದ್ಧಾಂ ಸಮುಪಾದ್ಧಂ ಮುಮುಕ್ತವಃ॥ 


ಶ್ರೀಶ್ರೀವ್ಯಾಸರಾಜಗುರುಸಾರ್ವಭೌಮರಿಂದ ರಚಿತವಾದ ಶ್ಲೋಕ ಹೀಗಿದೆ: 


ಶ್ರೀಮನ್ಮದ್ಧಮತೇ ಹರಿಃ ಪರತರಃ ಸತ್ಯಂ ಜಗತ್‌ ತತ್ತ ಹೋ 
ಭಿನ್ನಾ ಜೀವಗಣಾ ಹರೇರನುಚರಾ ನೀಚೋಚ್ಚಭಾವಂ ಗತಾಃ। 
ಮುಕ್ತಿರ್ನೈಜಸುಖಾನುಭೂತಿರಮಲಾ ಭಕ್ತಿಶ್ಚ ತತ್ನಾಧನಂ 


ಹ್ಯಕ್ಷಾದಿತ್ರಿತಯಂ ಪ್ರಮಾಣಮಖಿಲಾಮ್ನಾಯೈಕವೇದ್ಯೋ ಹರಿಃ Il 


ಅಮೂಲ್ಯರತ್ನದಂತಿರುವ ಒಂಭತ್ತು ಶ್ರೀಮಧ್ವಮತಪ್ರಮೇಯರತ್ನಗಳನ್ನು ಈ ಪದ್ಯದಲ್ಲಿ ಶ್ರೀವ್ಯಾಸರಾಜ 
ಗುರುಸಾರ್ವಭೌಮರು ಸಂಗ್ರಹಿಸಿ ಕರುಣಿಸಿದ್ದಾರೆ. ಅವುಗಳನ್ನು ಹೀಗೆ ತಿಳಿಯಬಹುದಾಗಿದೆ 1. ಶ್ರೀ ವಿಷ್ಣುವು 
ಸರ್ವೋತ್ತಮನು; 2. ಜಗತ್ತು ಸತ್ಯವು; 3. ಪಂಚ ಭೇದಗಳು ಸತ್ಯವಾಗಿದೆ; 4. ಜೀವರೆಲ್ಲರೂ ಭಗವಂತನ 
ದಾಸರು; 5. ಜೀವರಲ್ಲಿ ತಾರತಮ್ಯವು ಸತ್ಯವು ಮತ್ತು ನಿತ್ಯವು; 6. ಸ್ವಸ್ವರೂಪ ಆನಂದದ ಆವಿರ್ಭಾವವೇ 
ಮುಕ್ತಿ. 7. ಅಚ್ಛಿನ್ನವಾದ ನಿರ್ಮಲ ಭಕ್ತಿಯೇ ಮುಕ್ತಿಗೆಸಾಧನ; 8. ಪ್ರತ್ಯಕ್ಷ ಅನುಮಾನ-ಆಗಮ ಈ ಮೂರು 
ಪ್ರಮಾಣಗಳು; 9. ವೇದಾದಿಸಕಲಸಚ್ಛಾಸ್ತ್ರಗಮ್ಯನು ಶ್ರೀ ಮಹಾವಿಷ್ಣುವು. 
1.ಹರಿಃ ಪರತರಃ 


ವೇದಗಳಲ್ಲಿ ಶ್ರೀ ಮಹಾವಿಷ್ಣುವಿನ ಮಹಿಮೆ: 


1) ಈ ವಿಶ್ವದ ಹುಟ್ಟಿನ ಮೊದಲು ಚತುರ್ಮುಖನಾಗಲಿ ಶ್ರೀರುದ್ರನಾಗಲಿ ಇರಲಿಲ್ಲ. ಕೇವಲ ನಾರಾಯಣನು 
ಮಾತ್ರ ಇದ್ದನು - ""ಏಕೋ ನಾರಾಯಣ GACY ಬ್ರಹ್ಮಾನ ಚ ಶಂಕರಃ'! 


2) ನಾನು ಬಯಸಿದರೆ ಯಾರನ್ನಾದರೂ ಮುಕ್ಕಣ್ಣನನ್ನಾಗಿ ಅಥವಾ ನಾಲ್ಕೊಗನನ್ನಾಗಿಸಬಲ್ಲ್‌ ಯಷಿ ಅಥವಾ 
ಮೇಧಾಸಂಪನ್ನನಾಗಿಸಬಲ್ಲೆ ಎನ್ನುವ ७०४६३, ತನ್ನ ಶಕ್ತಿಯ ಮೂಲ, ನೀರ ಮೇಲೆ ಪವಡಿಸಿದ 
ಶ್ರೀಮಹಾವಿಷ್ಣುವೆಂದು ನಿರೂಪಿಸಿದ್ದಾಳೆ "ಯಂ ಕಾಮಯೇ ತಂ ತಮುಗ್ರಂ ಕೃಣೋಮಿ ತಂ ಬ್ರಹ್ಮಾಣಂ ತಮೃಷಿಂ 
ತಂ ಸುಮೇಧಾಮ್‌.. ಮಮ ಯೋನಿರಪ್ಪು ಅಂತಃಹಮುದ್ರೇ''-(ಯಗ್ಕೇದ). ಎಲ್ಲ ದೇವತೆಗಳ ನಾಮಗಳನ್ನು 
ಧರಿಸಿದ ಸರ್ವಶಬ್ದವಾಚ್ಯನಾದವನು ಶ್ರೀಮಹಾವಿಷ್ಣು ಎನ್ನುತ್ತಿದೆ ಬಗ್ಗೇದ ಹಾಗೂ ಭಾಲ್ಲವೇಯ ಶ್ರುತಿ. 


"ಯೋ ದೇವಾನಾಂ ನಾಮಧಾ ಏಕ ಏವ'' ( 10.82.03) 
“ಇಂದ್ರಂ ಮಿತ್ರಂ ವರುಣಂ ಅಗ್ನಿಮಾಹು?' ( 1.164.46 ) 


ಕಕ್ಷಾತಾ ರತಮ್ಯಪಾ ರಾಯಣಮ್‌ 98 


ನಾಮಾನಿ ಸರ್ವಾಣಿ ಯಮಾವಿಶಂತಿ ತಂ ವೈ ವಿಷ್ಣುಂ ಪರಮಮುದಾಹರಂತಿ (ಭಾಲ್ಲವೇಯಶುತಿ ) 
ಇದಲ್ಲದೇ ಪುರಾಣಗಳು ಒಕ್ಕೊರಲಿನಿಂದ ಶಪಥಪೂರ್ವವಾಗಿ ವಿಷ್ಣುಪಾರಮ್ಯವನ್ನು ಸಮರ್ಥಿಸುತ್ತಿವೆ. 


3) ಶ್ರೀವಿಷ್ಣುವಿನ ಮಾಹಾತ್ಮ್ಯವನ್ನು ಕೋಟಿಯಾಗಿ ವಿಭಜಿಸಿ, ಅದರ ಒಂದು ಭಾಗವನ್ನು ಮತ್ತೆ ಅನಂತವಾಗಿ 
ವಿಭಜಿಸಿದಾಗ ದೊರಕುವ ಒಂದಂಶವೂ ಬ್ರಹದುದ್ರಾದಿಗಳಿಗಿಲ್ಲ. ಇಂತಹ ಕಲನಾತೀತವಾದ ಮಹಿಮೆ 
ಶ್ರೀಹರಿಯಲ್ಲಿದೆ - 

“QR DOs, SER, ವಿಭಕ್ತಸ್ಯ ಚ ಕೋಟಿಧಾ। 
ಪುನಶ್ಚಾನಂತಧಾ ತಸ್ಯ DRDS S ಹೈನಂತಧಾ | 
ನೈಕಾಂಶಸಮಮಾಹಾತ್ಯ್ಯಾಃ ಶ್ರೀಶೇಷಬ್ರಹ್ಮಶಂಕರಾಃ ॥'' ( ನಾರದೀಯ ಪುರಾಣಮ್‌ ) 
ನಾರಾಯಣನಿಗೆ ಸಮನಾದ ದೇವತೆ ಹಿಂದೆ ಇರಲಿಲ್ಲ. ಮುಂದೆ ಬರಲಾರರು. ಈ ಸತ್ಯವಚನದಿಂದ ಸಕಲ 
ಪ್ರಮೇಯಗಳನ್ನು ಸಾಧಿಸುವೆನು - 
""ನಾಸ್ತಿ ನಾರಾಯಣಸಮಂ ನ ಭೂತಂ ನ ಭವಿಷ್ಯತಿ | 
ಏತೇನ ಸತ್ಯವಾಕ್ಕೇನ ಸರ್ವಾರ್ಥಾನ್‌ ಸಾಧಯಾಮ್ಯಹಮ್‌ II" 


ಶ್ರೀಹರಿಯು ಅಪ್ರಾಕೃತನು : ಸರ್ವತತ್ವಾಭಿಮಾನಿ ದೇವತೆಗಳಿಗೆ ನಿಯಾಮಕನು. 
ಸರ್ವವ್ಯಾಪ್ತನು, ಪುರುರೂಪನೂ ಆದ ಶ್ರೀ ಮಹಾವಿಷ್ಣುವೇ "ss ತತ್ರ ಸ್ಥಿತೋ ವಿಷ್ಣುಸ್ಪತ್ತಚ್ಛಕ್ತೀಃ 


न ees 
ಪ್ರಬೋಧಯನ್‌'' ""ಏಕ ಏವ ಮಹಾಶಕ್ತೀಃ ಕುರುತೇ ಸರ್ವಮಂಜಸಾ'' ಎಂದು ಎಲ್ಲ ಅಧಿಷ್ಠಾನಗಳಲ್ಲಿ ಆಯಾ 
ವ್ಯಕ್ತಿಗಳಿಗೆ ಶಕ್ತಿಯನ್ನು ಕೊಟ್ಟು ಅವರಿಂದ ಕಾರ್ಯಗಳನ್ನು ಮಾಡಿಸಿ ನೋಡುವ ಸರ್ವಸ್ವತಂತ್ರನು. ಅತಃ 
ಯೋಖನ್ತಃ ಪ್ರವಿಶ್ಯ ಎಂಬುವ ನ್ಯಾಯದಿಂದ ಶ್ರೀಹರಿಯೇ ಸರ್ವಕರ್ತನು . ಜೀವನು ಚೇತನಧರ್ಮ ಉಳ್ಳವನು. 


ಆದಕಾರಣ ಜೀವನು ಪರಾಧೀನಕರ್ತೃತ್ವ ಉಳ್ಳವನು. 


ಶ್ರೀಹರಿಯು ಅವತಾರಗಳಲ್ಲಾಗಲೀ ಮೂಲರೂಪದಲ್ಲಾಗಲೀ ಪ್ರಾಕೃತಶರೀರನಲ್ಲ. ಪ್ರಕೃತಿಯ ಮಿಶ್ರಣವಿಲ್ಲದ 
ಜ್ಞಾನಾನಂದಗಳೇ ಆತನ ಶರೀರವಾಗಿವೆ. ಆತನಿಗೆ ಅಜ್ಞಾನ ಹುಟ್ಟು- ದುಃಖಗಳು ಅವತಾರದಲ್ಲೂಇರುವುದಿಲ್ಲ. 
ಆತನು ಸದಾ ಪರಿಪೂರ್ಣನು - 
ಕ್ವಾಸ್ಯಾಚ್ಞಾನಂ ಕುತೋ ದುಃಖಂ ಪ್ರಾದುರ್ಭಾವೇಷ್ಟಪಿ ಪ್ರಭೋ। 
ಪ್ರಾದುರ್ಭಾವ-ಶ್ಚಿದಾನಂದಶರೀರೋ ರಾಘವಃ ಸ್ವಯಮ್‌ Il 
ಶ್ರೀಹರಿಯೇ ಸಮಸ್ತ ವಿಶ್ವದ ಸೃಷ್ಟಿ- ಸ್ಥಿತಿ ಕರ್ತನು: 
ಶ್ರೀಕೃಷ್ಣನು ಭಗವದ್ಗೀತೆಯಲ್ಲಿ ಆದೇಶಿಸಿದ್ದಾನೆ - ನಾನು ಎಲ್ಲ ವಿಶ್ವದ ಸ್ರಷ್ಟಾರನೂ ಸಂಹಾರಕನೂ ಆಗಿ 
ದ್ದೇನೆ. ನನಗಿಂತ ಸರ್ವೋತ್ತಮ ವಸ್ತುವು ಮತ್ತೊಂದು ಇರುವುದಿಲ್ಲ 
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ಅಹಂ ಕತ ಸ್ನ ಜಗತಃ ಪ್ರಭವಃ ಪ್ರಲಯಸಥಾ | 
VAR ಶಿ ~ ~ 5 
ಮತಃ ಪರತರಂ ನಾನ್ನತ್‌ ಕಿಂಚಿದಸಿ ಧನಂಜಯ II 
ಬಹ - ವಿಷ್ಣು - ಮಹೇಶರರು AA - ಸಿತಿ - ಲಯಕಾರಣರು - ಸಂಹಾರಗಳಿಗೆ ಚತುರ್ಮುಖ 
ಹಾಗೂ ಶಂಕರರು ನಿಮಿತ್ತಮಾತ್ರರು. ಅವರೊಳಗೆ ವಿಷ್ಣುವೇ ನೆಲೆಸಿ, ಸೃಷ್ಟಿ ಸ್ಥಿತಿ-ಸಂಹಾರಗಳಿಗೆ 
ಅದಿತೀಯ-ಕಾರಣನಾಗಿದಾನೆ. 


ಏತೇ ತ್ರಿಪುರುಷಾಃ ಪ್ರೋಕಾ ಸೃಷ್ಠಿ? ತ್ಯಂತಕಾರಿಕಾಃ || 


ನಿಮಿತ್ತಮಾತ್ರಂ ತೌ ದೇವೌ ವಿಷ್ಣುಃ ಸರ್ವಸ್ಯ ಕಾರಣಮ್‌ ॥ 
ಮತ್ಸ್ಯ-ಕೂರ್ಮ-ನೃಸಿಂಹಾದಿರೂಪ ತಳೆದು ಭಕ್ತರನ್ನು ವಿಪತ್ತಿನಿಂದ ಪರಿಹರಿಸುವನು. ರುದ್ರನಲ್ಲಿದ್ದು 
ವಿಶ್ವಸಂಹಾರಗೈವನು. ನಾಲೊಗನಲ್ಲಿದ್ದು ಸೃಷ್ಟಿಕಾರಣನೆನಿಸುವನು 
ಮತಾ .ದಿರೂಪೋ ಪಾಲಯತಿ ನಸಿಂಹೋ ರುದ್ರಸಂಸಿತಃ 
ವಿಲಾಪಯೇದ್‌ , ವಿರಿಂಚಸಃ ಸಂಸತೇರ್ವಿಷ್ಟುರವಯಃ II 


ಸೃಷ್ಟಿ - ಸ್ಥಿತಿ - ಸಂಹಾರ - ನಿಯಮನ - ಜ್ಞಾನ - ಅಜ್ಞಾನ- ಬಂಧ ಮುಕ್ತಿ ಈ ಎಲ್ಲವೂ ಶ್ರೀಹರಿಯಿಂದಲೇ 
ಸಂಭವಿಸುವುದು 
ಸೃಷ್ಟಿ ಸ್ಥಿತಿಶ್ಚ ಸಂಹಾರೋ ನಿಯತಿರ್ಜ್ಯಾನಮಾವತಿಃ। 
ಬಂಧಮೋಕ್ಷೌ ಚ ಪುರುಷಾದ್‌ ಯಸ್ಥಾತಹರಿರೇಕರಾಟ್‌ ॥ 


ಈ ಎಲ್ಲ ಪ್ರಮಾಣಗಳೂ ಶ್ರೀಹರಿಯ ಮೂಲಕ ಸೃಷ್ಟಾದಿಗಳನ್ನು ವಿಶ್ವಕ್ಕೆ ವರ್ಣಿಸುವ ಮೂಲಕ ಅವನ 
ಪಾರಮ್ಯವನ್ನು ಸ್ಫುಟಪಡಿಸುತ್ತಿವೆ. 
ಶ್ರೀಹರಿಗೆ ಫಲಲೇಪವಿಲ್ಲ: 


ಶ್ರೀಹರಿಯು ಎಲ್ಲ ಜೀವರ ಎಲ್ಲ ಕಾಲದ ಎಲ್ಲ ಬಗೆಯ ಕಾರ್ಯಗಳ ಪ್ರೇರಕಶಕ್ತಿ ಮಾತ್ರವಲ್ಲದೇ ಎಲ್ಲರ 
ಒಳನಿಂದು ಅವರವರ ಅನಾದಿಕರ್ಮ ಮತ್ತು ಯೋಗ್ಯತೆಗಳಿಗೆ ಅನುಗುಣವಾಗಿ ಎಲ್ಲಕಾರ್ಯವನ್ನು ನಡೆಸುವನು- 
“ತೇನ ವಿನಾ ತೃಣಮಪಿ ನ ಚಲತಿ'' ""ನ ಖುತೇ ತ್ವತ್ತಿಯತೇ ಕಿಂಚನಾರೇ'', ಬಿಂಬದ ಚಲನೆಯಿಂದ ಮಾತ್ರವೇ 
ಪ್ರತಿಬಿಂಬದಲ್ಲಿ ಚಲನೆ. ಸ್ವತಂತ್ರವಾಗಿ ಪ್ರತಿಬಿಂಬಕ್ಕೆ ಯಾವ ಕ್ರಿಯೆ ಇದೆ ? ಈ ಹಿನ್ನೆಲೆಯಲ್ಲಿ ಒಳಗೆ ನಿಂದು ಎಲ್ಲ 
ಕಾರ್ಯಗಳನ್ನೂ ಮಾಡಿ ಮಾಡಿಸುವವನು ( ಕರ್ತೃ - ४२४०१०३) ಶ್ರೀಹರಿಯೇ ಆಗಿರುವನು. ಇಲ್ಲಿ ಒಂದು ಪಶ್ನೆ 
ಸಹಜವಾಗಿದೆ - ಹರಿಯೇ ಎಲ್ಲ ಪುಣ್ಣ ಪಾಪಗಳನ್ನು ಜೀವರಲ್ಲಿ ನಿಂತು ಮಾಡಿ ಮಾಡಿಸುವುದಾದರೆ ಫಲವೂ 
ಅವನಿಗೇ ಬರಬೇಕಲ್ಲವೇ ? ಫಲಕ್ಕೆ ಜೀವನು ಹೊಣೆಯಾಗುವುದು ಹೇಗೆ ? ಇದರ ಉತ್ತರ ಹೀಗಿದೆ. ಶ್ರೀಹರಿ 
ಎಲ್ಲ ಕ್ರಿಯೆಗಳಲ್ಲಿ ತೊಡಗುವಾಗ ನಮ್ರತೆ ನಿರ್ದಿಷ್ಟ ಫಲ ದೊರಕಲು ಆ ಕ್ರಿಯೆಯಲ್ಲಿ ಪ್ರವೃತ್ತನಾಗುವುದಿಲ್ಲ. 
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ಅವನು ಪರಿಪೂರ್ಣ ಮತ್ತು ನಿತ್ಯತೃಪ್ತ. ಹೊಂದಬಹುದಾದ ಎಲ್ಲ ಭೋಗಭಾಗ್ಯಗಳನ್ನು ಪೂರ್ಣವಾಗಿ 
ಹೊಂದಿದವ. ಈ ಹಿನ್ನೆಲೆಯಲ್ಲಿ ಜೀವರಲ್ಲಿ ನಿಂದು ಶ್ರೀಹರಿ ಕಾರ್ಯ ಮಾಡದಿರುವಲ್ಲಿ ಜೀವರಿಂದ ಯಾವ 
ಕ್ರಿಯೆಯೂ ನಡೆಯಲಾರದು. ಆದ್ದರಿಂದ ಬಿಂಬನಾಗಿ ತಾನು ಕ್ರಿಯೆಯಲ್ಲಿ ತೊಡಗುವನು. ತಂದೆ ತನ್ನ ಪುಟ್ಟ 
ಮಗುವನ್ನು ತೊಡೆಯ ಮೇಲೆ ಕುಳ್ಳಿರಿಸಿಕೊಂಡು ಅಕ್ಷರ ಬರೆಸುವನು. ಈ ಕ್ರಿಯೆಯಲ್ಲಿ ತಂದೆ ತೊಡಗದೆಯೇ 
ಪುಟ್ಟ ಮಗನೂ ತೊಡಗಲಾರನು. ಈ ಕ್ರಿಯೆಯಲ್ಲಿ ದೊರಕುವ ಅಕ್ಷರಗಳ ಜ್ಞಾನರೂಪವಾದಫಲ ಕೇವಲ 
ಮಗುವಿಗಲ್ಲದೇ ತಂದೆಗಲ್ಲ. ಏಕೆಂದರೆ ಈ ಕ್ರಿಯೆಯಲ್ಲಿತೊಡಗುವ ಮುಂಚೆಯೂ ತಂದೆಗೆ ಅಕ್ಷರಗಳ ಜ್ಞಾನವಿದೆ. 
ತಂದೆ, ಮಗನಿಗೆ ಅಕ್ಷರ ಕಲಿಸಲು ತಾನು ಆ ಕ್ರಿಯೆಯಲ್ಲಿ ಭಾಗಿಯಾದಾಗಲೂ ಆ ಕ್ರಿಯೆಯ ಪೂರ್ಣಫಲ 
(ಅಕ್ಷರಗಳ ತಿಳುವಳಿಕೆ) ತಂದೆಗೆ ಮೊದಲೇ ಹೇಗೆ ಇರುವುದೋ ಹಾಗೆಯೇ ಆಪ್ತಕಾಮನಾದ ಶ್ರೀಹರಿ ನಮ್ಮೆಲ್ಲ 
ಜೀವರಲ್ಲಿ ನಿಂದು ಕಾರ್ಯ ಮಾಡಿಸಿದಾಗಲೂ ಆ ಸಮಸ್ತ ಕ್ರಿಯೆಗಳ ಫಲ ಜೀವರಿಗೆ ಮಾತ್ರ. ಈ ಹಿನ್ನೆಲೆಯಲ್ಲಿ 
ಆಪ್ತಕಾಮನಾಗಿ ಸ್ವತಂತ್ರ ಕರ್ತೃವಾದ ಶ್ರೀಹರಿಯು ಬಿಂಬರೂಪನಾಗಿ ನಮಲ್ಲಿ ನಿಂದು ಕರ್ಮ ಹಾಗೂ 
ಅನಾದಿಯೋಗ್ಯತೆಗೆ ಅನುಗುಣವಾಗಿ ಪುಣ್ಯಪಾಪಗಳನ್ನು ಮಾಡಿ ಮಾಡಿಸಿ ಅದರಫಲವನ್ನು ಬುದ್ಧಿಪೂರ್ವಕವಾಗಿ 
ತೊಡಗಿದ ನಮಗೆ ನೀಡಿ ಕ್ರಮವಾಗಿ ४००७००७. ಜಡದಲ್ಲಿರುವ ಕರ್ತೃತ್ಹವೆಂದರೆ ವಿಕಾರಕ್ಕೆ ಆಸ್ಪದವಿರುವಿಕೆ. 
ಹೀಗೆ ಶ್ರೀಹರಿ ಎಲ್ಲ ಜೀವರಲ್ಲಿ ನಿಂದು ಕರ್ಮಗಳನ್ನು ಮಾಡಿ - ಮಾಡಿಸಿದಾಗಲೂ ಫಲಾಪೇಕ್ಷೆ ಇಲ್ಲದ ಕಾರಣ 
ಮತ್ತು ಎಲ್ಲ ಜೀವರ ವಿಕಾಸಕ್ಕೋಸ್ಕರವೇ ತಾನು ಪ್ರವೃತ್ತನಾಗುವುದರಿಂದ, ಎಲ್ಲ ಜೀವರಿಗೂ ಅವನ ಅನುಗ್ರಹದ 
ಅನಿವಾರ್ಯತೆ ಇರುವ ಕಾರಣ ಶ್ರೀಹರಿ ಸರ್ವೋತ್ತಮನೆಂದು ಸ್ಟುಟವಾಗಿ ತಿಳಿದುಬರುತ್ತದೆ. ಈ ಎಲ್ಲ ಅಂಶಗಳೂ 
ಈ ಪುರಾಣವಚನದಲ್ಲಿ ಸುಂದರವಾಗಿ ನಿರೂಪಿಸಲ್ಪಟ್ಟಿವೆ.... 

Sardo ದ್ವಿವಿಧಂ ಪ್ರೋಕ್ತಂ ವಿಕಾರಶ್ಚಸ್ವತಂತ್ರತಾ | 

ವಿಕಾರಃ ಪ್ರಕೃತೇರೇವ ವಿಷ್ಣೋರೇವ ಸ್ವತಂತ್ರತಾ II 

ತಸ್ಮಾತ್‌ ಸ್ಪತಂತ್ರ ಕರ್ತೃತ್ಥಂ ವಿಷ್ಣೋರೇವ ನ ಚಾನ್ಯಗಮ್‌ | 

ತದಧೀನಸ್ಪಶಂತ್ರತ್ಪಂ ಸ್ವಾವರಾಪೇಕ್ಷಯೈವ D | 

ಜೀವಸ್ಯ , ವಿಕೃತಿರ್ನಾಮ ಕರ್ತೃತ್ವಂ ಜಡಸಂಶ್ರಯಮ್‌ | 

ಪುಮಾನ್‌ ದೋಗ್ತಾsಥ ಗೌರ್ದೋಗ್ವೀ ಸ್ತನೋ ದೋಗ್ದೇತಿವತ್‌ ಕ್ರಮಾತ್‌ ॥ 

ಕರ್ತೃತ್ವವನ್ನು ಮೂರು ನೆಲೆಯಲ್ಲಿಕಾಣಬಹುದು - 


"ಸ್ವತಂತ್ರ ಕರ್ತೃ" ಶ್ರೀಹರಿ, ಶ್ರೀಹರಿ ನೀಡಿದ ಜ್ಞಾನ - ಇಚ್ಛೆಗಳೊಡನೆ ತನ್ನ ಸಹಜವಾದ ಜ್ಞಾನ - ಇಚ್ಛೆಗಳನ್ನು 
ಬಳಸಿಕೊಂಡು ಕ್ರಿಯೆಯಲ್ಲಿ ತೊಡಗುವ ಜೀವನು "ಪರಾಧೀನಕರ್ತೃ' , ಜಡವು ಕೇವಲವಿಕಾರಿ (ಕ್ರಿಯಾಶ್ರಯ) 
ಆಗಿದ್ದು ಕರ್ತೃ ಎನಿಸಿದೆ. "ಸ್ತನವು ಹಾಲು ಕರೆಯುತ್ತದೆ' "ಹಸುವು ಹಾಲು ಕರೆಯುತ್ತದೆ' "ಗೋಪಾಲಕನು ಹಾಲು 
ಕರೆಯುತ್ತಾನೆ' ಈ ಮೂರು ಮಾತುಗಳ ಹೃದಯವನ್ನು ಅರ್ಥ ಮಾಡಿಕೊಂಡರೆ ಜೀವಕರ್ತೃತ್ವವಾದ 
ಅರ್ಥವಾದಂತೆಯೇ. ಗೋಪಾಲಕನಿಲ್ಲದೆಯೇ, ತನ್ನದಾದ ಹಾಲನ್ನು ಹಸು, ಕರುವಿಗಾಗಲೀ ಇತರರಿಗಾಗಲೀ 
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ನೀಡಲಾರದು. ಗೋಪಾಲಕನು ಹಸುವಿಗೆ ನೀರುಣಿಸಿ ಹುಲ್ಲು ಹಾಕಿ ಮೈದಡವಿ ಕರುವನು ಅದರ ಬಳಿ ಹಾಲು 
ಕುಡಿಯಲು ಬಿಟ್ಟಾಗ ಹಸುವಿನಲ್ಲಿ ಸುಪ್ತವಾದ ಹಾಲನ್ನು ನೀಡುವ ಶಕ್ತಿ ಜಾಗೃತವಾಗುವುದು. ಇದರಂತೆಯೇ 
ಜೀವನಲ್ಲಿರುವ ಜ್ಞಾನ - ಇಚ್ಛಾ - ಪ್ರಯತ್ನಗಳು, ಬಿಂಬರೂಪನಾದ ಶ್ರೀಹರಿಯ ಪ್ರೇರಣೆಯಿಂದ ಚಾಲನೆ 
ಪಡೆಯುವವು. ಜೀವನೂ ಹರಿಪ್ರೇರಿತನಾಗಿ ತೊಡಗಿದ ಕಾರಣ ಅವನು "ಪರಾಧೀನಕರ್ತೃ್ಯ' ಎನಿಸುವನು 
ಜಡದಲ್ಲಿ ಕ್ರಿಯಾಶ್ರಯ ಏಕಾರಿತ್ವ ರೂಪವಾದ ಕರ್ತೃತ್ವವಿದೆ. ಹೀಗೆ ಅನಂತಾನಂತ ಜೀವ - ಜಡಾತಕ್ರ ವಿಶ್ವದ 
ನಿಯಾಮಕನಾದ ಶ್ರೀಹರಿ ಸರ್ವೋತ್ತಮನೆಂದು ತಿಳಿಯಬಹುದಾಗಿದೆ. ಶ್ರೀಹರಿಪ್ರೀತಿಗಾಗಿ ಎಲ್ಲ ದೇವತೆಗಳೂ 
ತಮ್ಮ ತಮ್ಮ ಕರ್ತವ್ಯವನ್ನು ನಿಷ್ಠೆಯಿಂದ ನಡೆಸುವರೆಂದು ಸಾರುವ ಪುರಾಣಗಳು ಈ ಮೂಲಕವೂ 
ಹರಿಪಾರಮ್ಯವನ್ನು ದಾಖಲಿಸಿವೆ - 
ನಾಹಂ ಕರ್ತಾ ಹರಿಃ ಕರ್ತಾ ತತ್ಪೂಜಾ ಕರ್ಮ ಚಾಖಿಲಮ್‌ | 
ತಥಾಪಿ ಮತ್ಯತಾ ಪೂಜಾ ತತ್ನನಾದೇನ ನಾನ್ಯಥಾ Il 
ಪುನಃ — 
ಇದಮ್‌ ಮಯಾ ಕ್ರಿಯತೇ , ಇದಮ್‌ ಮಯಾ ನ ಕ್ರಿಯತೇ , ಕಿಮೇವಂ ವಿಪರೀತಂ ಸಮಜನಿ ಇತಿ 
ಬುದ್ದಿಭೇದೋ ರಜಸ್ತಮೋ ನಿಮಿತ್ತಃ. ಸರ್ವಂ ಹಿ ಪರಮೇಶ್ಟರಃ ಕರೋತಿ. ಅತಿ ಬುದ್ಧಿಃ ಸಾತ್ತಿಕನಿಮಿತ್ತಃ || 
ಇದರಂತೆ ಪುರಾಣವು ಹರಿಪಾರಮ್ಯವನ್ನು ಅತ್ಯಂತ ಮನೋಜ್ಞವಾಗಿ ಹೀಗೆ ಸಾರಿದೆ - ಆರೋಗ್ಯವನ್ನು 
ಸೂರ್ಯನಿಂದಲೂ, ಅಗ್ನಿದೇವನಿಂದ ಸಂಪತ್ತಿಯನ್ನು, ಶಂಕರನ ಕೃಪೆಯಿಂದ ಜ್ಞಾನವನ್ನೂ , ಶ್ರೀಹರಿಯ 
ಕೃಪೆಯಿಂದ ಮುಕ್ತಿಯನ್ನೂ ಪಡೆಯಬೇಕು. 
ಆರೋಗ್ಯಂ ಭಾಸ್ಕರಾದಿಚ್ಛೇತ್‌ ಶ್ರಿಯಮಿಚ್ಛೇದ್‌ ಹುತಾಶನಾತ್‌ ॥ 
ಶಂಕರಾದ್‌ ಜ್ಞಾನಮನ್ನಿಚ್ಛೇತ್‌ ಮೋಕ್ಷಮಿಚ್ಛೇದ್‌ ಜನಾರ್ದನಾತ್‌ ॥ 


ಸರ್ವರಿಂದಲೂ ಅಪೇಕ್ಷಿಕವಾದ, ಬೇರಾವ ದೇವತೆಗಳಿಂದಲೂ ನೀಡಲಾಗದ ಮುಕ್ತಿಯನ್ನು ಶ್ರೀಹರಿ 
ಕರುಣಿಸುವನೆಂದರೆ, ಅವನು ಸರ್ವೋತ್ತಮನೆಂದು ಪ್ರತ್ಯೇಕವಾಗಿ ಹೇಳಬೇಕಿಲ್ಲ. 


ಶ್ರೀ ಹರಿಯೇ ಸರ್ವೋತ್ತಮ 


ಚರಾಚರಾತಕವಾದ ಈ AB ಪ್ರಪಂಚವನೆಲ್ಲ ವೃವಸಿತವಾಗಿ ನಿಯಮಿಸುವ, ರೂಪಿಸುವ, ರಕಿಸುವ ಪರಾಶಕಿ 
ಒಂದನ್ನು ಎಲ್ಲ ಆಸಿಕರೂ ಒಪುತಾರೆ. ಅದಕೆ ವೇದದಲ್ಲಿ "ಬ್ರಹ'ಎಂದು ಕರೆದಿದಾರೆ 


""ಯತೋವಾ ಇಮಾನಿ ಭೂತಾನಿ ಜಾಯಂತೆ। 
ಯೇನ ಜಾತಾನಿ ಜೀವಂತಿ, 


ಯತ್ವಯಂತ್ಯಭಿಸಂವಿಶಂತೀತಿ | ತದ್ದಿಜಿಜ್ಞಾ | ತದ್‌ ex SI’ ಇತಿ ತೈತ್ತಿರೀಯೋಪನಿಷತ್‌ 


ಕಕ್ಷಾತಾ ರತಮ್ಯಪಾ ರಾಯಣಮ್‌ 102 


(ಜಗತ್ತಿನ ಹುಟ್ಟು ಅಳಿವು ಉಳಿವುಗಳಿಗೆ ಮೂಲ ಕಾರಣವೇ ಬ್ರಹ್ಮಎಂದು ವಿಚಾರಿಸಿ ತಿಳಿದುಕೋ) 

ಇದೇ ಅಭಿಪ್ರಾಯವನ್ನು ಭಗವಾನ್‌ ಬಾದರಾಯಣರು ಬ್ರಹಸೂತ್ರದಲ್ಲಿ ಓಂ ಜನ್ಮಾದ್ಯಸ್ಯಯತಃ ಎಂಬ 
ಲಕ್ಷಣ ಸೂತ್ರದಿಂದ ನಿರೂಪಿಸಿದ್ದಾರೆ. 

ಈ ಜನ್ಮಾದ್ಯಸ್ಯಯತಃ ಎಂಬ ಸೂತ್ರಕ್ಕೆ ಶ್ರೀಮಧ್ವಾಚಾರ್ಯರು ಸ್ಕಂದಪುರಾಣದ ವಚನಾನುಸಾರವಾಗಿ ಸೃಷ್ಟಿ, 
ಸ್ಥಿತಿ, ಸಂಹಾರ, ನಿಯಮನ, ಜ್ಞಾನ, ಅಜ್ಞಾನ, ಆವರಣ, ಬಂಧ ಮೋಕ್ಷ ಎಂಬ ಎಂಟನ್ನೂ ಮಾಡುವವ ಎಂದು 
ಅರ್ಥ ಮಾಡಿದ್ದಾರೆ. 

ಈ ವಿಷಯದಲ್ಲಿ ಸಾಮನ್ಯವಾಗಿ ಎಲ್ಲ ಆಸ್ತಿಕ ದರ್ಶನಕಾರರಲ್ಲಿ ಐಕ್ಯಮತ್ಯವಿದೆ. ಜಗತ್ಕಾರಣವಾದ ವಸ್ತು 
ಬ್ರಹ್ಮ ಎಂಬಲ್ಲಿ ಯಾರಿಗೂ ವಿವಾದವಿಲ್ಲ. ಆದರೆ ಆ ಬ್ರಹ್ಮ ಯಾರು? ಹರಿಯೋ, ಹರನೋ, ಶಕ್ತಿಯೋ, 
ಗಣಪತಿಯೋ, ಸೂರ್ಯನೋ, ಸೃಂದನೋ ಯಾರು? ಇಲ್ಲಿಯೇ ಮತಭೇದ ಹುಟ್ಟಿದ್ದು . ಪ್ರಥಮ ಸೂತ್ರದಲ್ಲಿ 
ಕೇವಲ ಬ್ರಹ್ಮ ಎಂಬ ಶಬ್ದ ಮಾತ್ರ ಇದೆ. ವಿಷ್ಣು ಎಂದಿಲ್ಲ. ಶಿವ ಎಂದಿಲ್ಲ ಬೇರಾವುದೂ ಇಲ್ಲ. " ಯತೋವಾ 
ಇಮಾನಿ ಭೂತಾನಿ ಜಾಯಂತೇ'' ಎಂಬ ಶ್ರುತಿಯಲ್ಲಿಯೂ ಅದೇ ಬ್ರಹಶಬ್ದದ ಪುನರುಚ್ಚಾರ. 


ಶ್ರುತಿ, ಸೂತ್ರ 


ತ್ರ, ಪ್ರತಿಪಾದ್ಯವಾದ ಈ ಬ್ರಹ್ಮಯಾರು! ಇದಕ್ಕೆ ಶ್ರೀಮಧ್ವಮುನಿಗಳ ಉತ್ತರ ಸಿದ್ಧವಿದೆ. 
""ಬ್ರಹ್ಮಶಬ್ಧಶ್ಚವಿಷ್ಣಾವೇವ'' — ಬ್ರಹ್ಮ ಶಬ್ದವು ವಿಷ್ಣುವಿನಲ್ಲಿ ಮಾತ್ರ ಇದೆ. ಏಕೆ! ಏನು ಪ್ರಮಾಣ! ಇದಕ್ಕೆ 
ಆಚಾರ್ಯರು ಹೇಳುವ ಪ್ರಮಾಣ ಒಂದಲ್ಲ ಹತ್ತು. ಹತ್ತಲ್ಲ ನೂರು. ನೂರಲ್ಲ ಸಾವಿರ. ಅಸಂಖ್ಯ 
ಅದರಲ್ಲಿ ಕೆಲವನ್ನು ಮಾತ್ರ ಇಲ್ಲಿ ಉದಾಹರಿಸಲಾಗಿದೆ -- 
WR ಶಬ್ದಃ ಪರೇ ವಿಷ್ಣೌನಾನ್ಯತ್ರ ಕ್ಷಚಿದಿಷ್ಯತೇ 
ಅಸಂಪೂರ್ಣಾಃ ಪರೇ ಯಸ್ಮಾದುಪಚಾರೇಣ ವಾ ಭವೇತ್‌ ॥ 
ಬ್ರಹ್ಮೇತಿ ಪರಮಾತ್ಮೇತಿ ಭಗವಾನಿತಿ ZU S I 
ಭಗವಾನ್‌ ವಾಸುದೇವೇತಿ ಪರಮಾತ್ಯೇತಿ ವೈ ಹರಿಃ | 
ವಿಷುರ್ನಾರಾಯಣಶೇತಿ ಬ್ರಹ್ಮೇತಿ ಶ್ರುತಯೋ vino: I" ಇತಿ II 
ಣ ಚ ಆ 
ಬ್ರಹ್ಮ ಶಬ್ದವು ಪರಾತ್ತರನಾದ ಶ್ರೀವಿಷ್ಣುವಿಗೇ ಕೂಡುತ್ತದೆ. ಯಾಕೆಂದರೆ ಬ್ರಹ್ಮ ಎಂದರೆ ಗುಣಪೂರ್ಣ. 
ಉಳಿದವರೆಲ್ಲರೂ ಅಪೂರ್ಣರು. ಶ್ರೀವಿಷ್ಣುವೊಬ್ಬನೇ ಗುಣಪೂರ್ಣನಾಗಿದ್ದರಿಂದ ಅವನೊಬ್ಬನಿಗೇ ಆ ‘ww! 
ಶಬ್ದವು ಹೊಂದಿಕೆಯಾಗುತ್ತದೆ. ಚತುರ್ಮುಖಾದಿಗಳಲ್ಲಿ ಬ್ರಹ್ಮ ಶಬ್ದವಿದ್ದರೂ ಅದು ಔಪಚಾರಿಕ, ಗೌಣ. 
ಉಳಿದವರೆಲ್ಲರೂ ಗೌಣಬ್ರಹ್ಮದು. ಮುಖ್ಯಬ್ರಹ್ಮ ಅಥವಾ ಪರಬ್ರಹ್ಮನೆಂದರೆ ಶ್ರೀವಿಷ್ಣುವೇ ಸರಿ. 
ಬ್ರಹ್ಮ, ಪರಮಾತ್ಮ, ಭಗವಾನ್‌ ವಾಸುದೇವ ಮುಂತಾದ ಶಬ್ದಗಳು ಆ ಶ್ರೀಹರಿಯನ್ನೇ ಬೋಧಿಸುತ್ತವೆ. 
ಶ್ರೀಮನ್ನಾರಾಯಣನೇ ವಿಷ್ಣು, ಅವನೇ ಬ್ರಹ್ಮಎಂದು ವೇದಗಳೆಲ್ಲವೂ ಘೋಷಿಸುತ್ತವೆ 
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ಈ ಮಾತನು ಕೂಡ ಎಲ್ಲಮತಾಚಾರ್ಯರೂ ತಮ್ಮ ಗ್ರಂಥಗಳಲ್ಲಿ ಒಪಿದಾರೆ. ಶಂಕರಾಚಾರ್ಯರೂ ಕೂಡ 
""ಪರಬ್ರಹ್ನಲಿಂಗಂ ಭಜೇ ಪಾಂಡುರಂಗಂ'' - ಎಂದು ವಿಠಲನಲ್ಲಿ ಪರಬ್ರಹದ ಲಕಣಗಳೆಲ್ಲ ಇರುತ್ತವೆ ಎಂದು 
ಹೇಳಿದ್ದಾರೆ. "ವಾಸುದೇವಃ ಪರಂಬ್ರಹ್ಮ ಕಲ್ಯಾಣ ಗುಣ ಸಂಯುತಃ' (ಸರ್ವದರ್ಶನ) - ಸಕಲಕಲ್ಯಾಣ ಗುಣ 
ಪೂರ್ಣವಾದ ಶ್ರೀವಾಸುದೇವನೇ ಪರಬ್ರಹ್ಮ ಎಂದು ಹೇಳಲಾಗಿದೆ. 

""ಬ್ರಹ್ಮಶಬ್ದವಾಚ್ಯೋ ವಿಷ್ಣಾಖ್ಯೋ ಪರಃ ವಾಸುದೇವಃ ನಾರಾಯಣ ಏವ ಏಕಂ 3308 
ವಿಶಿಷ್ಲಾದ್ವೈತವಾದಿನಾಂ ದರ್ಶನಮಿತಿ ಸಿದ್ದಮ್‌ वा ಬ್ರಹ್ಮಶಬ್ದವಾಚ್ಯನಾದ ವಿಷ್ಣು ಎಂಬ ಹೆಸರಿನ 
ವಾಸುದೇವರೂಪಿ ಶ್ರೀನಾರಾಯಣನೇ ಒಂದು ಮುಖ್ಯತತ್ವ ಎಂದು ವಿಶಿಷ್ಟಾದ್ವೈತವಾದಿಗಳ ಸಿದ್ಧಾಂತವಾಗಿದೆ 
ರಾಮಾನುಜಾಚಾರ್ಯರು ಇನ್ನೂ ಸಷ್ಟ ವಚನದಿಂದ ಬ್ರಹ್ಮ ಶಬ್ದಾರ್ಥವು ನಾರಾಯಣನೇ ಎಂದು ತಮ್ಮ 
ಗ್ರಂಥದಲ್ಲಿ ಉಲ್ಲೇಖಿಸಿದ್ದಾರೆ. ""ಬ್ರಹ್ಮಶಬ್ದೇನ ಸ್ವಭಾವತೋ ನಿರಸ್ತ ನಿಖಿಲಲೋಷೋ ಅನವಧಿಕಾಶಿಸಯಾ 
ಸಂಖ್ಯೇಯ ಕಲ್ಯಾಣ ಗುಣಗಣಃ ಪುರುಷೋತ್ತಮೋ ಅಭಿದೀಯತೆ'' (ಶ್ರೀಭಾಷ್ಕಜಿಜ್ಞಾಸಾಧಿಕರಣ) 

ಬ್ರಹ್ಮ ಶಬ್ದದಿಂದ ಸ್ವಭಾವತಃ ನಿರ್ದೋಷ ಅನಂತಾನಂತ ಕಲ್ಯಾಣಗುಣ ಪರಿಪೂರ್ಣನೂ (ಗೀತಾದಿ 
ಗ್ರಂಥಗಳಲ್ಲಿ) ಪುರುಷೋತ್ತಮ ಶಬ್ದದಿಂದ ವಾಚ್ಯನೂ ಆದ ಸಾಕ್ಷಾತ್‌ ಶ್ರೀಹರಿಯೇ ಹೇಳಲ್ಪಡುತ್ತಾನೆ. 


e 
ಶ್ರೀವಲಬಾಚಾರ್ಯರು ಯಶೋದೆಯ ತೊಡೆಯ ಮೇಲೆ ಆಡಿದ ಕೂಸೇ ಪರತತ,. ಅದೇ ಪರಬಹ ಆ 


ಗೋಪಾಂಗನೆಯ ಉತಂಗದಲಿ ಆಡುವ ಆ ಮಗುವಿನ ಹೊರತು ಬೇರೊಬ್ಬನು ಪರಬಹ ಎಂದು ಭಾವಿಸಿದವರು 
ದೈತ್ಯರೇ ಸರಿ ಎಂದು ಸಷವಾಗಿ ನುಡಿದಿದ್ದಾರೆ. 


""ಜಾನೀತ ಪರಮಂ ತತಂ ಯಶೋದೋತಂಗಲಾಲಿತಂ 
ತದನ್ಯಮಿತಿ ಯೇ ಪ್ರಾಹುಃ ಅಸುರಾಂಸ್ತಾನಹೋ ७०७२३॥ 
(ವಲ್ಲಭಾಚಾರ್ಯಕೃತ ಅಣುಭಾಷ್ಯ) 
ಶ್ರೀನಿಂಬಾರ್ಕಾಚಾರ್ಯರು — ದೋಷರಹಿತನೂ, ಕಲ್ಯಾಣ ಗುಣರಾಶಿಯೂ ಆದ, ಕಮಲದಂತೆ 
ಕಣ್ಣಿರುವ ಕೃಷ್ಣನೇ ಪರಬ್ರಹ್ಮ ಎಂದು ಘೋಷಿಸಿದಾರೆ 
""ಸ್ವಭಾವತೊ ಪಾಸ್ತ ಸಮಸ್ತ ದೋಷಮಶೇಷ ಕಲ್ಯಾಣ ಗುಣೈೆಕರಾಶಿಂ 
ವೂಹಾಂಗಿನಂ ರಂ ವರೇಣ್ಣಂ Go, OHCs ಕಷ್ಟಂ ಕಮಲೇಕಣಂ ಹರಿಮ್‌ II 


ಎಂದು ಬ್ರಹಸೂತ್ರದ ಮೇಲಿನ ತಮ್ಮ ನಿಂಬಾರ್ಕಭಾಷ್ಯದ ಜನ್ಮಾಧಿಕರಣದಲ್ಲಿ ಖಚಿತವಾಗಿ ಹೇಳಿದ್ದಾರೆ. 


ಇದರ ಮೇಲಿಂದ ಬ್ರಹ್ಮ ಎಂದರೆ ವಿಷ್ಣು ಎಂದು ಎಲ್ಲರೂ ಒಪ್ಪಿದಂತಾಯಿತು. ಆ ಬ್ರಹ್ಮವೇ ಜಗತ್ಕಾರಣ, 
ಸರ್ವವೇದ ಪ್ರತಿಪಾದ್ಯ, ಸರ್ವೋತ್ತಮ, ಗುಣಪರಿಪೂರ್ಣ ಎಂದು ವೇದ ವೇದಾಂತಗಳು ಸಾರುತ್ತವೆ. ಅರ್ಥಾತ್‌ 
ಶ್ರೀವಿಷ್ಣುವೇ ಸರ್ವ ಶ್ರೇಷ್ಠತತ್ವ, ಸರ್ವೋತ್ತಮ ದೇವತಾ ಎಂದು ಸಿದ್ಧವಾಗುತ್ತದೆ. 
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ಇನ್ನು ಸಾಕ್ಷಾತ್‌ ಶ್ರೀವಿಷ್ಣುವೇ ಪರದೇವತೆ ಎನ್ನುವದಕ್ಕೆ ಅಸಂಖ್ಯ ಪ್ರಮಾಣಗಳು ಉಂಟು 
""ವಿಷ್ಣೋರ್ನುಕಂ ವೀರ್ಯಾಣಿ ಪ್ರವೋಚಂ ಯಃ ಪಾರ್ಥಿವಾನಿ ವಿಮಮೆ ರಜಾಂಸಿ'' (aries) 


ವಿಷ್ಣುವಿನ ಮಹಿಮೆಯನ್ನು ಯಾರು ಹೇಳಬಲ್ಲರು! ಬ್ರಹ್ಮದೇವ ಬೇಕೆಂದರೆ ಭೂಮಿಯಲ್ಲಿಯ ಎಲ್ಲ ಮಣ್ಣಿನ 
ಕಣಗಳನ್ನು ಎಣಿಸಬಲ್ಲ. ಆದರೆ ಅವನಿಗೂ ಹರಿಯ ಗುಣಗಳನ್ನು ಎಣಿಸುವದು ಶಕ್ಕವಿಲ್ಲ. 


ಅಸ್ಯ ದೇವಸ್ಯ ಮೀಳ್ನುಷಹೋವಯಾ ವಿಷ್ಣೋರೇಷಸ್ಕ್ಯ ಪ್ರಭೃಥೇ BAYES | 
ವಿದೇಹಿ ರುದ್ರೋ ರುದ್ರಿಯಂ ಮಹಿತ್ತು ಯಾಸಿಷ್ಟಂ ವರ್ತಿರಶ್ಲಿನಾವಿರಾ ॥ 
ದೇವದೇವೋತ್ತಮನಾದ ಭಕ್ಷವತಲ ಶ್ರೀವಿಷ್ಣುದೇವನ ಯಜನ-ಭಜನ ಪೂಜನಗೈದು ರುದ್ರನು 
ಮಹಾದೇವತ್ವದ ಮಹತ್ವವನ್ನು ಪಡೆದನು. (१३7,९८) 
ಪರೋಮಾತ್ರಯಾ ತನ್ವಾವೃಧಾನ ನತೇ ಮಹಿತ್ವಮಶ್ನುವಂತಿ | 
ನತೇ ವಿಷ್ಣೋ ಜಾಯಮಾನೋ ನ ಜಾತೋ ದೇವ ಮಹಿಮ್ನಃ ಪರಮಂ ತಮಾಪ II 
ವಿಷ್ಣುವಿನ ಅಮಿತವಾದ ಮಹಿಮೆಯನ್ನು ಯಾವ ಕಾಲದಲ್ಲಿಯೂ ಯಾರೂ ಪಡೆಯಲಾರರು ಯಾರೂ 
ತಿಳಿಯಲಾರರು. 
ಪ್ರಾಣೋ ವಾ ಆಶಾಯಾ ಭೂಯಾನ್‌ DRT ದೇವೇಭ್ಯೋ ಭೂಯಾನ್‌ ತಸ್ಮಾದ್ಬೂಯಾನ್ನಾಮ'' | 
(ಛಾಂದೋಗ್ಯೋಪನಿಷತ್‌) 
ಭಾರತೀದೇವಿಗಿಂತ ಪ್ರಾಣದೇವರೂ ಎಲ್ಲ ದೇವತೆಗಳಿಗಿಂತ ಮಹಾವಿಷ್ಣುವೂ ದೊಡ್ಡವರಾಗಿದ್ದಾರೆ. 
ಆದುದರಿಂದಲೇ ಆ ಭಗವಂತನಿಗೆ ಭೂಯಾನ್‌ ಎಂದು ಪ್ರಸಿದ್ದಿ. 
""ಬ್ರಹ್ಮಣಾ ಸೃಜತಿ, ರುದ್ರೇಣ ವಿಲಾಪಯತಿ ಸೋನುತ್ತತ್ತಿಲಯಃ ಏಕಏವ ಹರಿಃ ಪರಃ ಪೂರ್ಣಾನಂದಃ |” 
(ಮಹೋಪನಿಷತ್‌) 
ಜಗತ್ತಿನ ಉದಯ ಅಳಿವು ಉಳಿವುಗಳಿಗೆ ಮುಖ್ಯಕಾರಣ ಒಬ್ಬನೇ. ಅವನೇ ಶ್ರೀಹರಿ. ಅವನಿಗೆ ಹುಟ್ಟು ಇಲ್ಲ. 
ಸಾವು ಇಲ್ಲ. ಅವನು ತಾನೇ ನಿಂತುಕೊಂಡು ಬ್ರಹ್ಮನಿಂದ ಉತ್ಪತ್ತಿಯನ್ನೂ ರುದ್ರನಿಂದ ಸಂಹಾರವನ್ನೂ 
ಮಾಡಿಸುತ್ತಾನೆ. 
""ಸರ್ವೋತ್ಕರ್ಷೇ ದೇವದೇವಸ್ಯ ವಿಷ್ಣೋಃ ಮಹಾತಾತ್ತರ್ಯಮ್‌ ನೈವಚಾನ್ಯತ್ರ ಸತ್ಯಂ I" 
(ಪೈಂಗಿಶ್ರುತಿ) 
ವೇದ ಶಾಸ್ತ್ರಗಳಿಗೆಲ್ಲ ವಿಷ್ಣುವಿನ ಸರ್ವೋತ್ತಮತ್ನವನ್ನು ಹೇಳುವದೇ ಮುಖ್ಯ ತಾತ್ಪರ್ಯ. 
ಇವಲ್ಲದೇ — 
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""ಯಂಕಾಮಯೇ ತಂತಮುಗ್ರಂಕೃಣೋಮಿ.....ಮಮಯೋನಿರಪ್ಪು!'' 
“ONE ದೇವಾನಾಮವಮೋ ವಿಷ್ಣು ಪರಮಃ I" 
“ಏಕೋ ನಾರಾಯಣೋ ಆಸೀನ್ನ ಬ್ರಹ್ಮಾನ ಚ ಶಂಕರಃ I" 
""ಯೋನಃ ಪಿತಾ ಜನಿತಾ ಯೋ ವಿಧಾತಾ I" 
ಏಷ ಸರ್ವಗತಃ ಏಷ ಸರ್ವೇಶ್ವರ: । 
“ಏಕಃ ಪುರಸ್ತಾದ್‌ ಯ ಇದಂ ಬಭೂವ...ಸನೋಹರಿರ್ಫ್ಯತಮಿಹಾಯುಷೇತ್ತು ದೇವಃ!” 
ಮುಂತಾದ ಅಸಂಖ್ಯಯ ವೇದೋಷನಿಷತ್‌ ಪ್ರಮಾಣ ವಚನಗಳು ಜಾಗರೂಕವಾಗಿವೆ ಶ್ರೀಹರಿಯ 
ಸರ್ವೋತ್ತಮತ್ವ ವಿಷಯದಲ್ಲಿ 
ಇದರಂತೆ — 


""ಮತಃ ಪರತರಂ ನಾನ್ಗತ್‌'' 
“ಅಹಂ ಕತ ह ಜಗತಃ ಪ್ರಭವಃ ಪ್ರಳಯಃ'' 
""ಅಹಮಾದಿರ್ಹಿ ಭೂತಾನಾಂ'' 
“ಮಯಾಧ್ಯಕ್ಷೇಣ ಪ್ರಕೃತಿಃ ಸೂಯತೇ'' 
eA ಲ 
""ಯಸ್ಮಾತ್‌ $c ಮತೀತೋಹಂ ಅಕ್ಷರಾದಪಿ २३०९३२०६? 
ಮುಂತಾದ ಗೀತೆಯ ವಚನಗಳೂ 


""ನಾಸ್ತಿ ನಾರಾಯಣ ಸಮಂ ನ ಭೂತಂ ನ ಭವಿಷ್ಯತಿ'' 


""ಭೂಯಾಂಸಃ ಶ್ರದ್ಧಧುಃ ವಿಷ್ಣುಂ'' 
“ನಾಹಂ ನ ಚಶಿವೋಠನ್ಯೇಚ ತತ್‌ TE gree ಭಾಗಿನಃ' 


ಮುಂತಾದ ಅನೇಕಾನೇಕ ಸ್ಮೃತಿ ಪುರಾಣ ವಚನಗಳೂ ಶ್ರೀಹರಿಯೇ ಸರ್ವೋತ್ತಮ ಎಂದು ಉದ್ಗರಿಸುತ್ತಿ] ವೆ. 
2.ಸತ್ಯಂ ಜಗತ್‌ : 


ವಿಶ್ವಸತ್ಯತ್ವವು ಶ್ರುತಿಸಿದ್ದವಾಗಿದೆ D ಜೀವ-ಜಡಾತಕವಾದ ಂಚವು ಪಾರಮಾರ್ಥಿಕ ಸತ್ಯವಾಗಿದೆ. 
ಅನಂತವೈಚಿತ್ಯಗಳ ಆಕರವಾದ ಈ ವಿಶ್ವದ ಸೂಕ್ಷ್ಮ ಪರಿಶೀಲನೆಯಿಂದ ಇದರ ನಿರ್ಮಾತೃವಾದ ಶ್ರೀಹರಿಯ 
ಸಾರ್ವಜ್ಞ ಪೂರ್ಣಾನಂದಗಳನ್ನು ಅರ್ಥ ಮಾಡಿಕೊಳ್ಳಬಹುದು. ಇಂತಹ ವಿಶ್ವದ ಸತ್ಯತ್ವವು ಶ್ರುತಿಸ್ಕೃತಿಗಳಿಂದ 
ಸಿದವಾಗಿದೆ. 


ಸರ್ವಜ್ಞನು ಮನೋನಿಯಾಮಕನು ಎಲರನೂ ಪರಾಭವಗೊಳಿಸಬಲವನೂ, ಸೇಚೆ ಯಿಂದ 
ಅವತಾರತಳೆಯಬಲವನೂ ಆದ ಪರಮಾತನು ७७6७००३७०३ ಕಾಲದಿಂದ ಈ ವಿಶವನು ಯಥಾರ್ಥವಾಗಿಯೇ 
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ಸಮಾಭ್ಯಃ ( ಈಶೋಪನಿಷತ್‌ ) 

2. ಬ್ರಹ್ಮಜ್ಞಾನಿಗಳ ಸಭೆಯಲ್ಲಿ ಕೊಂಡಾಡಲ್ಲಡುವ ಶ್ರೀಹರಿಯ ವಿಶ್ವಕರ್ತ ಮಹಿಮೆಯು ಸತ್ಯವಾಗಿದೆ. 
ಶ್ರೀಹರಿಯು ಸೃಷ್ಟಿಸಿದ ಈ ವಿಶ್ವವು ಮಾಯಿಕವಾಗಿರದೇ ಸತ್ಯವೇ ಆಗಿರುತ್ತದೆ 
ಯಚ್ಛಿಕ್ಷೇತ ಸತ್ಯಮಿತ್ತನ್ನ ಮೋಘಂ ವಸುಸ್ಟಾರ್ಹಮುತ ಜೇತೋತಥ ದಾತಾ। 
ಸತ್ಯಃ ಸೋ ಅಸ್ಯ ಮಹಿಮಾ ಗೃಣೇಶವೋಯಜ್ಞೇಷು ವಿಪ್ರರಾಜ್ಯೇ॥ 


w 


. ಸರ್ವೇಶ್ವರನಾದ ಶ್ರೀಹರಿಯ ಸತ್ಯವಾದ ವಿಶ್ವಕರ್ತೃತ್ವಾದಿ ಮಹಿಮೆಗಳನ್ನು ನಿನಗೆ ವರ್ಣಿಸಿರುವೆ - 
IPONA, ಮಹತೋ ಮಹಾನಿ ಸತ್ಯಾ ಸತ್ಯಸ್ಯ ಕರಣಾನಿ ವೋಚಮ್‌ | 

ಸತ್ಯಮೇನಮನುವಿಶ್ವೇ ಮದಂತಿ ರಾತಿಂ ದೇವಸ್ಯ ಗೃಣತೋ ಮಘೋನಃ II 

ವಿಶ್ವವು VHS - ಮಾಯಿಕ ಎನ್ನುವ ವಾಕ್ಯಗಳ ಆಂತರ್ಯ : 

ವಿಶ್ವದ ಸತ್ಯತ್ವವನ್ನು ಉಲ್ಲೇಖಿಸುವ ಪ್ರಮಾಣಗಳಿರುವಂತೆ, "ಸ್ವಷ್ಟಮಾಯಾಸರೂಪೇತಿ' 'ಸ್ವಷ್ನಮನೋರ- 


P 
ಥೋ ಯಥಾ ಇತ್ಯಾದಿಪ್ರಮಾಣಗಳು za ವಿಶ್ವದ ಅಸ್ತಿತ್ವವನ್ನೇ 'ಅಲ್ಲಗಳೆಯುತ್ತಿವೆ. ಆದ್ದರಿಂದ ಈ ಎರಡು 
ಬಗೆಯ ವಾಕ್ಯಗಳ ನಡುವೆ ತೋರುವ ವಿರೋಧವನ್ನು ಪರಿಹರಿಸಿಕೊಳ್ಳಬೇಕಿದೆ. ಈ ಬಗ್ಗೆ ಶಾಸ್ತ್ರದ ನಿಲುವನ್ನು 
ಈ ಕೃತಿ ಹೀಗೆ ಸ್ಪಷ್ಟಪಡಿಸುತ್ತಿ ದೆ. ವಿಶ್ವವು ಸತ್ಯವೆಂಬ ಶ್ರೌತವಾದ ಅತ್ಯಂತ ಸಮಂಜಸವಾಗಿದೆ. ಆದರೆ ಈ ವಿಶ್ವವು 
ಮಾಯಿಕ ಅಥವಾ ಸುಳ್ಳು ಎಂಬ ವಾಕ್ಯಗಳ ಅಭಿಪ್ರಾಯ ಹೀಗಿದೆ, ಮಾಯಾ ಎಂದರೆ , "ಶ್ರೀಹರಿಯ ಇಚ್ಛೆ' 
- "ಪ್ರಕೃತಿ' ಇತ್ಯಾದಿಯಾಗಿ ಅನೇಕ ಅರ್ಥಗಳಿವೆ. ಆದ್ದರಿಂದ ವಿಶ್ವವು ಮಾಯಿಕವೆಂದರೆ ಸ್ವತಂತ್ರೋಚ್ಛನಾದ 


ಪರಮಾತ್ಮನ ಸೃಷ್ಟಿಯಾದ ಕಾರಣ : ಇದು ಮಾಯಿಕ. 


ಸ್ವತಂತ್ರಾ ಪರಮಾರ್ಥಾಖ್ಯಾ ಸ್ಪತಂತ್ರೈಕಾ ಹರೇರ್ಮತಿಃ | 

ಸೈವ ಮಾಯಾ ಸಮುದ್ದಿಷ್ಟಾ WON, SAS 2५०५.४२ Il 
ಮತಿಮನ್ನತಿಭೇದೋ ವಾನ ವಿಷ್ಣೋ: ಕ್ಚಚಿದಿಷ್ಯತೇ | 
ಪಾರಮಾರ್ಥ್ಯೇನ NOE ತದನ್ಯತ್ತದ್ವಶಂ ಯತಃ II 
ಅನಾದ್ಯನಂತಕಾಲೇಜಠಪಿ ವಿದ್ಯಮಾನಮಪಿ ಧ್ರುವಮ್‌। 

ಅತೋ ಮಾಯಾಮಯಂ 0825 6838 ಸರ್ವಂ ತದ್ದಶಗಮ್‌ ಯತಃ II 


ಈ ವಿಶ್ವವು ಸ್ವಪ್ನದಂತೆ ಎಂಬ ವರ್ಣನೆಯ ಆಂತರ್ಯ ಹೀಗಿದೆ - ಅನಿತ್ಯ - ವಿಕಾರಶೀಲ - ಪರತಂತ್ರ ಎಂಬ 
ಕಾರಣಗಳಿಂದ ಈ ವಿಶ್ವವು ಸ್ವಪ್ನದಂತೆ ಎಂದು ವರ್ಣಿಸಲಾಗಿದೆ. ಚಿಪ್ಪಿನ ಯಥಾರ್ಥವಾದ ಅರಿವು ಬಂದಾಗ 
ಆರೋಪಿತವಾದ ರಜತವು ಬಾಧಿತವಾಗುವಂತೆ, ಚೈತನ್ಯದಲ್ಲಿ ಆರೋಪಿತವಾದ ವಿಶ್ವವು ಜ್ಞಾನನಿವರ್ತ್ಯವಲ್ಲ. 


ea 
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ಅನಿತ್ಯತ್ತವಿಕಾರಿತ್ತಹಾರತಂತ್ಯಾದಿರೂಪತಃ | 
ಸ್ವಪ್ನಾದಿಸಾಮ್ಯಂ ಜಗತಃ ನತು ಬೋಧನಿವರ್ತ್ಯತಾ॥ 


ಈಶ್ವರನ ಪ್ರಜ್ಞಾನಿರ್ಮಿತವಾದ ಕಾರಣದಿಂದ ಈ ವಿಶ್ವವು "ಮಾಯಾಮಯ' ಎನಿಸಿದೆ. ಭಗವಂತನಿಂದ 
ವ್ಯಾಪ್ತವಾದ ಕಾರಣ "ಅನ್ಫತ' ಎನಿಸಿದೆ. ಅಕಾರವಾಚ್ಯನಾದ ಪರಬ್ರಹ್ಮನ ಅಧೀನವಾದ ಕಾರಣ ‘VAS,’ ಎನಿಸಿದೆ. 


ಪ್ರಜ್ಞಾವಿನಿರ್ಮಿತಂ ಯಸ್ಮಾದತೋ ಮಾಯಾಮಯಂ ಜಗತ್‌ | 
ಅನೇನಾನುಗತಂ ಯಸ್ಕಾದ್‌ ಅನೃತಂ ತೇನ ಕಥ್ಯತೇ II 
ಬೋಧಾಶನಿವರ್ತ್ಯಮಷಿ ತು ನಿತ್ಯಮೇವ ಪ್ರವಾಹತಃ॥ 

ಅ ಇತ್ಯುಕ್ತ ಪರೋ ದೇವೋ ತೇನ ಸತ್ಯಮಿದಂ ಜಗತ್‌ | 
ತದಧೀನಸ್ಪರೂಪತ್ವಾದ್‌ ಅಸತ್ಯಂ ತೇನ ಕಥ್ಯತೇ II 


ಈ ಸೃಷ್ಟಿಐಂದ್ರಜಾಲಿಕವಲ್ಲ: 


ಐಂದ್ರಜಾಲಿಕನು ಅಸತ್ಯವಾದ ಅನೇಕ ವಸ್ತುಗಳನ್ನು ತೋರಿಸಿ ನೋಡುಗರನ್ನು ಮೋಡಿಗೊಳಿಸುವಂತೆ 
ಪರಮಾತ್ಮನೂ ಇಲ್ಲದ ಅನೇಕ ವಸ್ತು; ಗಳನ್ನು ತೋರಿಸಿ ಇವುಗಳ ಅಸಿ; ತ್ರದ ಭ್ರಮೆ ಬರಿಸುತ್ತಿರುವನು, ಈ ವಿಶ್ವವು 
ಸತ್ಯವಲ್ಲವೆನ್ನುತ್ತಾರೆ ಕೆಲವರು. ಇದು ಜ್ಞಾನದುರ್ಬಲರ ವಿಚಾರಧಾರೆ. ಆದರೆ ಅನಂತವೂ ಅಚಿಂತ್ಯವೂ ಆದ 
ಶಕ್ತಿಯುಳ್ಳ ಶ್ರೀಹರಿ ಐಂದ್ರಜಾಲಿಕನಲ್ಲ. ಸತ್ಯವಾದ ವಸ್ತು ಗಳನ್ನು ಸೃಷ್ಟಿಮಾಡುವ ಚೈತನ್ಯ ( ಶಕ್ತಿ) ಇಲ್ಲದವರು 
ಅಸತ್ಯವಸ್ತ್ರು] ಗಳನ್ನು ಸೃಷ್ಟಿ ಮಾಡಬಲ್ಲರು. ಆದರೆ ಸ್ವಾಧೀನವಾದ ಜಡಪ್ರಕೃತಿಯಿಂದ ಸತ್ಯವಾದ ವಿಶ್ವವನ್ನು ಸೃಷ್ಟಿ 
ಮಾಡುವ ಶಕ್ತಿ ಯುಳ್ಳ ಶ್ರೀಹರಿ ಅಸತ್ಯವನ್ನೇಕೆ ತೋರಿಸಬೇಕು 9 ಆದ್ದರಿಂದ ಈ ವಿಶ್ವವು ಅಸತ್ಯವಲ್ಲ, 
ಇಂದ್ರಜಾಲವಿಧಾಂ ಸೃಷ್ಟಿಂ ಮನ್ಯಂತೇ ಜ್ಞಾನದುರ್ಬಲಾಃ। 
ನಿತ್ಯಂ ನಿರಸ್ತೇಂದ್ರಜಾಲೇ ಸ್ಪತ ಏವ ಕಥಂ ಭವೇತ್‌ । 
ಅಕ್ಷಮಾಃ AW bo ಮಾಯಾಸ್ವಷ್ಟಿಂ ವಿತನ್ನತೇ | 
ಅನಂತಾಚಿಂತ್ಯವಿಭಾವಃ ಕಥಂ ತಾಮೀಹತೇ ಹರಿಃ II 
ಈ ಹಿನ್ನೆಲೆಯಲ್ಲಿ ಈ ವಿಶ್ವವು ಸತ್ಯವೇ ಆಗಿರುತ್ತದೆ. 
ಕಾಣುವ ವಿಶ್ವವು ಮಿಥೈಯಾಗಬೇಕಾದರೆ ಎರಡು ಸತ್ಯವಿಶ್ಚಗಳನ್ನು ಒಪ್ಪಬೇಕು : 


ಚಿಪಿಯಲ್ಲಿ ಕಾಣುವ ಬೆಳ್ಳಿಯು ಮಿಥ್ಯ (ಅಸತ್ಯ)ವಾಗಿದೆ. ಇಲ್ಲದ ಬೆಳ್ಳಿಯು ದೃಷ್ಟಿದೋಷದಿಂದ ಕಂಡಿದೆ. 
ಹೀಗೆ ಒಂದು ಅಸತ್ಯವಸ್ತುವು ಕಾಣಲು ಎರಡು ಸತ್ಯವಸ್ತುಗಳ ಒಡಂಬಡಿಕೆ ಅನಿವಾರ್ಯವಾಗಿದೆ. ಬೆಳ್ಳಿಯ 
ಆರೋಪಕ್ಕೆ ಕಾರಣವಾದ ಚಿಪ್ಪು ಒಂದು ಸತ್ಯವಸ್ತು. ಇದು ಇಲ್ಲವಾದರೆ ಯಾವುದನ್ನು ಕಂಡು ಬೆಳ್ಳಿ ಎಂಬ ಭ್ರಮೆ 
ಬರಲು ಸಾಧ್ಯ? ಇದನ್ನೇ ಅಧಿಷ್ಠಾನ' ಎನ್ನುತ್ತಾರೆ. ಅದರಂತೆ ಮನೆಯಲ್ಲಿಯೋ ಅಂಗಡಿಯಲ್ಲೋ ಕಂಡ ಬೆಳ್ಳಿ 
ಪ್ರಧಾನ' ಎನ್ನಿಸುವುದು. ಚಿಪ್ಪಿನಲ್ಲಿ ಬೆಳ್ಳಿಯಲ್ಲಿರುವ ಹೊಳೆಯುವ ಗುಣವನ್ನು (ಚಾಕಚಕ್ಕತೆಯನ್ನು) ಕಂಡಾಗ 
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"ಇದು ಬೆಳ್ಳಿ' ಎಂಬ ಭ್ರಮೆ ಬರುತ್ತದೆ. ಈ ಹಿನ್ನೆಲೆಯಲ್ಲಿ ಚಿಪ್ಪಿನಲ್ಲಿ ಕಾಣುವ ಬೆಳ್ಳಿ ಅಸತ್ಯ-ಭ್ರಮೆ ಎನ್ನಲು, ಅಧಿ 
ಷ್ಠಾನವಾದ ಚಿಪ್ಪು ಎಂಬ ಸತ್ಯವಸ್ತುವನ್ನು ಮತ್ತು ಅಂಗಡಿಯಲ್ಲೋ ಮನೆಯಲ್ಲೋ ಕಂಡ ಸತ್ಯಬೆಳ್ಳಿಯನ್ನು 
(ಪ್ರಧಾನವನ್ನು) ಹಾಗೂ ಅಧಿಷ್ಠಾನದಲ್ಲಿ ಆರೋಪ್ಯವಸ್ತುವಿನ ಸಾದೃಶ್ಯವನ್ನು ಒಪ್ಪುವುದು ಅನಿವಾರ್ಯವಾಗಿದೆ. 
ಇದರಂತೆ ಕಾಣುವ ಒಂದು ವಿಶ್ವವು ಭ್ರಮೆ ಎಂದು ಅದ್ವೆ jon ಪ್ರತಿಪಾದಿಸುವುದಾದರೆ ಅಧಿಷ್ಠಾನವಾದ 
ಸತ್ಯವಸ್ತುವನ್ನು (ಪ್ರಧಾನವೆನಿಸಿದ) ಮತ್ತೊಂದು ಸತ್ಯವಸ್ತುವನ್ನೂ ಒಪ್ಪದೆಯೇ ಭ್ರಮೆಯನ್ನು ನಿರ್ವಹಿಸಲು 
ಸಾಧ್ಯವಿಲ್ಲ. ಪ್ರಕೃತ ನಿರ್ಗುಣ ನಿರ್ವಿಶೇಷವಾದ ಚೈತನ್ಯದಲ್ಲಿ ವಶ್ವಭ್ರಮೆ ಬರಲು, ಚೈತನ್ಯದಲ್ಲಿ ವಿಶ್ವದ ಸಾದೃಶ್ಯ- 
ವನ್ನು ಒಪ್ಪಬೇಕು. ಚೈತನ್ಯವು ನಿರ್ಗುಣ ನಿರಾಕಾರವಾದ ಕಾರಣ ಅಲ್ಲಿ ವಿಶ್ವದ ಭ್ರಮೆ ಬರಲು ಸಾಧ್ಯವಿಲ್ಲ. 
ಇದರಂತೆ ಇಂದ್ರಿಯ - ಶರೀರ ಮೊದಲಾದ ಅನೇಕ ಸತ್ಯ ವಸ್ತುಗಳಿಲ್ಲದೆ ಭ್ರಮೆ ಸಂಭವಿಸದು. ಆದ್ದರಿಂದ ಅನೇಕ 
ಸತ್ಯವಸ್ತು ಗಳ ಅನಿವಾರ್ಯ ಒಡಂಬಡಿಕೆಯಿಂದ ಒಂದು ವಿಶ್ವದ ಭ್ರಮೆಯನ್ನು ಸಮರ್ಥಿಸುವುದರ ಬದಲು 
ಕಾಣುವ ವಿಶ್ವವನ್ನು ಸತ್ಯವೆಂದು ಒಪ್ಪುವುದು ನ್ಯಾಯಬದ್ಧವಾಗಿದೆ 

ಅಧಿಷ್ಕಾನಂ ಚ ಸದೃಶಂ ತಥ್ಯವಸ್ತುದ್ದಯಂ ವಿನಾ। 

ನ ಭ್ರಾಂತಿರ್ಭವತಿ ಕ್ವಾಪಿ ಸ್ವಷ್ಟಮಾಯಾದಿಕೇಷ್ಟಪಿ I 

ಇನ್ನು "ನೇಹನಾನಾಖಸ್ತಿ' ಮೊದಲಾದ ವೇದವಾಕ್ಯಗಳು ವಿಶ್ವಸತ್ಯತ್ವವನ್ನು ಖಂಡಿಸುತ್ತಿವೆ ಎನ್ನುವುದಾದರೆ, 

ಅವುಗಳಿಗೆ ಮೇಲುನೋಟಕ್ಕೆ (ಆಪಾತತಃ) ಕಾಣುವ ಅರ್ಥವಿರದೇ ವಿಶ್ವಸತ್ಯತ್ನಕ್ಕೆ ಬಾಧಕವಿರದ ಉಪಕ್ರಮಾದಿಗಳಿಗೆ 
ಅವಿರುದ್ಧವಾದ ಅರ್ಥವನ್ನು ತಿಳಿಯಬಹುದಾಗಿದೆ. ಆದ್ದರಿಂದ ವಿಶ್ವವು ಮಿಥೈಯಲ್ಲ. 


ಈ ಚರಾಚರವಾದ ಪ್ರಪಂಚವೆಲ್ಲವೂ ಸತ್ಯವಾಗಿದೆ. ಇದು ಆಚಾರ್ಯರ ಮತ್ತೊಂದು ತತ್ವ . ಈ ವಿಶ್ವವೆಲ್ಲವೂ 
ಸತ್ಯವಾದದ್ದು ಎಲ್ಲರ ಕಣ್ಣಿಗೂ ಕಾಣುತ್ತದೆ. ಅದಕ್ಕಾಗಿ ಬೇರೆ ಯುಕ್ತಿ ಹೇಳುವುದು ಬೇಡ. ಪ್ರತ್ಯಕ್ಷವಾಗಿ ಕಂಡದ್ದು 
ಸುಳ್ಳು ಎಂದು ಹೇಳಿದರೆ ಅದಕ್ಕೆ ಕಾರಣ ಹೇಳಬೇಕಾಗುವುದು. ಕಣ್ಣಿಗೆ ಕಂಡದ್ದೇ ಸತ್ಯ ಎಂದು ಸಾಧಿಸಲಿಕ್ಕೆ ಯಾವ 
ಪ್ರತ್ಯಕ್ಷವೂ ಬೇಡ. ಯುಕ್ತಿಯೂ ಬೇಡ. ಇದೇ ಮಾತನ್ನು ಆಚಾರ್ಯರು ಛಾಂದೋಗ್ಯಭಾಷ್ಯದಲ್ಲಿ 

ದೃಷ್ಟ ವಸ್ತುನಃ ಮಿಥ್ಯಾತ್ಟಾಂಗೀಕಾರೇ ಚ ಯುಕ್ತಪೇಕ್ಷಾ ನತು ಸತೃತ್ತೇ 

ಎಂಬ ಮಾತಿನಿಂದ ಸ್ಪಷ್ಟಪಡಿಸಿದ್ದಾರೆ. ಜಗತ್ತು ಸತ್ಯ ಎಂಬುದು ಪ್ರತ್ಯಕ್ಷಾನುಮಾನಸಿದ್ದವಾದಂತೆ ಆಗಮ 

ಪ್ರಸಿದ್ಧವೂ ಆಗಿವೆ. “ವಿಶ್ವಂ ಸತ್ಯಂ'' ಇತಿ १३7,९८ (2-7-3) ಅರ್ಥಾತ್‌ ಜಗತ್ತೆ ಲ್ಲ ಸತ್ಯವಾಗಿದೆ. 
ಸ ಂಭೂರ್ಯಾಥಾತಥ್ಯತೋ ಅರ್ಥಾನ್ಹಾ ५७२°? 

ಶ್ರೀವಿಷ್ಣುವು ಮಹದಾದಿ ಪದಾರ್ಥಗಳನ್ನೆಲ್ಲ ಸತ್ಯಭೂತವಾದವುಗಳನ್ನೆಲ್ಲ ಸೃಷ್ಟಿ ಮಾಡಿದ್ದಾನೆ. 

(ಈಶಾವಾಸ್ಯೋಪನಿಷತ್‌) 


""ಯಚ್ಚಿಕೇತ ಸತ್ಯಮಿತ್ತನ್ನ ಮೋಘಂ ವಸು ಸ್ಪಾರ್ಹಮುತ ಜೇತೋತದಾತಾ'' 
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ಭಗವಂತನು ಸೃಷ್ಟಿಸಿದ ಜಗತ್ತೆಲ್ಲವೂ ಸತ್ಯವೇ ಆಗಿದೆ. ಅದಾವುದೂ ವ್ಯರ್ಥವಲ್ಲ. ಮಿಥ್ಯೆ ಅಲ್ಲ. ಯಾಕೆಂದರೆ 
ದೈತ್ಯರನುಗೆದ್ದ ದೇವತೆಗಳಿಗೆ ಈ ಲೋಕಗಳನ್ನು ಶ್ರೀಹರಿಯು ಕೊಟ್ಟಿದ್ದಾನೆ. (१३7९८) 


ಪ್ರಘಾನ್ವಸ್ಯ ಮಹತೋ ಮಹಾನಿ ಸತ್ಯಾಸತ್ಯಸ್ಯಕರಣಾನಿ ವೋಚಂ.. ಇತಿ ಯಗ್ಗೇದ (2-6-15) 
ಮಹಾಮಹಿಮನಾದ ಭಗವಂತನ ಜಗತ್ಪೃಷ್ಟಾದಿವ್ಯಾಪಾರಗಳೆಲ್ಲವೂ ಸತ್ಯವೆಂದೇ ಹೇಳುತ್ತೇವೆ. 
ಇದರಂತೆ — 


""ತದೇತತ್ಪತ್ರಂ ಸತ್ಯಮೇವೇದಂ ವಿಶ್ವಮಸೌಸ್ಯಜತಿ' : ಯತತ್ರ್ಯ ರೂಪಂ ಜಗದೇತದೀದ್ದಕ್‌'' ಸೃಷ್ಟಾ ಬೂತ್‌ 
ಸತ್ಯಕರ್ಮಾ'' ""ತವೇತತ್ಯಮಂಗಿರಃ'' PODS, ಸತ್ಯಂ ಜಗತಶ್ಚ ಧರ್ಮಣಿ'' “Bes ಭೂತ್ಲೋ 
ವೈಸತ್ಯಮದ್ದಾ'' "“ಕೃಣ್ಣನ್ನಿಶ್ವಾನ್ಯಪಾಂಸಿಸತ್ಯಾ'' ಮಂತಾದ ಅನೇಕ ವೇದ ವಚನಗಳು ಜಗತ್ತಿನ ಸತ್ಯತ್ವಕ್ಕೆ 
ಸಾಕ್ಷಿಯಾಗಿವೆ. 


ಜಗತ್ತು ಸುಳ್ಳು ಎಂದು ಹೇಳುವವರನ್ನು ಗೀತೆಯಲ್ಲಿ ಅಸುರರು ಎಂದು ಸ್ವಯಂ ಶ್ರೀಹರಿಯೇ ನಿಂದಿಸಿದ್ದಾನೆ. 
""ಅಸತ್ಯಮಪ್ರತಿಷ್ಠಂತೇ ಜಗದಾಹುರನೀಶ್ಚರಂ'' 
ಸತ್ಯ ಎನ್ನುವದಕ್ಕೆ ""ನ ತ್ವೇವಾಹಂ ಜಾತು ನಾಸಂ'' ""ಅವಿನಾಶಿತು ತದ್ದಿದ್ದಿ'' ""ಪ್ರಕೃತಿಂ ಪುರುಷಂ o" 
ಮಂತಾಗಿ ಅನೇಕ ಗೀತಾ ವಚನಗಳು ಸಾಕ್ಷಿಯಾಗಿವೆ. ಭಾಗವತದಲ್ಲಿ ""ಸತ್ಯಸ್ಯಯೋನಿಂ'' ಭಗವಂತನನ್ನು 
ಸತ್ಯಭೂತವಾದ ಪ್ರಪಂಚಕ್ಕೆ ಕಾರಣನೆಂದು ಬ್ರಹ್ಮದೇವರು ಬಣ್ಣಿಸಿದ್ದಾರೆ. 


""ಅಸತ್ಯಮಾಹುರ್ಜಗದೇದಜ್ಜಾಃ'' ಎಂಬ ಸ್ಮೃತಿ ವಚನವೂ ಇದೇ ಮಾತನ್ನು ಸ್ಪಷ್ಟಪಡಿಸುತ್ತ ಜಗತ್ತು ಅಸತ್ಯ 
ಎಂದು ಹೇಳುವವರು ಅಜ್ಞಾನಿಗಳೆಂದು ಹೇಳುತ್ತದೆ. 


ಈ ಜಗತ್ತೆಲ್ಲವೂ ಸುಳ್ಳಾದರೆ ಜಗತ್ವಾರಣನೆಂದು ವೇದ ಶಾಸ್ತ್ರ ಗಳು ಹೊಗಳಿದ್ದೂ "ಜನ್ಮಾದ್ಯಸ್ಯಯತಃ' ಎಂದು 
ವೇದಾಂತ ಸೂತ್ರಗಳಲ್ಲಿ ಅವನ ಲಕ್ಷಣ ಹೇಳಿದ್ದೂ ವ್ಯರ್ಥವೇ ಆಗುತ್ತದೆ. ಸುಳ್ಳು ಜಗತ್ತನ್ನು ನಿರ್ಮಿಸಿದರೆ ಇದರಲ್ಲಿ 
ಭಗವಂತನ ಮಹಿಮೆ ಏನು ಬಂತು! ಸುಳ್ಳು ರೂಪಾಯಿ, ಸುಳ್ಳು ಪಾತ್ರೆಗಳನ್ನು ನಿರ್ಮಿಸಿ ತೋರಿಸುವ 
ಜಾದುಗಾರನಿಗೂ ಸುಳ್ಳು ಪ್ರಪಂಚ ಸೃಷ್ಟಿಸಿದ ದೇವರಿಗೂ ಏನು ಅಂತರ! ಸುಳ್ಳು ಸಾಮಗ್ರಿಗಳನ್ನು ನಿರ್ಮಿಸಿದ 
ಜಾದೂಗಾರನನ್ನು ಯಾರಾದರೂ ಬಣ್ಣಿಸುವರೇ! ಇಂಥ ಸುಳ್ಳು ಜಗತ್ತಿನ ಸುಳ್ಳು ಕರ್ತೃತ್ವಕ್ಕೆ ಸರ್ವ ಸಮರ್ಥ 
ಪರಮಾತ್ಮನೇ ಏಕೆ ಆಗಬೇಕು! ಭಾಗವತದಲ್ಲಿ ""ಧಾಮ್ಹಸ್ವೇನ ಸದಾ ನಿರಸ್ತಕುಹಕಂ ಸತ್ಯಂಪರಂ ಧೀಮಹಿ'' 
ಎಂದು ಇಂದ್ರಜಾಲಿಕನಂತೆ ಪರಮಾತ್ಮನು ಮಿಥ್ಯಾ ಪ್ರಪಂಚದ ನಿರ್ಮಾಪಕನಲ್ಲ. ಅವನ ಕೃತಿಯೂ ಸತ್ಯ 
ಕರ್ತೃತ್ವವೂ ಸತ್ಯ , ಅವನೂ ಸತ್ಯ ಎಂದು ಸ್ಪಷ್ಟವಾಗಿ ಆದ್ಯಪದ್ಯದಲ್ಲಿಯೇ! ಡಂಗುರ ಹೊಡೆದಿದ್ದಾರೆ ಬಾದರಾಯಣ 
ಪ್ರಭುಗಳು. 


ಈ ಜಗತ್ತೆಲ್ಲವೂ ನಿಜವಾಗಿ ಸುಳ್ಳಾಗಿದ್ದರೆ ""ಹಿರಣ್ಯಾಕ್ಷನು ಭೂಮಿಯನ್ನು ಕದ್ದು ಪಾತಾಳಕ್ಕೆ ಓಡಿದ, ವಿಷ್ಣು 
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ವರಾಹ ರೂಪ ಧರಿಸಿ ಅದನ್ನು ಮೇಲೆ ತಂದಿರಿಸಿದ'' ಎಂದು ಭಾಗವತಾದಿ ಪುರಾಣಗಳಲ್ಲಿ ಭೂಮಂಡಲದ 
ಇತಿಹಾಸ ಹೇಳಿದ್ದಾರೆ. ಭೂಮಿಯು ಸುಳ್ಳೇ ಆಗಿದ್ದರೆ ದೈತ್ಯ ಏಕೆ ಕದಿಯುತ್ತಿಃ ದ್ದ ! ಅದನ್ನು ತರಲಿಕ್ಕೆ ಹರಿ ಏಕೆ 
ವರಾಹನಾಗಿ ಅವತರಿಸುತ್ತಿದ್ದ!. ಜಗತ್ತು ಸುಳ್ಳು ಎಂದು ಹೇಳಿದರೆ ಬರುವ ಅನುಪಪತ್ತಿಗಳಿಗೆ ಲೆಕ್ಕವೇ ಇಲ್ಲ. 
ಒಂದು ಸುಳ್ಳನ್ನು ಮುಚ್ಚಿಕೊಳ್ಳಲಿಕ್ಕಾಗಿ ಸಾವಿರ ಸುಳ್ಳು ಹೇಳಬೇಕು. ಆದರೂ ಅದು ಸಿದ್ದಿಸಲಾರದು. ಆದ್ದರಿಂದ 
ಸರ್ವರ ಪ್ರತ್ಯಕ್ಷಸಿದ್ದವಾದ ಯುಕ್ತಿಯುಕ್ತವಾದ, ಆಗಮ ಸಮತ್ರವಾದ ಜಗತ್ತು ಸತ್ಯ ಎಂಬ ಮಧ್ವಮುನಿಗಳು 
ಹೇಳಿದ ತತ್ವವನ್ನು ಒಪ್ಪಿ ಇಂಥ ಸತ್ಯ ಜಗತ್ತಿನ ಕರ್ತನಾದ ಭಗವಂತನ ಉಪಾಸನೆ ಮಾಡುವದೇ ಶ್ರೇಯಸ್ಕರ- 
ವಾಗಿದೆ. 


3. ತತ್ವ0ಶೋ ಭೇದಃ 


ಜೀವ - ಪರಮಾತ್ಮರ ನಡುವೆ ಅಭೇದಜ್ಞಾನವನ್ನು ಪಡೆಯಬೇಕೆ १ ಅಥವಾ ಭೇದೋಪಾಸನೆ 
ಮುಕ್ತಿಜನಕವೇ? ಎಂಬ ಸಂಶಯ ತತ್ತ್ವಶಾಸ್ತ್ರದ ವಿದ್ಯಾರ್ಥಿಗಳಿಗೆ ಸಹಜವಾಗಿದೆ. ಆದರೆ ವೇದಶಾಸ್ತ್ರಗಳು 
ಹಾಗೂ ಹರಿವಂಶಪುರಾಣವು ಭೇದಜ್ಞಾನವೇ ಮುಕಿಸಾಧನವೆಂದು ಒಕ್ಕೊರಲಿನಿಂದ ಸಮರ್ಥಿಸುತ್ತಿವೆ. 
ಜೀವಸಮುದಾಯದಿಂದ ಪರಮಾತ್ಮನು ಭಿನ್ನನೆಂದೇ ಚಿಂತ್ಯನು. ಪರಮಾತ್ಮನು ಪರಿಪೂರ್ಣನು, 
ಜೀವಸಮುದಾಯವು ಅಪೂರ್ಣವು 


ಭಿನ್ನೋ5 ಚಿಂತ್ಯಃ ಪರಮೋ ಜೀವಸಂಘಾತ್‌ 

ಪೂರ್ಣಃ ಪರೋ ಜೀವಸಂಘೋತಹ್ಯಪೂರ್ಣ:ಃ। 

ಯತಸ್ತ್ಯಸೌ ನಿತ್ಯಮುಕ್ತೋ ಹ್ಯಯಂ ಚ 

२२०८३०३५३९३० ತತ ಏವಾಭಿವಾಂಛೇತ್‌ ॥ (ಕೌಶಿಕಶ್ರುತಿ) (ಬ್ರ.ಸೂ.ಭಾ. 2.3.28) 

ಈ ವಾಕ್ಯಗಳನ್ನು ಗಮನಿಸಿದರೆ , ಜೀವ - ಪರಮಾತರಲ್ಲಿ ಭೇದಕಧರ್ಮಗಳಿರುವ ಕಾರಣ ಭೇದವನ್ನು 
ಒಪ್ಪುವುದು ಅನಿವಾರ್ಯವಾಗುವುದು. ಜೀವಸ್ಥರೂಪ ಮತ್ತು ಪರಮಾತ್ಮನ ಸ್ವರೂಪವನ್ನು ತಿಳಿಸಿ ಭೇದವನ್ನು 
ಪ್ರತಿಪಾದಿಸುವ ಈ ವಾಕ್ಷವನ್ನು ಗಮನಿಸಿ ಶ್ರೀಹರಿಯು ಜೀವನ ಸ್ಥೂಲ ದೇಹದ ಅಂಗುಷ್ಯಪರಿಮಿತನಾಗಿ 
ಸೂಲದೇಹದಲ್ಲಿ ಮತ್ತು ಸ್ಫರೂಪದೇಹದಲ್ಲಿ ಸರೂಪದೇಹದ ಅಂಗುಷ್ಠಪರಿಮಿತನಾಗಿ ಇರುವನು. ಅವನ 
ಜಾನವೇ ಮುಕಿಗೆ ಕಾರಣವು 


ದೇಹಾಂಗುಷ್ಠಮಿತೋ ದೇಹೇ ಜೀವಾಂಗುಷ್ಟಮಿತೋ ಹೃದಿ | 
ಜೀವಸ್ಯ ಸ ತು २९६९०३०९ ಜೀವಾದ್‌ ಭೇದೇನ ಮುಕ್ತಯೇ ॥ (ಕಾಠಕ ಭಾಷ್ಯ) 
za ವಾಕ್ಯವೂ ಜೀವ - ಪರಮಾತ್ಮರ ನಡುವೆ ಭೇದಧರ್ಮವನ್ನು ತಿಳಿಸಿ ಭೇದವನ್ನು ಪ್ರ ಸುತ್ತಿದೆ. 
ಜೀವನೆಂದರೆ? ಪರಮಾತ್ಮಮತ್ತು ಜೀವರ ನಡುವೆ ಭೇದವನ್ನು ಸ್ಪುಟವಾಗಿ ತಿಳಿಯಲು ಅವರ ನಿ ಸ್ವರೂಪ ನ್ನು 
ನಾವು ತಿಳಿಯಬೇಕು. ಜೀವನಸ್ವರೂಪವನ್ನು ಭಾಗವತ ಹೀಗೆ ವರ್ಣಿಸಿದೆ - 
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1. ಪರಮಾತನಿಗಿಂತ ಭಿನ್ನನು, ಸೂಕ್ಷ ಮ ಅಭಿವ್ಯಕ್ತವಾಗದ ಜ್ಞಾನಾನಂದಾದಿಗುಣಗಳುಳ್ಳವನು. 
ವಸ್ತುಶಬ್ದವಾಚ್ಯನಾದ ಪರಮಾತ್ಮನನ್ನು ನೋಡದಿರುವ ಕಾರಣ ಹಾಗೂ ಅವನ ಬಗೆಗೆ ಶ್ರವಣಾದಿಗಳನ್ನು ಮಾಡದ 
ಕಾರಣ ಅವನು ಮತ್ತೆ ಮತ್ತೆ ಜನನ - ಮರಣಗಳ ಚಕ್ರಗಳಿಗೆ ಸಿಲುಕಿರುವನು 


ಅತಃ ಪರಂ ಯದವ್ಯಕ್ತಮವ್ಯೂಢಗುಣಬ್ಬಂಹಿತಮ್‌ । 
ಅದೃಷ್ಟಾಶ್ರುತವಸ್ತುತ್ವಾಶ್‌ ಸಜೀವೋ ಯಃ ಪುನರ್ಭವಃ ॥ (1.3.32) 

2. ಲಿಂಗಶರೀರದ ಒಳಗಿರುವವನು "ನಾನು' ಎಂಬ ಜ್ಞಾನಕ್ಕೆ ವಿಷಯನಾದವನು "ಆತ್ಮ'. ಈ ಲಿಂಗಶರೀರವು 
ಸ್ಥೂಲವಾಗಿ ಒಂದು. ಪ್ರಾಣ - ಇಂದ್ರಿಯ- ಅಂತಣರಣ ಭೇದದಿಂದ "ತ್ರಿವೃತ್‌', ಐದರಮೂರರಿಂದ ಕೂಡಿದೆ. 
ಪಂಚಜ್ಞಾನೇಂದ್ರಿಯ + ಪಂಚಕರ್ಮೇಂದ್ರಿಯ + ಪಂಚ-ಪ್ರಾಣಗಳು + ಮನಸ್ಸು ಹೀಗೆ 16 ವಸ್ತುಗಳಿಂದ 
ಕೂಡಿದ ಈ ಲಿಂಗಶರೀರದ ಒಳಗೆ ಇರುವ ಜ್ಞಾನಾನಂದಾತಕ ಚೈತನ್ಯವೇ "ಜೀವ' ಎನಿಸಿದೆ. ಹೀಗೆ 
ಜೀವಶಬ್ದವ್ಯವಹಾರವು ಪ್ರಾಕೃತಶರೀರ ಮೊದಲಾದ ಉಪಾಧಿಯಿಂದ ಕೂಡಿದ ವಸ್ತುವಿನಲ್ಲಿದೆ 


ಏಕಂ ಪಂಚವಿಧಂ ಲಿಂಗಂ ತ್ರಿವೃತ್‌ ಷೋಡಶವಿಸ್ತರಮ್‌ | 

ಏಷ ಚೇತನಯಾ ಯುಕ್ತಃ ಜೀವ ಇತ್ಯಭಿಧೀಯತೇ Il ( ಭಾಗ. 4.29.76 ) 
ಜೀವ - ಬ್ರಹ್ಮರ ಸ್ವರೂಪವನ್ನು ಪರಿಚಯಿಸುವ ವಿಷ್ಣುಪುರಾಣದ ವಾಕ್ಯ ಗಮನಿಸಿ 

७९३५८३२३९ ९६० ಪಾರತಂತ್ಯಮಪೂರ್ಣತಾ | 

ಉಪಜೀವಕತ್ಪಂ ಜೀವತ್ಪಂ SSO ತದ್ವಿಪರ್ಯಯಃ Il - (ವಿಷ್ಣುಪುರಾಣ) 
ಪಂದಭೇದಗಳು ಸದಾ ಅನುಸಂಧೇಯ : 


1.ಜೀವ - ಜೀವರ ಭೇದ, 2.ಜೀವ - ಜಡಗಳ ಭೇದ, 3.ಜಡ ಜಡಗಳ ಭೇದ, 4. ಜಡ - ಪರಮಾತ್ಮರ 
ಭೇದ, 5.ಜೀವ - ಪರಮಾತ್ಮರ ಭೇದ. ಹೀಗೆ ಒಟ್ಟು ಐದು ಭೇದಗಳು ಶಾಶ್ವತ ಹಾಗೂ ಸದಾ ಅನುಸಂಧೇಯ 


ಜೀವೇಶ್ದರಭಿದಾ ಚೈವ ಜಡೇಶರಭಿದಾ डक 
ಜೀವಭೇದೋ DBE | ವ ಜಡಜೀವಭಿದಾ SHo Il 
ಜಡಭೇದೋ ಮಿಥಶ್ಲೆವ ಪ್ರಪಂಚೋ ಭೇದಪಂಚಕ: ! 
ಮುಕ್ತಿಯಲ್ಲೂ ಭೇದ ಅಬಾಧಿತ: 
ಜೀವ-ಪರಮಾತೃರಲ್ಲಿ ಭೇದವನ್ನು ಸಂಸಾರದಲ್ಲಿ ಒಪ್ಪುತ್ತೇವೆಯಾದರೂ ಮುಕ್ತಿಯಲ್ಲಿ ಭೇದವಿರುವು- 
ದಿಲ್ಲವೆಂದು ಕೆಲವರ ಅಭಿಪ್ರಾಯವಾಗಿದೆ. ಪರಮಶ್ರುತಿಯು ಈ ವಾದವನ್ನು ಸ್ಪಷ್ಟವಾಗಿ ಖಂಡಿಸುತ್ತಿದೆ ಐದು 
ಬಗೆಯ ಹಿಂದೆ ವರ್ಣಿಸಿದ ಭೇದವು ಜನಿಸಿದ್ದಾದರೆ ಒಂದು ದಿನ ನಾಶ ಹೊಂದಬಹುದು. ಆದರೆ ಈ ಭೇದ ಜನ್ಮ 
ಪಡೆದಿಲ್ಲ. ಅನಾದಿನಿತ್ಯವಾದುದು. ಆದ್ದರಿಂದ ಭ್ರಾಂತಿಕಲ್ಪಿತವಲ್ಲ ಮುಕ್ತಿಯಲ್ಲಿ ನಿವೃತ್ತವಾಗುವುದೂ ಇಲ್ಲ. 
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ಪ್ರಪಂಚೋ ಭೇದಪಂಚಕಃ। 
ಸೋತ ಯಂ ಸತ್ಯೋ t B So QE ಸಾದಿಶ್ಚೇನ್ನಾಶಮಾಪ್ನಯಾತ್‌ | 
ಚ ಚ न 
ನ ಚ ನಾಶಂ ಪ್ರಯಾತ್ಯೇಷ ಚಾಸೌ ಭ್ರಾಂತಿಕಲ್ಲಿತಃ ॥ 
ಆದ್ದರಿಂದಲೇ ತೈತ್ತಿರೀಯ ಶ್ರುತಿಯು "WHS ಜೊತೆಗೆ ಮುಕ್ತಿಯಲ್ಲಿ ಜೀವನು ತನ್ನ ಯೋಗ್ಯತಾನುಗುಣವಾದ 
ಸುಖವನ್ನು ಅನುಭವಿಸುವನು” ಎಂದು ತಿಳಿಸುತ್ತೆ ಮುಕ್ತಿಯಲ್ಲೂ ಜೀವ - ಈಶರಿಗೆ ಭೇದವನ್ನು ಸಮರ್ಥಿಸಿದೆ 


ಸೋತಶ್ಲುತೇ ಸರ್ವಾನ್‌ ಕಾಮಾನ್‌ ಸಹ ಬ್ರಹ್ಮಣಾ ವಿಪಶ್ಚಿತಾ। 
ಅಭೇದಜ್ಞಾನ ನಿಂದಿತವಾಗಿದೆ : 


ಭವಿಷ್ಯ ಮಹಾಪುರಾಣವು ಅಭೇದೋಪಾಸನೆಯನ್ನು ನಿರಾಕರಿಸಿ ನಮನ್ನು ಎಚ್ಚರಿಸುತ್ತಿದೆ ನಾನೇ ಬ್ರಹ್ಮ 
ಎಂಬುದಾಗಿ ಜೀವಬ್ರಹ್ಮೈಕ್ಯವನ್ನು ಚಿಂತಿಸುತ್ತಿದ್ದ ವೇನನು ಅಂಧ:ತಮಸಿಗೆ ಹೋದನು. ಅವನ ಸಿದ್ದಾಂತವು 
ಭೂಮಿಯಲ್ಲಿ ಎಲ್ಲೆಡೆ ಪ್ರಸಿದ್ಧಿಪಡಿಸಲ್ಪಟ್ಟಿತು. ಅಸುರರು-ರಾಕ್ಟಸರು-ಪಿಶಾಚಗಳು ಆ ಮಾರ್ಗವನ್ನು ಅನುಸರಿ- 
ಸಿದವು. ಪೃಥುಚಕ್ರವರ್ತಿಯು ತನ್ನ ಆಡಳಿತ ಕಾಲದಲ್ಲಿ ಈ ಅಭೇದೋಪಾಸನಾ ಪದ್ಧತಿಯನ್ನು ಖಂಡಿಸಿ 
ಭೇದಮಾರ್ಗವನ್ನು ಎತ್ತಿ ಹಿಡಿದನು. ವೈವಸ್ವತಮನ್ವಂತರದಲ್ಲಿ ಕ್ರೋಧವಶರು ಮತ್ತು ಮಣಿಮಂತನೇ 


ಮೊದಲಾದವರು ಈ ಅಭೇದವಾದವನ್ನು ಮತ್ತೆ ಎಲ್ಲೆಡೆ ಹರಡಿದರು 
ಅಹಂ ಬ್ರಹ್ಮತಿ ವೇನಸ್ತು ಧ್ಯಾಯಾನ್ನಾಪಾಧರಂ ತಮಃ। 


ಇ ° 

ತದ್ರಾದ್ದಾಂತೋ ಮಹೀಂ ವ್ಯಾಪ್ತೋ ४९००७०६ ಖ್ಯಾಪಯಿತೋಶ ನಿಶಮ್‌ II 

ಅಸುರಾ ರಾಕ್ಷಣಾಶ್ಲೆವ ಪಿಶಾಚಾಸ್ತತ್ತಥಿ ಸ್ಥಿತಾಃ | 

ಭೂಮಾ ತತ್ಪೃಥುನಾ ಸರ್ವಂ ನಿರಸ್ತಂ ಮಹಿತಾತ್ಮನಾ Il 

RAZA, ಸಮಯೇ ಜಾತಾಃ ಕ್ರೋಧವಶಾ YD | 

ಖ್ಯಾಪಯಂತಿ ದುರಾತ್ಮಾನೋ ವಿಷ್ಣುದ್ವೇಷಪರಾಯಣಾಃ ॥ 

ಅಭೇದೋಪಾಸನೆಯ ಪರಂಪರೆಯನ್ನು ತಿಳಿಸಿ ಅದನ್ನು ಖಂಡಿಸುವ ಬ್ರಾಹಪುರಾಣದ ಮಾತು 

ಗಮನಾರ್ಹವಾಗಿದೆ. ನಾರಾಯಣಾವತಾರಿಯಾದ ಖಯಷಭನಾಮಕ ಶ್ರೀಹರಿಯು ತನ್ನ ವಾಸುದೇವತ್ವವನ್ನು 
ಸುಜನರಲ್ಲಿ ತಿಳಿಯಪಡಿಸಿದನು. ಆಗ ಅರ್ಹನ್‌ ಎಂಬ ವ್ಯಕ್ತಿಯು ಇದನ್ನು ಕೇಳಿ ತನ್ನ ಹಿಂದಿನ ಜನದಲ್ಲಿ 
ಪೌಂಡ್ರಕವಾಸುದೇವನಾಗಿದ್ದಾಗ ನಿರ್ಮಿಸಿದ ಎರಡು ಪ್ರಕಾರವಾದ ಶಾಸ್ತ್ರವನ್ನು ಸರಿಸಿಕೊಂಡನು. 1.ತಾನೇ 
ವಾಸುದೇವನೆಂದು ತನಗೆ ವಾಸುದೇವತ್ವವನ್ನು ಸಮರ್ಥಿಸುವುದು. 2. ಲೋಕಹಿತಕ್ಕಾಗಿ ಆರ್ಹತಮತದ 
ನಿರ್ಮಿತಿ. ಅವನ ಪ್ರಶಿಷ್ಠನಾದ ಕ್ರಮು ಎಂಬುವನು ಪೌಂಡ್ರಕವಾಸುದೇವನ ಅಭಿಪ್ರಾಯವನ್ನು ಸರಿಯಾಗಿ 
ತಿಳಿಯದೆಯೇ ಎಲ್ಲ ಜೀವರೂ, ಬ್ರಹಸ್ಟರೂಪವೆಂಬ ವಾದವನ್ನು ಎಲ್ಲೆಡೆ ಪ್ರತಿಪಾದಿಸಿದನು. ಹೀಗೆ ಉದಿಸಿದ 
ಅಭೇದವಾದವು ಸಕಲ ವೇದಶಾಸ್ತ್ರವಿರುದ್ಧವಾಗಿದೆ. 
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ಪುನಃ ವ್ಯಪ್ತಕೇಶಶ್ರುತಿಪ್ರತಿಪಾದ್ಯರಾದ ಶ್ರೀಶಂಕರಾಚಾರ್ಯರು ಅವರ ಉಪದೇಶಸಾಹಸ್ರೀಗ್ರಂಥದಲ್ಲಿ ಈ 
ವಿಧವಾಗಿ ಎಚ್ಚರಿಕೆಯನ್ನು ನೀಡುತ್ತಾರೆ. ತದ್ಯ ದಾ- 


ಅಹಂ ಬ್ರಹ್ಮಾಸ್ಟಿಕರ್ತಾ ಚ ಭೋಕ್ತಾ ಚಾಸ್ಮೀತಿ ಯೇ ವಿದುಃ | 
ತೇ ನಷ್ಟಾಚ್ಛಾನಕರ್ಮಭ್ಯಾಂ ನಾಸ್ತಿಕಾಃ ಸ್ಕುರ್ನ ಸಂಶಯಃ I1 ಇತಿ ॥ 
ನಾನೇ ಬ್ರಹ್ಮ, ನಾನೇ ಕರ್ತೃ ; ಭೋಕ್ತ್ಯ , ಎಂದು ಯಾರು ತಿಳಿಯುವರೋ, ಅವರು ನಿಜವಾಗಿಯೂ 

ನಾಸಿಕರು. ಅವರು ಜ್ಞಾನ- ಕರ್ಮಗಳಿಂದ ನಷ್ಟರಾದವರು. ಈ ವಿಷಯದಲ್ಲಿ ಯಾವ ಸಂಶಯವೂ ಇಲ್ಲ. 

ಪುನಃ — 

ಪೂರ್ವಂತು ಪೌಂಡ್ರಕೋ ನಾಮ ವಾಸುದೇವಃ ಸುದುರ್ಮತಿಃ। 

ಚಾತಿಸ್ಠರೋ ದ್ವಿಧಾ ಶಾಸ್ತ್ರ 0 ಪಾಷಂಡಂ ನಿರ್ಮಮೇ ನೃಷಃ। 

ಏಕಂ ತು ವಾಸುದೇವಾಖ್ಯಂ ವಾಸುದೇವೋತ ಹಮಿತ್ಯಪಿ। 

ಕುತಿತಂ ವಾಸುದೇವತ್ಪಪ್ರತಿಪಾದಕಮಾತ್ಮನಃ | 

ಲೋಕಾರ್ಥೇ ಚಾಪರಮಿತಿ ಚಕಾರಾರ್ಹತನಾಮಕಮ್‌ | 

ತತ್ನಶಿಷ್ಯಃ ಕ್ರಮುರ್ನಾಮ ನ ಜಾನನ್‌ ತನ್ನತಂ ಪರಮ್‌ | 

ವಾಸುದೇವಾತ್ಮತಾಂ ಸರ್ವಜೀವಾನಾಮವದತ್‌ DOHC | 


ಭೇದದ್ಭಷ್ಟಿ- ಭಾಗವತ: 


ಸಮಗ್ರ ಭಾಗವತ ಗ್ರಂಥವು "ಆತ್ಮನಿ ಭಿದಾ ಬೋಧಃ' ಇತ್ಯಾದಿಯಾಗಿ ಎಲ್ಲೆಡೆ, ಭೇದಜ್ಞಾನವೇ ಅವಶ್ಯಕವೆಂದು 
ಬೋಧಿಸಿದೆ. ಇದಲ್ಲದೇ, ಅಜ್ಞಾನವೇ ಮೊದಲಾದ ಬಂಧನದ ಬಿಡುಗಡೆ ಅದ್ವೆ S ಜ್ಞಾನದಿಂದ ಆಗುವುದಿಲ್ಲ 


ಕಿ 


ಮಾತ್ರವಲ್ಲದೇ ಬೇದಜ್ಞಾನವೇ ಮುಕ್ತಿಸಾಧನವೆಂದು ಮುಂದೆ ಭಾಗವತ ಅನೇಕ ಕಡೆ ಸುಟವಾಗಿ ನಿರೂಪಿಸಿದೆ. 


ಚತುರ್ಮುಖಬ್ರಹ್ಮದೇವರ ಜೊತೆಗೆ WIF ಜನರೆಲ್ಲ ವಿರಜಾನದಿಸ್ನಾನದಿಂದ ಲಿಂಗದೇಹ ತೊರೆದು 
ಪ್ರಧಾನವಾದ ಪರಬ್ರಹ್ಮನನ್ನು ಹೊಂದುತ್ತಾರೆ. ಚತುರ್ಮುಖ ಗರುಡ-ಶೇಷ-ಸನತ್ಕುಮಾರ ಮೊದಲಾದ 
ಜ್ಞಾನಿಗಳ ಜೊತೆಗೆ ನಾನು ಪರಮಾತ್ಮನಿಂದ ಎಂದೆಂದೂ ಭಿನ್ನನೆಂಬ ಅರಿವಿನಜಾಗೃತಿಯೊಡನೆ (६९८ ८७२) 
ಪೂರ್ಣಭಕ್ತಿಯಿಂದ (ಅಭಿಮಾನೇನ) ನಿಷ್ಕಾಮಕರ್ಮಾನುಷ್ಠಾನದಿಂದ (ನಿಃಸಂಗೇನಾಪಿ ಕರ್ಮಣಾ) 
ವಿಶ್ವಕರ್ತಾರನೂ ಅನಂತ-ಕಲ್ಯಾಣಗುಣಪೂರ್ಣನಾಗಿದ್ದು ಬ್ರಹಶಬ್ದವಾಚ್ಯನೂ ಆದ ಕ್ಷರ-ಅಕ್ಷರ ತತ್ತ್ವಗಳನ್ನು 
ಮೀರಿನಿಂತ ಪುರುಷಾಕಾರನಾದ ಶ್ರೀಮನ್ನಾರಾಯಣನ ಸನ್ನಿಧಿಯಲ್ಲಿಸಾಯುಜ್ಯಾದಿ ಮುಕ್ತಿಯನ್ನು ಪಡೆಯುವನು. 
ಮುಂದಿನ ಬ್ರಹಕಲದಲ್ಲಿ ಮತ್ತೆ ಸ್ವಲ್ಪ ನಡೆದಾಗ (ಗುಣವ್ಯತಿಕರೇ) AWA ಗುಣವಿಕಾರವಿದೂರವಾದ 
ಶ್ವೇತದ್ವೀಪದ ಮುಕ್ತಭಾಗದಲ್ಲಿ (ಅಗುಣವ್ಯತಿಕರೇ) ಬ್ರಹ್ಮಾದಿಗಳೆಲ್ಲಆಮಂದವಾದ ಆನಂದವನ್ನು ಅನುಭವಿಸುತ್ತ 
ಇರುತ್ತಾರೆ 
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ಬ್ರಹ್ಮಪ್ರಧಾನಮುಪಯಾಂತ್ಯಗತಾಭಿಮಾನಾಃ। 

ಆದ್ಯಃ ಸ್ಲಿರಚರಾಣಾಂ ಯೋ ವೇದಗರ್ಭಃ ಸಹರ್ಷಿಭಿಃ। 

ಯೋಗೇಶ್ವ್ಟರೈಃ ಕುಮಾರಾದ್ಯೈಃ ಸಿದೆರ್ಯೋಗಪ್ರವರ್ತಕ್ಕೆ:। 

ಭೇದದೃಷ್ಟಾ ;5ಭಿಮಾನೇನ ನಿಃಸಂಗೇನಾಪಿ ಕರ್ಮಣಾ | 

ಕರ್ತೃತ್ವಾತ್‌ ಸಗುಣಂ ಬ್ರಹ್ಮಪುರುಷಂ ಪುರುಷರ್ಷಭಮ್‌ । 

ಸ ಸಂಗತ್ಯ ಪುನಃ ಕಾಲೇ ಕಾಲೇನೇಶ್ವರಮೂರ್ತಿನಾ | 

ಜಾತೇ (ऽ) ಗುಣವ್ಯತಿಕರೇ ಯಥಾಪೂಂ ಪ್ರಜಾಯತೇ ॥ (ಭಾಗವತ 3.33. 11- 13) 


ಇಲ್ಲಿ “ಬ್ರಹ್ಮ ಪ್ರಧಾನಮುಪಯಾಂತಿ ಅಗತಾಭಿಮಾನಾ?' (3.33. 10) ಎಂಬ ಹಿಂದಿನ ಶ್ಲೋಕದಲ್ಲಿ 
ಜೀವಭಾವವನ್ನು ತೊರೆಯದೆಯೇ ಪರಮಾತ್ಮನನ್ನು ಹೊಂದುವರು ಎಂಬ ನಿರೂಪಣೆ ಸ್ಟುಟವಾಗಿದೆ. ಆದ್ದರಿಂದ 
ಜೀವರು ಬ್ರಹ್ಮಭಾವವನ್ನು ಹೊಂದುತ್ತಾರೆ ಎಂಬುದು ಕಲ್ಪನೆ ಮಾತ್ರ ಎಂದು ಸಿದ್ಧವಾಗುತ್ತದೆ. ಇದಲ್ಲದೇ ಬ್ರಹ್ಮ 
ಪ್ರಧಾನಂ ಎಂಬುದಾಗಿ ಸೃಷ್ಟಿಕಾರಣವಾದ ಗುಣಪೂರ್ಣವಸ್ತುವನ್ನೇ ಇಲ್ಲಿ ಮುಖ್ಯಬ್ರಹನೆಂದು ಪ್ರತಿಪಾದಿಸಿದ 
ಕಾರಣ ಅದ್ವೈತಿಗಳು ಹೇಳುವಂತೆ , ನಿರ್ಗುಣಬ್ರಹ್ಮನೇ ಮುಖ್ಯ ಬ್ರಹ್ಮ, ಸಗುಣ ಬ್ರಹ್ಮನು ಅಪ್ರಧಾನ ಎಂಬ ವಾದ 
ಕೇವಲ ಕಲ್ಪನೆಯಾಗಿದ್ದು ಭಾಗವತಸಮತ್ರವಲ್ಲ ಎಂದು ಸಿದ್ಧವಾಗುವುದು. 


ನಿಂದಿಸಿದ ಭೇದದೃಷ್ಟಿ ಯಾವುದು? ಉಪಾಸಿತಾ ಭೇದಕೃತೋ ಹರಂತ್ಯಘಂ ಎಂಬುದಾಗಿ ಭಾಗವತವು 
(1.71.12) ಭೇದಜ್ಞಾನ-ಉಪಾಸನೆಗಳನ್ನು ನಿಂದಿಸುತ್ತಿದೆ. ಇದರ ಆಂತರ್ಯವನ್ನು ನಾವು ಸರಿಯಾಗಿ 
ತಿಳಿಯಬೇಕು. ಅದ್ವೈತಿಗಳು ಈ ಪದ್ಯಕ್ಕೆ ಹೀಗೆ ವ್ಯಾಖ್ಯಾನಿಸಿದ್ದಾರೆ "ಅಗ್ನಿ- ಚಂದ್ರ- ಸೂರ್ಯ - ನಕ್ಷತ್ರಾಭಿಮಾನಿ' 
ದೇವತೆಗಳೇ ಮೊದಲಾದವರು ಜೀವ- ಬ್ರಹ್ಮರು ಭಿನ್ನರು ಎಂಬ ಭೇದಜ್ಞಾನಿಯ ಪಾಪವನ್ನು ಪರಿಹರಿಸಲಾರರು. 

ಜೀವ - ಪರಮಾತ್ಮದು ಭಿನ್ನರೆಂಬ ಚಿಂತನೆ ಪಾಪಸಾಧನವೆಂಬ ಭಾವ ಈ ಶ್ಲೋಕದಲ್ಲಿ ಮೇಲುನೋಟಕ್ಕೆ 
ಕಾಣಬರುತ್ತದೆ. ಆದರೆ ಅಭೇದವು ಸಕಲಶುತಿಸ್ಕೃತಿ ವಿರುದ್ಧವಾಗಿದೆ. ಆದ್ದರಿಂದ ಇಲ್ಲಿನ 'ಭೇದಕೃತಃ' ಎಂಬ 
ಪದದ ಭಾವವನ್ನು ಶ್ರೀಮದಾಚಾರ್ಯರು ಆವಿಷ್ಯರಿಸಿದ್ದಾರೆ - ಇಲ್ಲಿಭೇದಜ್ಞಾನಿಯೆಂದರೆ, ಜೀವ - ಪರಮಾತ್ಮರಲ್ಲಿ 
ಭೇದವನ್ನು ತಿಳಿದವ ಎಂಬ ಅರ್ಥವಲ್ಲ. ಭಿನ್ನವಾದುದನ್ನು ಅಭಿನ್ನ ಎಂದು ತಿಳಿಯುವುದೇ ಭೇದಜ್ಞಾನವೆನಿಸಿದೆ. 
ವಸ್ತು ಯಾವ ರೀತಿ ಇದೆಯೋ ಅದಕ್ಕೆ ಅನುಗುಣವಾಗಿ ಬರುವ ಜ್ಞಾನ ಅಭೇದಜ್ಞಾನವೆನಿಸಿದೆ. ವಸ್ತು ಸ್ವರೂಪಕ್ಕಿಂತ 
ವ್ಯತ್ಯಸ್ತವಾದ ಜ್ಞಾನವು ಭ್ರಮಾತಕವಾಗಿದ್ದು ಭೇದಜ್ಞಾನವೆನಿಸಿದೆ. ಶ್ರೀವೇದವ್ಯಾಸರೇ ಇಂತಹ ಭೇದಜ್ಞಾನದ ಅನೇಕ 
ಮುಖಗಳನ್ನು ಸ್ವಾಂದಪುರಾ ಣದಲ್ಲಿ ನಿರೂಪಿಸಿದ್ದಾರೆ. ಪಾಪಸಾಧನವೆಂದು ನಿಂದಿಸಿದ ಭೇದಜ್ಞಾನದ ಸ್ವರೂಪವನ್ನು 
ಶ್ರೀಮದಾಚಾರ್ಯರು ನಾವು ದಾರಿ ತಪ್ಪದಿರಲೆಂಬ ಭಾವದಿಂದ ಉಲ್ಲೇಖಿಸಿದ್ದಾರೆ 


1.ಪ್ರತಿಮೆಯೇ ದೇವರು ಎಂದು ತಿಳಿಯುವುದು ಭೇದಜ್ಞಾನವೆನಿಸಿದೆ. 
2.ಉತ್ತಮರನ್ನು ನೀಚರೆಂದು, ನೀಚರನ್ನು ಉತ್ತಮರೆಂದೂ ತಿಳಿಯುವುದು. 
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3.ನಾನೇ (ಜೀವನೇ) ದೇವರೆಂದು ತಿಳಿಯುವುದು ಭೇದಜ್ಞಾನವೆನಿಸಿದೆ. 

4.ನೀರನ್ನೇ ತೀರ್ಥವೆಂದು ತಿಳಿಯುವುದು 

5.ಅಸಮಾನರನ್ನು ಸಮಾನರೆಂದೂ, ಸಮಾನರನ್ನು ಅಸಮಾನರೆಂದೂ ತಿಳಿಯುವುದು. 

6.ದೇಹವನ್ನು ಆತ್ಮ ಎಂದು ತಿಳಿಯುವುದು. 

7.ಕೇವಲ ಭೋಗಾಸಕ್ತರಾದ ದೈವಪ್ರಜ್ಞೆ ಇಲ್ಲದ ಹೆಂಡತಿ ಮುಂತಾದ ವಸ್ತುಗಳಲ್ಲಿ ಅಭಿಮಾನ ಮಾಡುವುದು. 


ಇವೆಲ್ಲಭೇದಜ್ಞಾನದ ವಿವಿಧ ಮುಖಗಳು. ಇಂತಹ ಬಹುಮುಖವಾದ ಭೇದಬುದ್ದಿ ನಮ್ಮಿಂದ ದೂರವಾಗಲು 
ಮತ್ತು ಇದರಿಂದ ಬಂದ ಪಾಪ ನಿವಾರಣೆಯಾಗಲು ಅವಶ್ಯವಾಗಿ ಮಹಾತ್ಮರ ಸೇವೆ ಮಾಡಬೇಕು. ಗುರುಗಳ 
ಅಥವಾ ಮಹಾತ್ಮರ ಸೇವೆಯಿಂದ ಅವರಲ್ಲಿಸ್ನೇಹಿತರಾಗಿರುವ ಎಲ್ಲದೇವತೆಗಳೂ ಪ್ರಸನ್ನರಾಗುತ್ತಾರೆ. ಉತ್ತಮರಾದ 
ದೇವತೆಗಳು, ತಮಗಿಂತ ಕಿರಿಯರಾದ ಬ್ರಹ್ಮಜ್ಞಾನಿಗಳನ್ನು ಸಾಧಕರ ಮನೆಗೆ ಗೌರವ - ಪೂಜೆ ಪಡೆಯಲು ತಾವೇ 
ಕಳಿಸಿಕೊಡುತ್ತಾರೆ. ಜ್ಞಾನಿಗಳಲ್ಲಿ ಜಾಗೃತರಾಗಿರುವ ದೇವತೆಗಳು , ಅಲ್ಲಿ ಕಾಣದಂತಿದ್ದು ತಾವೇ ನಮ್ಮ ಪೂಜೆ - 
ಗೌರವಗಳನ್ನು ಸ್ವೀಕರಿಸಿ, ಪಾಪರಾಶಿಯನ್ನು ತರಿಯಬಲ್ಲ ಶುದ್ದವಾದ ಜ್ಞಾನವನ್ನು ಕರುಣಿಸುತ್ತಾರೆ. ಬ್ರಹ್ಮಜ್ಞಾನಿಗಳ 
ಪೂಜೆಯನ್ನುಮಾಡಿದಲ್ಲಿಅಲ್ಲಿರುವ ಚತುರ್ಮುಖಾದಿಎಲ್ಲದೇವತೆಗಳೂ ಸರ್ವೋತ್ತಮನಾದನಾರಾಯಣನಿಗೂ 
ಪೂಜೆ ಸಲ್ಲಿಸಿದಂತೆ ಆಗುವುದು. ಹೀಗೆ ಮಹಾತ್ಮರ ಸೇವೆ ಪಾಪನಾಶಕವೆಂಬುದು ಭಾಗವತದ ಈ ಶ್ಲೋಕದ 
ಸಾರವಾಗಿದೆ 


ಭಿನ್ನಸ್ಯಾಭೇದತೋ ದೃಷ್ಟಿರಪಿ ಭೇದದೃಶಿರ್ಮತಾ | 
ವಸ್ತು ಯಾಥಾರ್ಥ್ಯತಸ್ತಸ್ಯ ಭಿನ್ನತ್ವಾದಿತಿ ಸೂರಿಭಿಃ | 
ಅನ್ಯಥಾಜ್ಞಾನಮೇವಾತೋ ಭೇದಜ್ಞಾನಂ ವಿನಿಂದಿತಮ್‌ | 

ಶಿಲಾದೇವ ಇತಿ ಜ್ಞಾನಂ ८९०९५९ २३ ಯಾ Rè: I 
ಉತ್ತಮಸ್ಯಾಧಮತ್ತೇನ ನೀಚಸ್ಕೋಚ್ಚತಯಾ Gt 

ಅಸಮಸ್ಯ DOSEN ಸಮಸ್ಯಾಸಮದರ್ಶನಮ್‌ | 

ದ್ರವಂ ತೀರ್ಥಮಿತಿ ಜ್ಞಾನಂ ದೇಹೋತಹಮಿತಿ ಯಾ ಮತಿಃ। 

ಅಸದ್‌ ಭಾರ್ಯಾದಿಷು ಸ್ವೀಯದರ್ಶನಂ ಚೈವಮಾದಿಕಮ್‌ | 
ಭೇದಜ್ಞಾನಮಿತಿ ಪ್ರೋಕ್ತಂ ಯಾ ಚಾನ್ಯಾಪ್ಯಯಥಾಮತಿಃ | 

ತಸ್ಮಾತ್‌ ತದಪಹಾನಾಯ ಸಂಸೇವ್ಯಾ ಗುರವೋ ವರಾಃ। 

ತತ್ರಸ್ಥಾ ದೇವತಾಃ ಸರ್ವಾ ಪ್ರೀಯಂತೇ ಗುರುಪೂಜಯಾ ॥ ಇತಿ ಸ್ಕಾಂದೇ I 


ಉತ್ತಮಾ ಅಪಿ ದೇವೇಶಾ ಅವರಾನ್‌ ವಿದುಷೋ ನೃಣಾಮ್‌ | 
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ಪೂಜಾಯೈ ಸಂಪ್ರಯಚ್ಛಂತಿ ಪರೋಕ್ಷತ್ತಪ್ರಿಯಾ ಯತಃ। 
ತೇಷು ಸ್ಥಿತ್ವಾಸ್ವಯಂ ಪೂಜಾಂ ಗೃಹ್ನಂತ್ಯನುಪಮಾಂ ಸದಾ | 
ಜ್ಞಾನಾನಿ ಚ ಪ್ರಯಚ್ಛಂತಿ ತಸ್ನಾದೇವಂವಿದಾ ಸದಾ | 
Eo e) & 
ಪೂಜಿತಾಃ ಸ್ಯುಃ ಸುರವರಾಃ ಸಬ್ರಹ್ಮಾಣಃ ಸಕೇಶವಾಃ॥ ಇತಿ ವಾಮನೇ। 
ಹೀಗೆ ಜೀವ - ಪರಮಾತರಲ್ಲಿ ಇರುವ ಭೇದವು ಪಾರಮಾರ್ಥಿಕವೆಂಬ ಅರಿವು - ಉಪಾಸನೆ ಸದಾ 


ಜಾಗೃತವಿರಬೇಕು.. 


ಆಚಾರ್ಯರ ಸಿದ್ಧಾಂತವು ಮುಖ್ಯವಾಗಿ ಭೇದ ಸಿದ್ಧಾಂತ d ತವಾದ ಭೇದವಾದ ಎಂದೇ ಇದಕ್ಕೆ ಹೆಸರು. 
ಮಾಧ್ವರು ವೇದಶಾಸ್ರೊ ವಾದ ಐದು ಬಗೆಯ ಭೇದಗಳನ್ನು ಒಪ್ಪುತ್ತಾರೆ. 


ಜೀವೇಶಯೋರ್ಜಡಾನಾಂ ಚ ಜೀವಾನಾಂ ಚ ಪರಸ್ಪರಂ | 
ಪಂಚಭೇದಾ ಇಮೇ ನಿತ್ಯಾಃ ಸರ್ವಾವಸ್ಥಾಸು ಸರ್ವದಾ ॥ 


ಜೀವ ಪರಮಾತ್ಮರಲ್ಲಿ ಭೇದ, ಜೀವಜೀವರಲ್ಲಿ ಭೇದ, ಜಡಜಡಗಳಲ್ಲಿ ಭೇದ, ಜಡಈಶ್ವರ ಭೇದ, ಜೀವ 
ಜಡಗಳಲ್ಲಿ ಭೇದ, ಹೀಗೆ ಪಂಚಭೇದ ಸಿದ್ದಾಂತವು ಅನುಭವ ಸಿದ್ದವೂ ಪ್ರಮಾಣ ಬದ್ಧವೂ ಆಗಿದೆ. 
“ಪಂಚ ಭೇದಾಂಶ್ಚವಿಜ್ಞಾಯ....ಭವೇನ್‌ ಮುಕ್ತೋನ ಚಾನ್ಯಥಾ I" 
ಎಂಬ ಪ್ರಮಾಣ ವಚನದಿಂದ ಈ ಭೇದಜ್ಞಾನವು ಮೋಕ್ಷಸಾಧಕೆ ಎಂದು ಸಿದ್ಧವಾಗುತ್ತದೆ. ವಾಸ್ತವಿಕವಾಗಿ 
ವಿಚಾರಿಸಿದರೆ ಜಗತ್ತಿನಲ್ಲಿರುವ ಎಲ್ಲ ವಸ್ತುಗಳೂ ಭಿನ್ನ ಭಿನ್ನ ಗುಣಧರ್ಮ ಸ್ವಭಾವಗಳುಳ್ಳದ್ದಾಗಿವೆ. ಅವುಗಳಲ್ಲಿ 
ಪರಸ್ಫರ ಕೆಲವು ಸಂದರ್ಭಗಳಲ್ಲಿ ವಿರೋಧವು ಕೂಡ ಇದ್ದುದರಿಂದ ಭೇದವಿರುವದು ಪ್ರತ್ಯಕ್ಷ ಸಿದ್ಧವಾಗಿರುತ್ತದೆ. 
ಈ ಭೇದ ಜ್ಞಾನಕ್ಕೆ ಮುಂದೆ ಎಂದೂ ಬಾಧಕ ಪ್ರತ್ಯಯವು ಬರುವದಿಲ್ಲವಾದ್ದರಿಂದ ಇದು ಪ್ರಮಾಣ ಎಂದೇ 
ಒಪ್ಪಬೇಕಾಗುವದು. 
ಇದಕ್ಕೆ ಶ್ರುತಿ ಸ್ಮೃತಿಸೂತ್ರ ಪುರಾಣಗಳಲ್ಲಿ ಬೇಕಾದಷ್ಟು ಪ್ರಮಾಣಗಳುಂಟು 
""ಸತ್ಯ ಆತ್ಮಾ ಸತ್ಯೋ ಜೀವಃ ಸತ್ಯಂಭಿದಾ ಸತ್ಯಂಭಿದಾ'' 
“ನ ಚಾಭೇದೇ ಕಶ್ಲಿದಾಗಮಃ ಸಂತಿ ಚ ಭೇದೇ ಸರ್ವಾಗಮಾ'' - ಇತಿ (ಪೈಂಗಿಶ್ರುತಿ) 
ದೇವನು ಸತ್ಯ , ಜೀವನೂ ಸತ್ಯ ಅವರಿಬ್ಬರ ಭೇದವೂ ಸತ್ಯ 
""ದ್ವಾಸುಪರ್ಣಾ ಸಯುಜಾ ಸಖಾಯಾ ಸಮಾನಂ ವೃಕ್ಷಂ ಪರಿಷಸ್ಥಜಾತೇ | 
ತಯೋರನ್ಯಃ ಪಿಪ್ಟಲಂ AHS ಅನಶ್ನನ್‌ ಅನ್ಕೊ ಅಭಿಚಾಕಶೀತಿ II" 
ದೇಹವೆಂಬ ಮರದಲ್ಲಿ ಕುಳಿತ ಎರಡು ಹಕ್ಕಿಗಳಲ್ಲಿ ಒಂದು ಅ ಮರದ ಹಣ್ಣನ್ನು ತಿನ್ನುತ್ತದೆ. ಇನ್ನೊಂದು 
ಏನನ್ನೂ ತಿನ್ನದಿದ್ದರೂ ಸ್ವಯಂ ಪ್ರಕಾಶದಿಂದ ಬೆಳಗುತ್ತಿದೆ. ಇಲ್ಲಿ "“ದ್ವಾ ಸುಪರ್ಣಾ'' "egi" ಎರಡು 


117 98329 ರತಮ್ಯಪಾ ರಾಯಣಮ್‌ 


ಹಕ್ಕಿಗಳು, ಜೀವನಿಂದ ಭಿನ್ನನಾದವು ಎಂಬ ಅರ್ಥದ ಶಬ್ದಗಳು ಸ್ವಷ್ಟವಾಗಿಯೇ ಜೀವಬ್ರಹ್ಮರ ಭೇದವನ್ನು ಬೋಧಿ 
ಭಗವದ್ಗೀತೆಯಲ್ಲಿ “ಉತ್ತಮಃ WHAT Hs ಪರಮಾತ್ಯೇತ್ಯುದಾಹೃತಃ'' ಎಂದು ಅನ್ಯ ಶಬ್ದವನ್ನು 
ಪ್ರಯೋಗಿಸಿ ಪರಮಾತ್ಮನು ಅನ್ಯನೂ ಉತ್ತಮನೂ ಅಗಿದ್ದಾನೆಂದು ಸ್ಪಷ್ಟಪಡಿಸಲಾಗಿದೆ. 
ಗಾಯತ್ರಿ ಮಂತ್ರದಲ್ಲಿ --""ಧಿಯೋಯೋನಃ ಪ್ರಚೋದಯಾತ್‌'' ಶ್ರೀಮನ್ನಾರಾಯಣನು ನಮ್ಮೆಲ್ಲ 
ಜೀವರ ಬುದ್ಧಿಯನ್ನು ಪ್ರೇರಿಸಲಿ ಎಂಬ ಪ್ರಾರ್ಥನೆಯಲ್ಲಿ ಪ್ರೇರಕನಾದ ಪರಮಾತ್ಮನಿಗೆ ಜೀವಭೇದವು ಹೇಳಲ್ಪಟ್ಟಿದೆ. 


""ಪೃಥಗಾತ್ಮಾನಂ ಪ್ರೇರಿತಾರಂ ಚ ಮತ್ವಾ....... 
ಪ್ರೋಕ್ತಾನ್ಯೇನೈವ ಸುಚ್ಛಾನಾಯ ಪ್ರೇಷ್ಟ 

ಈ ಉಪನಿಷದ್‌ ಮಂತ್ರಗಳಲ್ಲಿ ಪ್ರೇರಕನಾದ ಆ ಪರಮಾತ್ಮನು ಪ್ರೇರ್ಯನಾದ ಜೀವನಿಗಿಂತ ಅತ್ಯಂತ 
ಭಿನ್ನವೇ ಆಗಿದ್ದಾನೆ ಎಂದು ಸ್ಪಷ್ಟವಾಗಿಯೇ "ಪೃಥಕ್‌' ಎಂಬ ಶಬ್ದದಿಂದ ಹೇಳಿದ್ದಾರೆ. ಜೀವ ಪರಮಾತ್ಮರ ಭೇದವನ್ನು 
ಚೆನ್ನಾಗಿ ಬಲ್ಲವರು ಉಪದೇಶಿಸಿದ ಮಾತಿನಿಂದಲೇ ಮನುಷ್ಯರಿಗೆ ದಿವ್ಯ ಜ್ಞಾನೋದಯವಾಗುತ್ತದೆ ಎಂದು 
ಸಾವಧಾರಣವಾಗಿಯೇ ನಿರೂಪಿಸಿದ್ದಾರೆ. 

"ನಿರಂಜನಃ ಪರಮಂ ಸಾಮ್ಯ ಮುಖೈೆತಿ'' ಎಂಬ ಅಥರ್ವಣ ಶ್ರುತಿಯಲ್ಲಿ ಜೀವನು ಶ್ರೀಹರಿಯ ದರ್ಶನವಾದ 
ಬಳಿಕ ದೋಷರಹಿತನಾಗಿ ಆ ಪರಮಾತ್ಮನ ಸಾಮ್ಯವನ್ನು ಹೊಂದುತ್ತಾನೆ ಎಂದು ಹೇಳಿದ್ದಾರೆ. ಐಕ್ಯವನ್ನು 
ಹೊಂದುತ್ತಾನೆ ಎಂದು ಹೇಳಲಿಲ್ಲ. ಸಾದೃಶ್ಯವು ಭೇದ ಘಟಿತವಾದದ್ದು ಎಂದು ಎಲ್ಲರಿಗೂ ತಿಳಿದೇ ಇದೆ. 

ಹಾಗೂ ಪರಮಶುತಿಯಲ್ಲಿ — 

""ತಸ್ಮಾನ್‌ ಮುಕ್ತಾನಚಸಾನ ಕ್ಷಚಿದ್‌ ವಿಷ್ಣುವೈಭವಂ | 
ಪ್ರಾಪ್ನವಂತಿ ಸ ಏವೈಕಃ ಸ್ತತಂತ್ರ ಪೂರ್ಣಷಡುಣಃ II" 

ಎಂಬ ವಚನದಿಂದ ""ಮುಕ್ತಜೀವರಾಗಲಿ ಲಕ್ಷ್ಮೀದೇವಿಯೇ ಆಗಲಿ ಎಂದೂ ಆ ಮುಕುಂದನ ವೈಭವವನ್ನು 
ಯೋಗ್ಯತೆಯನ್ನು ಹೊಂದಲಾರರು,'' ಎಂದು ಸ್ಪಷ್ಟಪಡಿಸಿದ್ದಾರೆ. ಅವನ ಐಕ್ಕವಂತೂ ದೂರದ ಮಾತು. 

ಜೀವೇಶ್ವರರ ಭೇದಜ್ಞಾನದಿಂದಲೇ ಮಾನವನಿಗೆ ಮುಕ್ತಿ ಎಂಬುವದಕ್ಕೆ — 

“opal ಯದಾ ಪಠ್ಯತ್ಯನ್ಯ ಮೀಶ ಮಸ್ಯ ಮಹಿಮಾನ ಮಿತಿ ವೀತ ಶೋಕ!” 

ಎಂಬ ಅಥರ್ವಣ ಮಂತ್ರವು ನಿರವಕಾಶ ಪ್ರಮಾಣವಾಗಿದೆ. 

ಈ ವೇದ ವಚನಗಳಲ್ಲದೆ ಭಗವದವತಾರಭೂತರಾದ ಶ್ರೀಬಾದರಾಯಣರು ರಚಿಸಿದ ಬ್ರಹಸೂತ್ರದಲ್ಲಿ 
ಪಂಚಭೇದ ಸಿದ್ದಾಂತವು ಮುಖ್ಯವಾಗಿ ಪ್ರತಿಪಾದಿತವಾಗಿದೆ. ಪ್ರಾತಸ್ಮದಣೇಯರಾದ ಶ್ರೀಸತ್ಯಧ್ಯಾನತೀರ್ಥರು 
"ಭೇದ ಪರಾಣ್ಯೇವ ಖಲು ಬ್ರಹ್ಮ ಸೂತ್ರಾಣಿ' ಎಂಬ ದಿವ್ಯ ಗ್ರಂಥವನ್ನು ಬರೆದು ಬ್ರಹಸೂತ್ರಗಳೆಲ್ಲವೂ ಭೇದ 
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ಬೋಧಕವೇ ಆಗಿವೆ ಎಂದು ಸಿದ್ದ ಮಾಡಿದ್ದಾರೆ. ಅವಕಾಶವಿಲ್ಲದ್ದರಿಂದ ಕೆಲವು ಸೂತ್ರಾರ್ಥಗಳನ್ನು ಮಾತ್ರ ಇಲ್ಲಿ 
ವಿಮರ್ಶಿಸಲಾಗುವುದು. 


ಬ್ರಹಸೂತ್ರದ ಪ್ರಥಮ ಪಾದದ ಆನಂದಮಯಾಧಿಕರಣದಲ್ಲಿ ಆನಂದಮಯಶಬ್ದದಿಂದ ಪರಬ್ರಹ್ಮನಾದ 
ನಾರಾಯಣನನ್ನೇ ಏಕೆ ತೆಗೆದುಕೊಳ್ಳಬೇಕು? ಚತುರ್ಮಖಾದಿ ದೇವತೆಗಳು ಏಕಾಗಬಾರದು ಎಂಬ Sos 
ಉತ್ತರರೂಪವಾಗಿ, 

“ಓಂ ಭೇದವ್ಯಪದೇಶಾತ್‌ ಓಂ'' 

""ತೇಯೇ ಶತಂ ಪ್ರಜಾಪತೇರಾನಂದಾಃ'' ಇತ್ಯಾದಿ ತೈತ್ತಿರೀಯ ಶ್ರುತಿಯ ಅನಂದವಲ್ಲಿಯಲ್ಲಿ ಬ್ರಹದುದ್ರಾದಿ 
ದೇವತೆಗಳಿಗೆ ಪರಿಮಿತವಾದ ಆನಂದವನ್ನೂ ಪರಮಾತನಿಗೆ ಅಪರಿಮಿತವಾದ ಆನಂದವನ್ನೂ ಹೇಳಿರುತ್ತದೆ. 
ಮಿತಾನಂದತ್ವ, ಅಮಿತಾನಂದತ್ವ್ಸರೂಪವಾದ Beds ಧರ್ಮಗಳನ್ನು ಹೇಳಿದ್ದರಿಂದ ಅನಂದಮಯ ಶಬ್ದ 
ವಾಚ್ಯರು ಚತುರ್ಮುಖಾದಿ ಯಾವ ಜೀವರೂ ಆಗುವುದಿಲ್ಲ. ಎಲ್ಲ ಜೀವರಿಂದ ಭಿನ್ನನಾದ ಪರಮಾತ್ಮನೇ 
ಆನಂದಮಯನು, ಎಂದು ಸ್ಪಷ್ಟವಾಗಿಯೇ ಭೇದವನ್ನು ತೋರಿಸಿಕೊಟ್ಟಿದ್ದಾರೆ. ಇದರಂತೆ ಬ್ರಹ್ಮಸೂತ್ರದ ಎರಡನೇ 
ಅಧ್ಯಾಯದ ಮೂರನೇ ಪಾದದ ಇಪ್ಪತ್ತೆಂಟನೇ ಸೂತ್ರವಾದ 

“ಓಂ ಪೃಥಗುಪದೇಶಾತ್‌ ಓಂ'' 

ಎಂಬ ಸೂತ್ರದಲ್ಲಿ'“ಭಿನ್ನೋಚಿಂತ್ಯಃ ಪರಮೋ ಜೀವಸಂಘಾತ್‌, ದಾ 9, ಸುಪರ್ಣಾ,'' ಮುಂತಾದ ಶ್ರುತಿಗಳಲ್ಲಿ 
ಜೀವರ ಸಮುದಾಯದಿಂದ ಪರಮಾತ್ಮನು ಭಿನ್ನನು ಎಂದು ವೇದವು ಉಪದೇಶಿಸುವುದರಿಂದ, ಜೀವಪರಮಾತ್ಮ್ವ 
ರಲ್ಲಿ ಅತ್ಯಂತ ಭೇದವಿದೆ ಎಂದು ಸಾಧಿಸಿದ್ದಾರೆ. 

“ಓಂ ಶಾರೀರಶ್ಟೋಭಯೇಪಿಹಿಃ ಭೇದೇನೈನಮಧೀಯತೆ'' (1-2-20) 

ಜೀವನು ಅಂತರ್ಯಾಮಿಯಾಗಿರುವುದಿಲ್ಲ. ಆದುದರಿಂದ ಅವನು ಪರಮಾತ್ಮನಿಂದ ಭಿನ್ನನಾಗಿದ್ದಾನೆ, 

ಎಂದು ಕಾಣ್ವ ಮತ್ತು ಮಾಧ್ಯಂದಿನ ಶ್ರುತಿಗಳು ಸಾರುತ್ತವೆ. ಆದುದರಿಂದ ಜೀವ ಮತ್ತು ಪರಮಾತ್ಮದಲ್ಲಿ ಭೇದವಿದೆ. 
“ಓಂ ಕರ್ಮಕರ್ತೃವ್ಯಪದೇಶಾತ್‌'' (1-2-4) 
""ಏತದಾತ್ಕಾನಂ ಪರಸ್ಥೆ ७४०४३” 

ಎಂಬೀ ಶ್ರುತಿಯಲ್ಲಿ ಜೀವನು ಶಂಸನ ಕರ್ತನಾಗಿಯೂ, ಪರಮಾತ್ಮನು ಶಂಸನ ಕರ್ಮನಾಗಿಯೂ 

ಉಲ್ಲೆ ೇಖಿತರಾಗಿದ್ದಾರೆ. ಅವರಿಬ್ಬರಲ್ಲಿಯೂ ಕರ್ತೃತ ಕರ್ಮತ್ವ ರೂಪವಾದ ಭಿನ್ನ ಧರ್ಮಗಳನ್ನು ಐತರೇಯ 


ಲ ॐ? 


ಶ್ರುತಿಯಲ್ಲಿ ಸಷ್ಠವಾಗಿ ಹೇಳಿದ್ದರಿಂದ ಜೀವ ಪರಮಾತ್ಮರು ನಿತ್ಯಭೇದವುಳ್ಳವರು. 
“ಓಂ ಸಿತ್ಯದನಾಭ್ಯಾಂ ಚ ಓಂ'' 


ದ್ವಾಸುಪರ್ಣಾ ಎಂಬ ವೇದ ಮಂತ್ರದಲ್ಲಿ ಪರಮಾತನಿಗೆ ತಿನ್ನದೇ; ಪ್ರಕಾಶಮಾನ ಸ್ಥಿತಿಯನ್ನೂ ಜೀವನಿಗೆ 
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ಭೋಜನವನ್ನೂ ಹೇಳಿ ಇಬ್ಬರಲ್ಲಿಯೂ ಬೇರೆ ಬೇರೆ ಗುಣಸ್ವಭಾವ ಹಾಗೂ ವ್ಯಾಪಾರಗಳನ್ನು ಹೇಳಿದ್ದರಿಂದ 
ಅವರಿಬ್ಬರಲ್ಲಿಯೂ ಭೇದವಿದೆ ಎಂದು ತಿಳಿಯಬೇಕು. 


ಹೀಗೆ — 
“१०४४९० ವ್ಯಪದೇಶಾಚ್ಚಾನ್ಯಃ wo” 
“ಓಂ ಭೇದವ್ಯಪದೇಶಾತ್‌ ಓಂ'' 
“ಬಂ, ವಿಶೇಷಣ ಭೇದವ್ಯಪದೇಶಾಭ್ಯಾಂ ಚ ನೇತರೌ ಓಂ'' 
“ಓಂ ನೇತರೋನುಪಪತ್ತೇಃ ಓಂ'' 
ಮುಂತಾದ ಅನೇಕ ಸೂತ್ರಗಳಲ್ಲಿ ಬಾದರಾಯರಣರು ಸಷ್ಟ : ಶಬ್ದಗಳಲ್ಲಿ ಭೇದ ಸಿದ್ಧಾಂತವನ್ನೇ 
ಪುಷ್ಟೀಕರಿಸಿದ್ದಾರೆ. 
ಇದರಂತೆ ಭಗವದ್ಗೀತೆಯಲ್ಲಿ 
“ಈಶ್ರರೋಹ ಮಹಂಭೋಗೀ'' 
ಎಂದು ಜೀವ ಈಶ್ವರರಲ್ಲಿ ಈ ಐಕ್ಯಚಿಂತನೆ ಮಾಡುವ ಜನರನ್ನು | 
""ಆಸುರೀ ಯೋನಿಮಾಪನ್ನಾಃ ಮೂಢಾ ಜನ್ಮನಿಜನ್ಮನಿ | 
ಮಾಮ ಪ್ರಾಪ್ಕೈವವತು ಕೌಂತೇಯ ತತೋಯಾಂತ್ಯಧಮಾಂ ಗತಿಂ II" 
ಎಂದು ಐಕ್ಯೋಪಾಸಕರು ಅಸುರರೆಂದೂ ಅವರಿಗೆ ಅಂಧಂತಮಸ್ಸಾಗುವುದೆಂದೂ ಸ್ಪಷ್ಟವಾಗಿ ಪ್ರಭು 
ತಿಳಿಸಿದ್ದಾನೆ. ಮತ್ತು ಜೀವ ಪರಮಾತ್ಮರ ಭೇದವನ್ನು ಕಂಠರವೇಣ ಅನೇಕ ಪದ್ಯಗಳಲ್ಲಿ ಅಪ್ಪಣೆ ಕೊಡಿಸಿದ್ದಾನೆ. 


""ದ್ವಾಮಿಮೌ ಪುರುಷೌ ಲೋಕೇ BODIES ಏವಚ। 
ಕ್ಷರಸರ್ವಾಣಿ ಭೂತಾನಿ ಕೂಟಸ್ನೋತ ಕ್ಷರ ಉಚ್ಛತೇ || 
ಉತ್ತಮಃ ಪುರುಷಸ್ತ್ಯನ್ಯಃ ಪರಮಾತ್ಸೇತ್ಯುದಾಹೃತಃ n" 

ಈ ಪದ್ಯಗಳಿಂದ ಗೀತಾಚಾರ್ಯನು ಮಧ್ವಸಿದ್ದಾಂತದ ಅಥವಾ ಅವನ ಸ್ವಂತ ಸಿದ್ಧಾಂತದ ಪಂಚಭೇದಗಳನ್ನೂ 
ಪ್ರತಿಪಾದಿಸಿದ್ದಾನೆ, ಎಂದರೆ ಅತಿಶಯೋಕ್ತಿ! ०३३२7९६९ ಕ್ಷರ ಅಕ್ಷರ ಎಂದು ಜೀವರಾಶಿಗಳಲ್ಲಿ ಎರಡು, 
ಭೇದವಿದೆ, ಎಂದು ಹೇಳಿದ್ದರಿಂದ ಜೀವಜೀವರಲ್ಲಿ ಭೇದವನ್ನೂ ; ಕ್ಷರತ್ವ ಅಕ್ಷರತ್ವ ರೂಪಗಳಾದ ಭೇದಕ 
ಧರ್ಮಗಳನ್ನೂ ಹೇಳಿದಂತಾಯಿತು. ಸರ್ವಾಣಿ ಭೂತಾನಿ ಎಂದು ಬಹುವಚನ ಪ್ರಯೋಗ ಮಾಡುವುದರಿಂದಲೇ, 
ಜಡಜಡಗಳಲ್ಲಿಯೂ, ಜಡಜೀವರಲ್ಲಿಯೂ ಭೇದವನ್ನು ಸೂಚಿಸಿದಂತಾಯಿತು. ಚರಾಚರಾತಕವಾದ ಜೀವ- 
ಜಡಾತಕವಾದಕಪ್ರಪಂಚವೆಲ್ಲವೂ ಕ್ಷರ ಅರ್ಥಾತ್‌ ನಾಶವುಳ್ಳದ್ದು. ಮಹಾಲಕ್ಷಿ ದೇವಿಯು ಅಕ್ಷೇ ರ-ನಾಶರಹಿತಳು. 
ಅವಳಿಗೆ ಕೂಟಸ್ಥ ಎಂದು ಹೆಸರು. ಈ 5०२४५०१०३ ಅನ್ಯಃ — ಅಂದರೆ ಭಿನ್ನನಾದವನೇ ಪರಮಾತ್ಮನೆಂದು 
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ಕರಿಸಿಕೊಳ್ಳಲಡುತ್ತಾನೆ. ಇದರಿಂದ ಜೀವೇಶ್ವರ ಭೇದವನ್ನೂ ಜಡೇಶ್ವರ ಭೇದವನ್ನೂ ಹೇಳಿದಂತಾಯಿತು. 
ಹೀಗೆ ವೇದಶಾಸ್ತ್ರ ಪುರಾಣಗಳ ಸರ್ವವಚನಗಳಿಂದಲೂ ಶ್ರೀಮಧ್ವಾಚಾರ್ಯರ ಪಂಚಭೇದ ಸಿದ್ದಾಂತವು 
ಪ್ರತಿಪಾದಿತವಾಗುತ್ತದೆ. 
4.ಜೀವಗಣಾಃ ಹರೇರನುಚರಾ : 


ಎಲ್ಲ ದೇವತೆಗಳೂ ಶ್ರೀಹರಿದಾಸರೆಂಬ ಪ್ರಮೇಯವು ಸಕಲಶ್ರುತಿ ಸಿದ್ಧವಾದುದು. 

1. ಸತ್ಯಸಂಕಲ್ಪನೂ ಭಕ್ತಾಭೀಷ್ಟಪ್ರದನೂ ವಿಶ್ವದಿಂದ ಅತ್ಯಂತ ಭಿನ್ನನೂ ಕ್ರೀಡಾದಿ ಗುಣವಿಶಿಷ್ಟನೂ 
ಅಕಾರವಾಚ್ಯನೂ ಆದ ಶ್ರೀಹರಿಯ ಪೂಜೆಯನ್ನು ರುದ್ರದೇವರು ಉತ್ತಮರೀತಿಯಿಂದ ನಡೆಸಿದ ಕಾರಣ ಆ 
ಪದಯೋಗ್ಯಸಾಮರ್ಥ್ಯವನ್ನು ಪಡೆದರು. ಅಶ್ವಿನೀದೇವತೆಗಳೇ | ನೀವುಗಳೂ ವಿಷ್ಣುಪೂಜೆಯ ಬಲದಿಂದಲೇ 
ಯಜ್ಞದಲ್ಲಿ ಹವಿಷ್ಯವನ್ನು ಪಡೆದಿರುವಿರಿ - 

em eo a 

ಅಸ್ಯ ದೇವಸ್ಯ ಮೀಳ್‌ - ಡುಷೋ ವಯಾ ವಿಷ್ಣೋರೇಷಸ್ಕ ಪ್ರಬೃಥೇ ಹವಿರ್ಥಿಃ॥ 
ವಿದೇಹಿ ರುದ್ರೋರುದ್ರಿಯಂ ०96०३9? ಯಾಸಿಷ್ಠಂ ವರ್ತಿರಶ್ಲಿನಾವಿರಾವತ್‌ ॥ (ಯಗ್ಗೇದ 7.40.5 ) 

ಈ ಶ್ರುತಿಯು ನಾರಾಯಣನ ಆರಾಧನೆಯಿಂದ ರುದ್ರಾದಿದೇವತೆಗಳಿಗೆ ಉನ್ನತಿಯನ್ನು ವರ್ಣಿಸುವ ಮೂಲಕ 

ಈ ದೇವತೆಗಳೆಲ್ಲರೂ ಶ್ರೀಹರಿದಾಸರೆಂದು ಸಾರಿದೆ. 


2. ಹೃದಯದಲ್ಲಿ ನೆಲೆಸಿದ ನಿತ್ಯತರುಣನೂ ಶತ್ರುಭಯಂಕರನೂ ಆದ ನರಸಿಂಹನನ್ನು ನಮಿಸು -- 
ಸ್ತುಹಿ ಶ್ರುತಂ ಗರ್ತಸದಂ ಯುವಾನಂ ಮೃಗಂ ನ ಭೀಮಮುಪಹತ್ನುಮುಗ್ರಮ್‌ ॥ (2. 33) 
3. ನಾನು ಬಯಸಿದವರನ್ನು ರುದ್ರನನ್ನಾಗಿಸಬಲ್ಲೆ ಅಥವಾ ಬ್ರಹ್ಮಪದದಲ್ಲಿ ಕುಳ್ಳಿರಿಸಬಲ್ಲೆ ಒಳ್ಳೆಯ 
ಮೇಧಾಶಕ್ತಿಸಂಪನ್ನನಾಗಿಸಬಲ್ಲೆ ಎನ್ನುವ ಅಂಭೃಣೀದೇವಿ ( ಶ್ರೀದೇವಿ ) ತನಗೆ ಈ ಮಹಿಮೆ ಶ್ರೀಹರಿಯ 
ಅನುಗ್ರಹದಿಂದ ದೊರೆತಿದೆ ಎಂದು ಸಾರಿ , ಎಲ್ಲ ದೇವತೆಗಳೂ ಹರಿದಾಸರು ಎಂದು ಸಾರಿದ್ದಾಳೆ 


ಯಂ ಕಾಮಯೇ ತಂತಮುಗ್ರಂ ಕೃಣೋಮಿ। 
ತಂ ಬ್ರಹ್ಮಾಣಂ ತಮೃಷಿಂ ತಂ ಸುಮೇಧಾಮ್‌ ॥ 


4. ಭಾಗವತದ ಹತ್ತನೆಯ ಸೃಂಧದಲ್ಲಿ ಶ್ರೀಕೃಷ್ಣಾವತಾರಕಾಲದಲ್ಲಿ ಚತುರ್ಮುಖ ಬ್ರಹ್ಮದೇವರು ಎಲ್ಲ 
ದೇವತೆಗಳ ಜೊತೆಗೂಡಿ ಕ್ಷೀರಸಾಗರಕ್ಕೆ ತೆರಳಿ ವಿಷ್ಣುವನ್ನು ಸ್ತುತಿಸಿದ ವರ್ಣನೆ ಇದೆ. ಈ ಭಾಗವೂ ಎಲ್ಲ 
ದೇವತೆಗಳಿಗೆ ವಿಷ್ಣುದಾಸ್ಯವನ್ನು ಸಾರುತ್ತಿದೆ. 


5. ವಾಮನಪುರಾಣದ ಚತುರ್ಮುಖಬ್ರಹ್ಮದೇವರ ನುಡಿಯೂ ಇದೇ ಆಶಯವನ್ನು ಸಮರ್ಥಿಸುತ್ತಿದೆ 
ದೇವತೆಗಳೆಲ್ಲರೂ ವಿಷ್ಣುವಿನ ಅಧೀನರು ವಿಷ್ಣುವಿನ ಆರಾಧಕರು. ವಿಷ್ಣು ಎಲ್ಲ ಕಾಲದಲ್ಲೂ ಇವರ ಒಡೆಯ. 
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ವಿಷ್ಣುವು ಯಾರ ಅಧೀನನೂ ಅಲ್ಲ. ಇಂತಹ ನೂರಾರು ಪುರಾಣವಾಕ್ಯಗಳು ದೇವತೆಗಳೆಲ್ಲ ಹರಿದಾಸರೆಂದು 
ತಿಳಿಸುತ್ತಿವೆ. 

ಶ್ರೀ ಹರಿಯು ಎಲ್ಲ ಜೀವರಿಂದಲೂ ಉತ್ತಮನೆಂದು ಸಿದ್ದವಾದ ಬಳಿಕ ದೇವಾದಿ ಜೀವರೆಲ್ಲ ಅವನ 
ಅನುಚರರೆಂದು ಸಿದ್ಧವಾಗುತ್ತದೆ. ಜೀವಜಡಾತಕ್ರವಾದ ಪ್ರಪಂಚವು ಹಿಂದೆ ಹೇಳಿದ ಉಕ್ತಿಯುಕ್ತಿಗಳಿಂದ 
ಪರಮಾತ್ಮನಿಂದ ಭಿನ್ನ ಎಂದು ಸಿದ್ಧವಾದ ಬಳಿಕ ಈ ಪ್ರಪಂಚಕ್ಕೆ ನಿಯಾಮಕನೊಬ್ಬನು ಬೇಕು. ಅವನೇ ಶ್ರೀಹರಿ. 
"ಏತಸ್ಯವಾ ಅಕ್ಷರಸ್ಯ ಪ್ರಶಾಸನೇ MAF’ ಎಂಬ ಶ್ರುತಿಯು ನಾರಾಯಣನಿಗೆ ನಿಯಾಮಕತ್ವವನ್ನೂ ಮತ್ತು 
ದೇವತೆಗಳಿಗೆ ಭಗವದಧೀನತ್ಸವನ್ನೂ ಹೇಳುತ್ತದೆ. 


"ಚತುರ್ಭಿಸ್ಪಾಕಂ ನವತಿಂ ಚ ನಾಮಭಿಃ ಚಕ್ರನವೃತ್ತಂವ್ಯತೀಂ ರವೀ ವಿಪತ್‌' - ಇತಿ ಯಗ್ವೇದ (2-2-25) 
ನಾರಾಯಣನು ಶ್ರೇಷ್ಠರಾದ 94 ದೇವತೆಗಳನ್ನು ನಿಯಮಿಸುತ್ತಾನೆ. ಚಕ್ರದಂತೆ ತಿರುಗಿಸುತ್ತಾನೆ. 
DEE ವೀರ ಉಗ್ರ ಮುಗ್ರಂ ದಮಾಯನ್ನನ್ಯಮನ್ಯ ಮತಿನೇನೀಯ ಮಾನಃ. 
ಏಧಮಾನದ್ವಿಳುಭಯಸ್ಕ್ಯ ರಾಜಾ ಚೋಷ್ಕೂಯತೇ ವಿಷ ಇಂದ್ರೋ ಮನುಷ್ಯಾನ್‌... 
ಇತಿ ಖುಗ್ಗೇದ (4-7-22) 
ನಾರಾಯಣನು ಕ್ರೂರರಾದ ದುಷ್ಟ ಜನರನ್ನು ದಮನ ಮಾಡಿ ಸಜ್ಜನರನ್ನು ಅನುಗ್ರಹಿಸುತ್ತಾನೆ. ನಿತ್ಯ 
ಸಂಸಾರಿಗಳನ್ನು ತಿರುಗಿಸುತ್ತಾನೆ ಎಂದು ಕೇಳಿದ್ದೇವೆ. 
ಭೀಷಾಸ್ಮಾದ್ವಾತಃ ಪವತೇ ಭೀಷೋದೇತಿ ಸೂರ್ಯಃ ಭೀಷಾಸ್ಮಾದಗ್ನಿಶ್ಚೇಂದ್ರಶ್ಚ 
ಆ ಪರಮಾತ್ಮನ ಅಂಜಿಕೆಯಿಂದ ಗಾಳಿಯು ಬೀಸುತ್ತದೆ. ಸೂರ್ಯನು ಬೆಳಗುತ್ತಾನೆ. ಬೆಂಕಿಯು ಸುಡುತ್ತದೆ. 
ಇಂದ್ರನು ಮಳೆಗರೆಯುತ್ತಾನೆ. ಹೀಗೆ ತೈತ್ತಿರೀಯ ಶ್ರುತಿಯು ಎಲ್ಲ ದೇವೋತ್ತಮರಿಗೂ ಶ್ರೀ ಹರಿಯ 


ಆಜ್ಞಾಧಾರಕತ್ವವನ್ನು ಹೇಳುತ್ತದೆ. ಜೀವಗಣದಲ್ಲಿ ಶ್ರೇಷ್ಠರಾದ ದೇವಾಧಿದೇವತೆಗಳೇ ಅವನ ಆಜ್ಞಾಧಾರಕರಾದ 
ದಾಸರೆಂದಾದ ಬಳಿಕ ಉಳಿದ ಕ್ಷುದ್ರ ಜೀವರೆಲ್ಲ ಆ ವಿಷ್ಣುವಿನ ಅನುಚರರೆಂದು ಪ್ರತ್ಯೇಕ ಹೇಳಬೇಕಾಗಿಲ್ಲ. 


ಜೀವರಲ್ಲಿ ಉತ್ಕೃಷ್ಟಗತಿಯನ್ನು ಹೊಂದಿದ ಮುಕ್ತಜೀವರೂ ಕೂಡ ಆ ಶ್ರೀಹರಿಯ ದಾಸರಾಗಿದ್ದಾರೆಂಬುವರು 
""ಉತಾಮೃತತ್ವಸ್ಯೇಶಾನಃ'' ಆಣೀಂ ನ ರಥ್ಯಂ ಅಮೃತಾಧಿ SA? ಮುಕ್ತಾನಾಂ ಪರಮಾಗತಿಃ ಮುಂತಾದ ಶ್ರುತಿ 
ಸ್ಮೃತಿ ವಾಕ್ಯಗಳು ಮುಕ್ತ ಜೀವನಿಯಾಮಕತ್ವವನ್ನು ಪರಮಾತ್ಮನಿಗೆ ಸ್ಪಷ್ಠವಾಗಿ ಉದ್ಭೋಷಿಸುತ್ತವೆ. 


ಇದರಂತೆ ಭಗವದ್ಗೀತೆಯಲ್ಲಿ ಕೂಡ 18ನೆಯ ಅಧ್ಯಾಯದಲ್ಲಿ 


""ಈಶ್ವರಃ ಸರ್ವಭೂತಾನಾಂ ಹೃದ್ದೇಶೇರ ರ್ಜುನ ತಿಷ್ಠತಿ | 
ಭ್ರಾಮಯನ್‌ ಸರ್ವಭೂತಾನಿ ಯಂತ್ರಾರೂಢಾನಿ ०9००००००७० I? 


ಎಂಬ ಪದ್ಯದಲ್ಲಿ ವಿಷ್ಣುವು ತನ್ನ ಇಚ್ಛೆಯಿಂದ ಎಲ್ಲ ಪ್ರಾಣಿಗಳನ್ನು ಯಂತ್ರಾರೂಢವಾದ ಗೊಂಬೆಗಳಂತೆ 
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ತಿರುಗಿಸುತ್ತ ಎಲ್ಲ ಪ್ರಾಣಿಗಳ ಹೃದಯದಲ್ಲಿ ಇರುತ್ತಾನೆ, ಎಂದು ದೇವರಿಗೆ ಸರ್ವಜೀವ ನಿಯಾಮಾಕತ್ವವನ್ನೂ 
ಜೀವರಿಗೆ ಅವನ ಕೈಗೊಂಬೆಯಂತೆ ಅವನ ಅನುಚರತ್ಸವನ್ನೂ ಹೇಳುತ್ತದೆ. ದೇವತೆಗಳಲ್ಲಿ ಸರ್ವಶ್ರೇಷ್ಠರೆನಿಸಿದ 
ರಮಾ ಬ್ರಹ್ಮ ರುದ್ರಾದಿ ದೇವತೆಗಳೂ ತಾವು ಆ ಶ್ರೀಹರಿಯ ದಾಸರೆಂದೂ ಅವನ ಸೇವಕರೆಂದೂ ಅನೇಕ 
ಸಂದರ್ಭಗಳಲ್ಲಿ ಒಪ್ಪಿಕೊಂಡಿದ್ದಾರೆ. 

ಶುಶ್ರೂಷಣಂ ಮದುಚಿತಂ ಸ್ವವನಂ ರಮೇಶ ಭಗವನ್‌, ನಿನ್ನ ಸೇವೆಗೈಯ್ಯುವದು ಮತ್ತು ನಿನ್ನನ್ನು 
ಸ್ತುತಿಸುವುದು ಇದೇ ನನಗೆ ಉಚಿತವಾಗಿರುತ್ತದೆ, ಎಂದು ರಮಾದೇವಿಯು ತಾನು ಆ ಶ್ರೀಹರಿಯ ಸೇವಕಳೆಂದು 
ಹೇಳಿಕೊಂಡಿದ್ದಾಳೆ. 


""ಅಹಂಭವೋ ದಕ್ಷ ಭೃಗು ಪ್ರಧಾನಾಃ ಪ್ರಜೇಶಭೂತೇ। 
ಶಸುರೇಶ ಮುಖ್ಯಾಃ! ಸರ್ವೇ ವಯಂಯನ್ನಿಯಮಂ ಪ್ರಪನ್ನಾಃ I” 
ನಾನು (ಬ್ರಹ್ಮ), ಮಹಾದೇವ ದಕ್ಷ, ಭೃಗು ಮೊದಲಾದ ಎಲ್ಲ ಪ್ರಜಾಪತಿಗಳೂ ಭೂತಪತಿ, ದೇವೇಂದ್ರ 


» ^X) 


ನಾವೆಲ್ಲರೂ ಆ ವಿಷ್ಣುವಿನ ನಿಯಂತ್ರಣಕ್ಕೆ ಒಳಪಟ್ಟು ಕಾರ್ಯ ಮಾಡುತ್ತೇವೆಂದು ಬ್ರಹ್ಮದೇವರು ತಾವು 
ಮೊದಲುಗೊಂಡು ಎಲ್ಲ ದೇವತಾ ಧುರೀಣರಿಗೂ ವಿಷ್ಣುವಿನ ಆಜ್ಞಾಧಾರಕತ್ವವನ್ನು ಹೇಳಿದ್ದಾರೆ. 


""ಏತೇಹಿ ದೇವಾಸ್ತವ ಭೃತ್ಯಭೂತಾಃ ಪಾದಾರವಿಂದಂ ಪರಮಂ ಸುದುರ್ಲಭಂ” 
ಜೀವೋತ್ತಮರಾದ ವಾಯುದೇವರೂ ಕೊಡ 


(ಸ್ವಾಮಿನ್‌, ನಾವೆಲ್ಲ ದೇವತೆಗಳೂ ನಿನ್ನ ಕಿಂಕರರಾಗಿದ್ದು ಪರಮ ದುರ್ಲಭವಾದ ನಿನ್ನ ಪಾದಾರವಿಂದವನ್ನು 
ಸೇವಿಸುತ್ತೇವೆ) ಎಂದು ತಮಗೆ ಶ್ರೀ ಹರಿಯ ಪಾದಸೇವಕತ್ವವನ್ನೂ ಕೈಂಕರ್ಯವನ್ನೂ ಸಾರಿದ್ದಾರೆ. 
ಇದೇ ಪ್ರಕಾರ ರುದ್ರದೇವರು 
""ವಯಂ ನ ತಾತಪ್ರಬವಾಮ ಭೊಮ್ನೊ.................. 
ತಮೇವ ಶರಣಂ ಯಾಹಿ 098९ ಶಂ ವಿಧಾಸೃತಿ IW” 
ಶ್ರೀ ಹರಿಯೇ ರಕ್ಷಕನೆಂದು ಹೇಳಿ ತಮ್ಮ ಅಸಮರ್ಥತೆಯನ್ನು ಪ್ರಾಮಾಣಿಕವಾಗಿ ಒಪಿಕೊಂಡಿದ್ದಾರೆ. 
ಇದರಂತೆ ಇನ್ನೂ ಅನೇಕ ಶ್ರುತಿಸ್ಮೃತಿ ಗೀತಾದಿ ವಾಕ್ಯಗಳನ್ನು ಈ ವಿಷಯದಲ್ಲಿ ಪ್ರಮಾಣವೆಂದು ಹೇರಳವಾಗಿ 
ಉದಾಹರಿಸಬಹುದು. 
""ಮತ್ತಃ ಸರ್ವಂ ಪ್ರವರ್ತತೆ”' 
""ವಯಮನುಚರಮುಖ್ಯಾಃ ಕರ್ಮಭಿಸ್ತೇ ಮನೋಚ್ಚೈಃ' 
“ಏಕಃ ಶಾಸ್ತಾ ನ ದ್ವಿತೀಯೋಸ್ತಿ ಶಾಸ್ತಾ'' 
""ತ್ವಯೋಪಭುಕ್ತಸೃಗ್ಗಂಧವಾಸೋಲಂಕಾರ ಚರ್ಚಿತಾಳ' 
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""ಉಚ್ಛಿಷ್ಟಭೋಜಿನೋ ದಾಸಾಃ ತವ ಮಾಯಾಂ ಜಯೇಮಹಿ'' 


ಎಂದು ಮುಂತಾದ ಸಹಸ್ರಾರು ಪ್ರಮಾಣ ವಚನಗಳಿಂದ ಜೀವರೆಲ್ಲರೂ ಆ ಪರಮಾತ್ಮನ ಅನುಚರರೆಂದು 
ಸಿದ್ಧವಾಗುತ್ತದೆ. 
5. ನೀಚೋಚ್ಚಭಾವಂ ಗತಾಃ 


ಜೀವರುಗಳಲ್ಲಿಸಹಜವಾದ ತಾರತಮ್ಯವಿದೆ ಮತ್ತುಇದು ಮುಕ್ತಿಯಲ್ಲೂವಿನಾಶ (ನಿವೃತ್ತಿ) ಹೊಂದುವುದಿಲ್ಲ 
ಎಂಬುದು ವೇದಶಾಸ್ತ್ರಗಳ ಸಾರವಾಗಿದೆ. ಈ ಬಗ್ಗೆ ಶ್ರುತಿಯನ್ನು ಪರಿಶೀಲಿಸೋಣ. 


1. ದೇವತೆಗಳ ಜನ್ಮವನ್ನು ವಿವರಿಸುತ್ತೇವೆ- ಪರಮಾತ್ಮನಿಂದ ಶ್ರೀದೇವಿ ಅನಂತರ ಪ್ರಾಣ , ಮತ್ತೆ ಭಾರತಿ , 
ಅವಳನಂತರ ಶಂಕರ ಮತ್ತೆ ಭವಾನಿ ಅನಂತರ ಇಂದ್ರ. ಇಂದ್ರನ ನಂತರ ಮುಂದೆ ಕ್ರಮವಾಗಿ ತೈಜಸಪ್ರಾಣ - 
ಅನಿರುದ್ಧ - ಸರ್ಶವಾತ- ಚಂದ್ರ - ವರುಣ. ಅಗ್ನಿ- ಮಿತ್ರ- ಪರ್ಜನ್ಯ ಸ್ವಾಹಾ- ಉಷಾ- ಹೀಗೆ ದೇವತೆಗಳು 
ಜನತಳೆಯುವರು. ಈ ದೇವತೆಗಳಲ್ಲಿ ಹಿಂದೆ ಹಿಂದಿನವರು ಗುಣಜ್ಯೇಷ್ಠರು ಶ್ರೇಷ್ಠರು. ನಂತರನಂತರ ಜನಿಸಿದವರು 
ಯೋಗ್ಯತೆಯಲ್ಲಿ ಅಧಮರು. ಈ ಜೀವರಲ್ಲಿ ವರ್ಣಿಸಿದ ತಾರತಮ್ಯ ಸ್ವಾಭಾವಿಕವಾಗಿದ್ದು ಮುಕ್ತಿಯಲ್ಲೂ 
ನೆಲೆನಿಲ್ಲುವುದು. ಎಂದೂ ವಿನಾಶಗೊಳ್ಳದು 


ಅಥಾತಃ ಸಂಭೂತಿಃ | ಪರಮಾದ್‌ ವಿದ್ಯಾ | ವಿದ್ಯಾಯಾಃ ಪ್ರಾಣಃ ಪ್ರಾಣಾತ್‌ ಶ್ರದ್ದಾ... 


2. ದೇವ - ಮನುಷ್ಯ- ಅಸುರಜಾತಿಗಳು ಸ್ವಾಭಾವಿಕವೆಂದು ಸಾರುವ ಇನ್ನೊಂದು ಶ್ರತಿವಾಕ್ಯವನ್ನು 
ಗಮನಿಸಿ ಅಸುರರು ದೇವತೆಗಳಾಗಲಾರರು. ದೇವತೆಗಳು ಅಸುರರೂ ಆಗಲಾರರು. ಮನುಷ್ಯರು ಈ ಎರಡೂ 
ಜನ್ಮತಳೆಯರು. ಅವರವರ ಸ್ವರೂಪವು ಸಹಜವೂ ನಿತ್ಯವೂ ಆಗಿದೆ. 


ನಾಸುರಾಣಾಂ ದೈವಂ ರೂಪಂ ನ ದೇವಾನಾಮಾಸುರಂ ರೂಪಮ್‌ । ನ ಚೋಭಯಂ ಮನುಷ್ಯಾ- 
ಣಾಮ್‌ | ಯೋ ಯದ್ರೂಪಃ ಸ ತದ್ರೂಪಃ ನಿಸರ್ಗೊ ಹ್ಯೇಷ ಭವತಿ। 
ತಾರತಮ್ಯದ ALS, 3: 
ಪಾದಪುರಾಣವು, ಚತುರ್ಮುಖನು ತ್ರಿವಿಧಜೀವರನ್ನೂ ಕಂಡ ಬಗೆಯನ್ನು ಹೀಗೆ ವಿವರಿಸಿದೆ. - ನಾರಾಯಣನ 
ಅನುಗ್ರಹದಿಂದ ದಿವ್ಯದೃಷ್ಟಿಪಡೆದ ಚತುರ್ಮುಖನು, ಕೇವಲದುಃಖದಿಂದ ಕೂಡಿದ ಸುಖಲೇಶರಹಿತರಾದ 
ನಿತ್ಯವೂ ದುಃಖಾನುಭವಿಗಳಾದ ತಾಮಸರನ್ನು, ಸುಖ ದುಃಖಮಿಶ್ರಣವುಳ್ಳ ರಾಜಸರನ್ನು, ಕೇವಲ 
ಸುಖಾನುಭೂತಿಯುಳ್ಳ ಸಾತ್ವಿಕರನ್ನ ಕಂಡನು - 
ನಾರಾಯಣ ಪ್ರಸಾದೇನ ಸಮಿದ್ದಜ್ಞಾನಚಕ್ಷುಷಾ | 
ಅತ್ಯಂತದುಃಖಸಲ್ಲಿಲಾನ್‌ ನೀಶೇಷಸುಖವರ್ಜಿತಾನ್‌ | 
ನಿತ್ಯಮೇವ ತಥಾಭೂತಾನ್‌ ಎಮಿಶ್ರಾಂಶ್ಚ ಗಣಾನ್‌ ಬಹೂನ್‌ | 
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ನಿರಸ್ತಾಶೇಷದುಃಖಾಂಶ್ಚನಿತ್ಯಾನಂದೈಕರೂಪಿಣಃ | 
ಅಪಶ್ಯತ್‌ ತ್ರಿವಿಧಾನ್‌ ಬ್ರಹ್ಮಾಸಾಕ್ಷಾದೇವ ಚತುರ್ಮುಖಃ॥ 


ದೇವ - ಅಸುರ ನರಜಾತಿಗಳು ಸ್ವಾಭಾವಿಕ : 


ದೇವತೆಗಳು-ಅಸುರರು-ನರರು ಎಂಬ ವಿಭಾಗ ನೈಸರ್ಗಿಕವಾದುದು. ಯಾರೂ ಪ್ರಯತ್ನದಿಂದ 
ಇನ್ನೊಬ್ಬರಾಗಲಾರರು. ನಿಸರ್ಗದಲ್ಲಿರುವ ಗುಣಗಳೇ ಪ್ರಯತ್ನದಿಂದ ವ್ಯಕ್ತವಾಗುವುವು. ಪ್ರಹ್ಲಾದ ಮೊದಲಾದ 
ದೈತ್ಯರಲ್ಲಿ ಸದ್ಗುಣಗಳು ಕಾಣಲು ಮೂಲತಃ ದೇವತೆಯಾಗಿರುವುದೇ ಕಾರಣ, ಶಾಪನಿಮಿತ್ತದಿಂದ ದೇವತೆಗಳೂ 
ಅಸುರಜಾತಿಯಲ್ಲಿ ಜನಿಸಬಹುದು. ಆದರೆ ಅವರ ಸಾ ) 19958 ಸದ್ಗುಣಗಳು ಅಲ್ಲಿಯೂ ಅವಿನಾಶಿ- 
ಯಾಗಿರುವುವು. 


ದೇವಾಸುರನರತ್ವಾದ್ಯಾ ಜೀವಾನಾಂ ತು ನಿಸರ್ಗತಃ। 
ನಿಸರ್ಗೋ ನಾನ್ಯಥೈತೇಷಾಂ ಕೇನಚಿತ್‌ ಕ್ಷಚಿದೇವ ८२ | 
ದೇವಾಃ ಶಾಪಬಲಾದೇವ ಪ್ರಹ್ನಾದಾದಿತ್ಸಮಾಗತಾಃ। 
ಹೇತುತಃ ಸೋ5 ನೃಥಾಭಾವ: ರಕ್ತತಾ ALTE ಯಥಾ II 
ಮುಕ್ತಿಯಲ್ಲಿ ತಾರತಮ್ಯವನ್ನು ಪ್ರತಿಪಾದಿಸುವ. ನಾರಾಯಣಾಷ್ಟೋತ್ತರಕಲವಚನವು. ಅತ್ಯಂತ 
ಗಮನಾರ್ಹವಾಗಿದೆ. - 
ಮುಕ್ತರಾದ ಜೀವರು (ಸಾಯುಜ್ಯಮುಕ್ತರು) ವಿಷ್ಣುವಿನ ಶರೀರದ ಒಳಗೆ ಪ್ರವೇಶಿಸಿದಾಗಲೂ ತಾರತಮ್ಯದಿಂದ 
ವಿಶಿಷ್ಟರಾಗಿಯೇ ತಮ್ಮ ಯೋಗ್ಯತಾನುಗುಣವಾದ ಆನಂದವನ್ನು ಅನುಭವಿಸುತ್ತ ಇರುವರು. ಚಕ್ರವರ್ತಿಗಳು 
ಮನುಷ್ಯಗಂಧರ್ವರು-ದೇವತೆಗಳು-ಪಿತೃಗಳು-ಆಜಾನಜ ದೇವತೆಗಳು-ಕರ್ಮಜದೇವತೆಗಳು-ತತ್ವವಾಭಿಮಾನಿ- 
ದೇವತೆಗಳು-ಇಂದ್ರ - ಶಿವ - ಚತುರ್ಮುಖ ಬ್ರಹ್ಮ ಇವರು ಕ್ರಮವಾಗಿ ಹಿಂದಿನವರಿಗಿಂತ ಮುಂದಿನವರು 
ಶತಗುಣಉತ್ತಮರಾಗಿದ್ದಾರೆ. ಮುಕ್ತಿಯಲ್ಲಿ ಬ್ರಹ್ಮನಿಗೆ ಸಮನಾದ ಆನಂದ ಮತ್ತೊಬ್ಬರಿಗಿಲ್ಲ. ಬ್ರಹನಿಗಿಂತ 
ಶ್ರೀದೇವಿಯ ಗುಣಗಳು ಸಾವಿರ ಪಟ್ಟು ಹೆಚ್ಚಾಗಿವೆ. ಅವಳಿಗಿಂತ ಅನಂತಗುಣಪರಿಪೂರ್ಣನು ಶ್ರೀಹರಿ. 
ಮುಕ್ತಾಃ ಪ್ರಾಪ್ಯ ಪರಂ ವಿಷ್ಣುಂ ತದ್ದೇಹಂ ಸಂತ್ರಿತಾ GH | 
ತಾರತಮ್ಯೇನ ತಿಷ್ಠಂತಿ ಗುಣೈರಾನಂದಪೂರ್ವಕೈಃ | 
ಕ್ಲಿತಿಪಾ ಮನುಷ್ಯಗಂಧರ್ವಾ ದೇವಾಃ ಪಿತರ ಏವ ಚ। 
ಆಜಾನಜಾಃ ಕರ್ಮದೇವಾಸ್ತತ್ತರೂಪಾಃ ಪುರಂದರಃ | 
ಶಿವೋ ವಿರಿಂಚ ಇತ್ಯೇತೇ ಕ್ರಮಾಚ್ಛತಗುಣೋತ್ತರಾಃ। 
ಮುಕ್ತಾವಪಿ ತದನ್ಯೇ ಯೇ ಭೂಪಾಃ ಶತಗುಣೋತ್ತರಾಃ। 
ನಸಮೋ ಬ್ರಹ್ಮಣಃ ಕಶ್ಚಿತ್‌ ಮುಕಾವಪಿ ಕಥಂಚನ | 


2 


123 ಕಕ್ಡಾತಾರತಮ್ಯಪಾರಾಯಣಮ್‌ 
ತತಃ ಸಹಸ್ರಗುಣಿತಾ 5022: ಪರಮೋ ಹರಿ: Il 
ತೆತಿರೀಯಶುತಿ ಮುಕವಿಷಯಕ 


3 
"ಸೈ ನಂದಸ್ನ ಮೀಮಾಂಸಾ ಭವತಿ' ಎಂಬುದಾಗಿ ತ್ಲೆತಿರೀಯಶುತಿ ವರ್ಣಿಸುವ ತಾರತಮ್ಸವು ಮುಕರಿಗೆ 
ಸಂಬಂಧಿಸಿದೆ ಎಂಬ ಸಂಗತಿ ಗಮನಾರ್ಹ. 


ತ್ಲೆತಿರೀಯೋಪನಿಷತ್ತು ವರ್ಣಿಸುವ ತಾರತಮ್ಲವು ಸಂಸಾರಾವಸೆಗೆ ಸಂಬಂಧಿಸಿದ್ದು. ಮುಕಿಯಲ್ಲಿ 
ತಾರತಮ್ಮವಿರುವುದಿಲ್ಲಎಂಬ ಅಭಿಪ್ರಾಯ ರಾಮಾನುಜೀಯಸಿದಾಂತದಲಿ ಇದೆ. ಆದರೆ ಪೂರ್ವಾಪರಗಳಲ್ಲಿರುವ 
ಪದಗಳ ಅರ್ಥವನ್ನು ಸೂಕ್ಷ್ಮವಾಗಿ ಪರ್ಯಾಲೋಚನಮಾಡಿದಾಗ ಇದು ಮುಕ್ತ ಪ್ರಕರಣ ಎಂದು ಸ್ಪಷ್ಟವಾಗಿ 
ನಿರ್ಧರಿಸಬಹುದಾಗಿದೆ. - 


ಇಲ್ಲಿ ಶ್ರೋತ್ರಿಯರೆಂದರೆ ಸಾಧನಾವಸ್ತೆಯಲ್ಲಿ ಮಾಡಿದ ಶ್ರವಣಾದಿಗಳ ಫಲವನ್ನು ಪೂರ್ಣವಾಗಿ 
ಪಡೆದವರೆಂದು ಅರ್ಥ. ಬಯಸಿದ ಕಾಮನೆಗಳನ್ನು ತಡೆಯಿಲ್ಲದೆ ಪೂರೆಸಿಕೊಳ್ಳುವ ಕಾರಣ ಇವರನೆ "ಅಕಾಮ- 
ಹತ ರೆನ್ನಲಾಗಿದೆ. ಆದ್ದರಿಂದ ಇಲ್ಲಿ ವರ್ಣಿಸುವ ಅನಾದಿತಾರತಮ್ಯವು ಮುಕ್ತರಿಗೆ ಸಂಬಂಧಿಸಿದೆ. ಈ ಬಗ್ಗೆ 
ಮಹಾಭಾರತದ ಮಾತು ಗಮನಾರ್ಹವಾಗಿದೆ. - 


ಯೋಗಿನಾಂ ಭಿನಲಿಂಗಾನಾಂ ಆವಿರ್ಭೂತಸರೂಪಿಣಾಮ್‌ | ಪಾಪಾನಾಂ ಪರಮಾನಂದಂತಾರತಮ್ನಂ 
ಸದವಹಿ || 'ಸೆಷಾನಂದನ ಮೀಮಾಂಸಾ ಭವತಿ ' ಇತ್ನಾದೇಶ ಹಾ ಪ್ರಶ್ರತಿಫಲತ್ವಾತ್ತು ಶೋತಿಯಾ 
ಪ್ರಾಪ್ತಮೋಕ್ಷಿಣ: | ತ ಏವ ಚಾಪ್ತಕಾಮತ್ವಾತ್‌ ತಥಾಕಾಮಹತಾ ಅಪಿ Il 


ಹೀಗೆ ತಾರತಮ್ಯವು ಎಲ್ಲ ಜೀವರಲ್ಲೂ ಸಂಸಾರ ಹಾಗೂ ಮುಕ್ತಿಯಲ್ಲೂ ಅನುವೃತ್ತವಾಗಿ ಸನಾತನವಾಗಿ 
ರುವುದು ಎಂದು ತಿಳಿಯಬಹುದಾಗಿದೆ. 


ತಾರತಮ್ಯ ತತ್ವವು ಮಧ್ವಮತದ ಜೀವಾಳವಾಗಿದೆ. ಜೀವಜೀವರಲ್ಲಿ ತರತಮ ಭಾವವಿದ್ದುದು ಎಲ್ಲರ 
ಅನುಭವ ಸಿದ್ಧವಾಗಿದೆ. ಇದರಂತೆ ಜೀವೋತ್ತಮರಲ್ಲಿಯೂ ದೇವೋತ್ತಮರಲ್ಲಿಯೂ ಒಬ್ಬರು ನಿಕೃಷ್ಟೋತೃಷ್ಟರಾಗಿ 
ಇದ್ದುದನ್ನು ಉಪನಿಷತ್ತುಗಳು ಪ್ರಮಾಣಬದ್ಧವಾಗಿ ಖಚಿತಗೊಳಿಸಿ ಹೇಳಿದ್ದನ್ನು ನಾವು ಕಾಣುತ್ತಿದ್ದೇವೆ. 


""ತಾರತಮ್ಯಂಚ ಮುಕ್ತಿಗಂ'' 
““ತಾರತಮ್ಮಂ ತತೋಚ್ಚೇಯಂ ಸರ್ವೋಚ್ಛತ್ರಂ ಕಥಾ ಹರೇಳ' 


""ಏತದ್ದಿನಾ ನಕಸ್ಯಾಪಿ ವಿಮುಕಿಃ ಸ್ಯಾತ್ಮಥಂಚನ'' 


ಇತ್ಯಾದಿ ಅನೇಕ ವಚನಗಳು ತಾರತಮ್ಯ ಜ್ಞಾನದ ಅವಶ್ಯಕತೆಯನ್ನು ಎತ್ತಿ ಸಾರುತ್ತಿವೆ. 


CONSE ದೇವಾನಾ ಮವಮೋ ವಿಷ್ಣುಃ ಪರಮಃ ತದನಂತರೇಣ ಸರ್ವಾ ದೇವತಾಃ'' ಎಂಬ ಶ್ರೌತ 
ಮಂತ್ರದಲ್ಲಿ ದೇವತೆಗಳಲ್ಲಿ ಉತ್ತಮ ವಿಷ್ಣು, ಕನಿಷ್ಠ ಅಗ್ನಿ, ಉಳಿದ ದೇವತೆಗಳೆಲ್ಲರೂ ಈ ಉತ್ತಮಾಧವರ ನಡುವೆ 
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ತಾರತಮ್ಯ ಪ್ರಕಾರ ಬರುತ್ತಾರೆ ಎಂದು ತಿಳಿಸಿದೆ. 
ಜೀವರಲ್ಲಿ ತಾರತಮ್ಯವನ್ನು ಭಗವದ್ಗೀತೆಯ ಹದಿನಾಲ್ಕನೇ ಅಧ್ಯಾಯದಲ್ಲಿ ಸ್ಪಷ್ಟವಾಗಿ ತಿಳಿಸಲಾಗಿದೆ. 
“ಊರ್ಧ್ವಂ ಗಚ್ಛಂತಿ ಸತ್ಪಸ್ಥಾಃ ಮಧ್ಯೇ ತಿಷ್ಠಂತಿ ರಾಜಸಾಃ। 
ಜಘನ್ಯ ಗುಣವೃತ್ತಿಸ್ವಾ ಅಧೋಗಚ್ಛಂತಿ ತಾಮಸಾಃ॥'' 
ಸಾತ್ವಿಕರು ಉತ್ತಮಗತಿಯನ್ನೂ , ರಾಜಸರು ಮಧ್ಯಮಗತಿಯನ್ನೂ ತಾಮಸರು ಅಧೋಗತಿಯನ್ನೂ 
ಹೊಂದುತ್ತಾರೆ ಎಂದು ಹೇಳಿ ಜೀವರಲ್ಲಿ ಮೂರು ಭಾಗಗಳಿವೆಯಂದು ಸೂಚಿಸಿದ್ದಾರೆ. ಶ್ರೀಕೃಷ್ಣನಿಗೆ ಸಮ್ಮತವಾದ 
ಈ ಜೀವತ್ರೈವಿಧ್ಯವಾದವನ್ನು ಯುಕ್ತಿಯುಕ್ತವಾಗಿ ಮಂಡಿಸಿದವರು ಶ್ರೀಮಧ್ವಾಚಾರ್ಯರೊಬ್ಬರೇ. ದೇವತಾ 
ತಾರತಮ್ಯವನ್ನು ತೈತ್ತಿರೀಯೋಪನಿಷತ್ತಿನಲ್ಲಿ ಚೆನ್ನಾಗಿ ವಿವರಿಸಿದ್ದಾರೆ. ಜಿಜ್ಞಾಸುಗಳು ಅದನ್ನು ಓದಿ ತಿಳಿದುಕೊಳ್ಳ- 
ಬೇಕು.ತಾರತಮ್ಯಜ್ಜಾನವಿಲ್ಲದಿದ್ದರೆ ""ತಾರತಮ್ಯಾಪರಿಜ್ಛಾನಾದನುತ್ನಾನಂ ತವೋ ಪ್ರಜೇತ್‌'' ಮುಂತಾದ ಪ್ರಮಾಣ 
ವಚನಗಳಲ್ಲಿ ನಿತ್ಯ ನರಕವಾಗುವುದೆಂದು ಹೇಳಿದ್ದಾರೆ. ಆದುದರಿಂದ ಅವಶ್ಯವಾಗಿ ತಿಳಿದುಕೊಳ್ಳಬೇಕು. 


ಶ್ರೀನಾರಾಯಣ ಪಂಡಿತಾಚಾರ್ಯರು ತಾರತಮ್ಯ ಸ್ತೋತ್ರದ 4 ಪದ್ಯಗಳಲ್ಲಿ ದೇವತಾ ತಾರತಮ್ಯವನ್ನು 
ಚೆನ್ನಾಗಿ ತಿಳಿಸಿದ್ದಾರೆ. 
6. ಮುಕ್ತಿರ್ನೈಜಸುಖಾನುಭೂತಿಃ 


“ಯತ್ರ SE ಸರ್ವಮಾತ್ಮೈವಾಭೂತ್‌ ಕೇನ ಕಂ ಪಶ್ಯೇತ್‌'' ಇತ್ಯಾದಿ ಶ್ರುತಿಗಳು ಮುಕ್ತಿಯಲ್ಲಿ 
ಚೇತನಭೇದವನ್ನು ಖಂಡಿಸಿ ನಿರ್ವಿಶೇಷಚೈತನ್ಯವೊಂದರ ಅಸ್ತಿತ್ವವನ್ನು ಸಾಧಿಸುತ್ತಿವೆ. ಇನ್ನೂ ಕೆಲವು ವಾದಿಗಳ 
ಅಭಿಪ್ರಾಯದಂತೆ ಬ್ರಹ್ಮಾನಂದವೇ ಮುಕ್ತಿಯಲ್ಲಿ ದೊರಕುವುದು. ಆದ್ದರಿಂದ ಜೀವರು ಅವರದಾದಸುಖವನ್ನು 
ಮುಕ್ತಿಯಲ್ಲಿ ಅನುಭವಿಸುತ್ತಾರೆ ಎಂಬ ವಾದ ಎಷ್ಟು ಸಮಂಜಸ ? ಎಂಬ ಪ್ರಶ್ನೆ ಸಹಜ. ಅದರ ಪರಿಹಾರವನ್ನು 
ಹೀಗೆ ಕಾಣಬಹುದಾಗಿದೆ - 

"ಜೀವರ ನೈಜವಾದ ಆನಂದವು ಮತ್ತೊರ್ವರಿಂದ ಲಭ್ಯವಲ್ಲ. ಹೀಗಿರುವಾಗ ವಿಷ್ಣುವಿನ ಕಲನೆಗೆ ನಿಲುಕದ 
ಆನಂದದ ಬಗ್ಗೆ ಏನು ಹೇಳೋಣ. "ನತೇ ವಿಷ್ಣೋ ಜಾಯಮಾನೋನ ಜಾತಃ ಎಂಬ ಶ್ರುತಿಯು ವಿಷ್ಣುವಿನ 
ಮಹಿಮೆಯು ಇನ್ನೊಬ್ಬರಿಂದ ಪಡೆಯಲಸಾಧ್ಯವೆಂದು ಹೇಳುತ್ತಿರುವುದರಿಂದ ಮುಕ್ತಿಯಲ್ಲಿ ಜೀವನಿಗೆ 
ಬ್ರಹ್ಮಬಾವವಾಗಲೀ ಬ್ರಹ್ಮಾನಂದವಾಗಲೀ ಇದೆ ಎಂಬ ವಾದ ಬಾಲಿಶ ಎಂದು ತೀರ್ಮಾನಿಸಬಹುದಾಗಿದೆ. 


ನ ಹ್ಯಾನಂದೋ ನಿಜಸ್ತೇಷಾಂ ಪರೈರ್ಲಭ್ಯಃ ಕಥಂಚನ। 
ಕಿಮು ವಿಷ್ಣೋ ಪರಾನಂದೋ ನ ತೇ ವಿಷ್ಣೋ ಇತಿ ಶ್ರುತೇಃ II 
ಯಾವಾಗ ಜೀವನು, ರುಕ್ಕವರ್ಣವಿಶಿಷ್ಠನಾದ ವಿಶ್ವಕರ್ತವೂ ಪುರುಷಶಬ್ದವಾಚ್ಕನೂ ಚತುರ್ಮುಖ 
ಜನಕನೂ ಆದ ಶ್ರೀಹರಿಯನ್ನು ಕಾಣುವನೋ ಆಗ ७०३०१ ಪುಣ್ಯ ಪಾಪಗಳನ್ನೂ ಕಳೆದುಕೊಂಡು 
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ದೋಷರಹಿತನಾಗಿ ಅಪ್ರುಕೃತವಾದ ತನ್ನ ಆನಂದವನ್ನು ಪಡೆಯುವನು 
ಯದಾ sig: ಪಶ್ಯತೇ ರುಕ್ಕವರ್ಣಂ ಕರ್ತಾರಮೀಶಂ ಪುರುಷಂ ಬ್ರಹ್ಮಯೋನಿಮ್‌ | ತದಾ ವಿದ್ವಾನ್‌ 
ಪುಣ್ಯಪಾಪೇ ವಿಧೂಯ ನಿರಂಜನಃ ಪರಮಂ TOA, HOGS I 
ಯಾರು ತನ್ನ ಹೃದಯಗುಹೆಯಲ್ಲಿರುವ ಪರಮಾತ್ಮನ ಸಾಕ್ಷಾತ್ಕಾರವನ್ನು ಪಡೆಯುವನೋ ಅವನು 
ಚತುರ್ಮುಖ ಬ್ರಹ್ಮಹಾಗೂ ಪರಬ್ರಹ್ಮನ ಜೊತೆಗೆ ತನ್ನದಾದ ಸುಖವನ್ನು ಅನುಭವಿಸುವನು 
ಯೋ ವೇದ ನಿಹಿತಂ ಗುಹಾಯಾಂ ಪರಮೇ ವ್ಯೋಮನ್‌ I 
ALCS DSC ಸರ್ವಾನ್‌ ಕಾಮಾನ್‌ ಸಹ ಬಹ್ಮಣಾ ವಿಪಶ್ಲಿತಾ I 
ಜ್ಞಾನಾನಂದಾತಕ್ರವಾದ ದೇಹಗಳಲ್ಲಿ ಮುಕ್ತರು ತಮ್ಮ ಯೋಗ್ಯತಾನುಸಾರವಾದ ಸುಖಗಳನ್ನು ಮಾತ್ರವೇ 
ಅನುಭವಿಸುವರಲ್ಲದೇ ದುಃಖಗಳನ್ನು ಅನುಭವಿಸುವುದಿಲ್ಲ 
ಜ್ಯೋತಿರ್ಮಯೇಷು ದೇಹೇಷು ಸ್ವೇಚ್ಛಯಾ ವಿಶ್ವಮೋಕ್ಷಿಣಃ | 
ಭುಂಜತೇ ಸ್ವಸುಖಾನ್ಯೇವ ನ ದುಃಖಾದೀನ್‌ ಕಥಂಚನ II 
ಮುಕ್ತಿ ಎಂದರೆ- ಅಸಹಜ ಅಂಶಗಳನ್ನು ತೊರೆದು ತನ್ನ ನೈಜರೂಪದಿಂದ ಇರುವುದು 
ಮುಕ್ತಿರ್ಹಿತ್ವಾಂ ನೃಥಾರೂಪಂ ಸಧೂಪೇಣ ವ್ಯವಸ್ಥಿತಿಃ | 
ಇಂತಹ ನೂರಾರು ವಾಕ್ಯಗಳನ್ನು ಪರ್ಯಾಲೋಚನೆ ಮಾಡಿದಾಗ ಜೀವಬ್ರಹ್ಮರ ಭೇದವೂ ಮತ್ತು ಜೀವರ 
ಯೋಗ್ಯತಾನುಗುಣವಾದ ಸಹಜ ಆನಂದದ ಅಭಿವ್ಯಕ್ತಿಯೇ ಮುಕ್ತಿ ಎಂಬ ಅಂಶವೂ ಸಿದ್ಧವಾಗುವುದು. 
ತನ್ನ ಸ್ವರೂಪಭೂತವಾದ ಆನಂದವನ್ನು ಅನುಭವಿಸುವುದೇ ಸಜ್ಜೀವರ ಮೋಕ್ಷ ಛಾಂದೋಗ್ಯ ಶ್ರುತಿಯಲ್ಲಿ 
ಈ ಮುಕ್ತಿಯ ಸ್ವರೂಪವನ್ನು ಹೀಗೆ ನಿರೂಪಿಸಿದ್ದಾರೆ. 
""ಪರಂಜ್ಯೋತಿರುಪಸಂಪದ್ಯ ಸ್ವೇನರೂಪೇಣಾಭಿನಿಷ್ಠದ್ಯತೆ'' 
wd 
ಜೀವರು ಪರಬ್ರಹ್ಮನನ್ನು ಹೊಂದಿ ತನ್ನ ಸುಖರೂಪಸ್ವ ಪವನ್ನು ಪಡೆಯುತ್ತಾನೆ ಎಂದು ಹೇಳಲಾಗಿದೆ. 
ನೈಯ್ಯಾಯಿಕರು ಇಪ್ಪತ್ತೊಂದು ತರಹದ ದುಃಖಗಳ ಧ್ವಂಸವೇ ಮೋಕ್ಷವನ್ನುತ್ತಾರೆ. ಜೈನರು ಮೇಲೆ ಮೇಲೆ 


ಮುಗಿಲಿನಲ್ಲಿ ಹಾರಾಡುತ್ತ ಹೋಗುವದೇ ಮುಕ್ತಿ ಎಂದು ಹೇಳುತ್ತಾರೆ. ಅದ್ವೈತಿಗಳು ಜೀವ ಬ್ರಹ್ಮೈಕ್ಯವೇ ಮೋಕ್ಷ 
ಎನುತ್ತಾರೆ. ರಾಮಾನುಜರು ಬ್ರಹ್ಮನ ಸಾಮ್ಯವೇ ಮುಕ್ತಿ ಎಂದು ಹೆಳುತ್ತಾರೆ. 


ಇವೆಲ್ಲವೂ ಯುಕ್ತಿ ವಿರುದ್ಧವಾಗಿಯೂ ವೇದ ಪುರಾಣ ಉಕ್ತಿ ವಿರುದ್ಧವೂ ಆಗಿದೆ. ನೈಯ್ಯಾಯಿಕರ ರೀತಿಯಲ್ಲಿ 
ಮೋಕ್ಷದಲ್ಲಿ ಆನಂದದ ಅನುಭವವೇ ಇಲ್ಲ. ಸುಖಾನುಭವವಿಲ್ಲದ ಬಳಿಕ ಅದನ್ನಾರು ಬಯಸುವವರು! ಜೈನರ 
ಮೋಕ್ಷವಂತೂ ಅವ್ಯವಹಾರ್ಯ. ಸುಖವಾಗಿ ಒಂದಡೆ ವಿಶ್ರಾಂತಿಯಿಲ್ಲದೇ ಕೂಡಲಿಕ್ಕಿಲ್ಲದೇ ನಿರಂತರವೂ 
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ಹಕ್ಕಿಯಂತೆ ಹಾರುತ್ತ ಹೋಗುವುದು ಮನುಷ್ಯನಿಗೆ ಮೋಕ್ಟವೆನಿಸದೆ ಶಾಪ ಎನಿಸೀತು. ಅದರಂತೆ ಅದ್ವೈತಿಗಳ 
ನಿರ್ಗುಣ ಭಾವಾಪತಿರೂಪ ಮೋಕದಲಿಯೂ ಸುಖದ ಸುದಿಯೇ ಇಲ್ಲ. ರಾಮಾನುಜರ ಮೋಕವನು 
ಬಯಸುವದೂ ಕೂಡ ಅಧಃಪಾತಕೆ ಕಾರಣ. ಯಾವ ಕಾಲದಲ್ಲಿಯೂ ಶ್ರೀಹರಿಯ ಸಾಮ್ಲಾಪೇಕೆಯು ತಮ 
ಪ್ರಾಪಕವೆಂದು ಶಾಸ್ತ್ರಗಳು ಸಾರುತ್ತವೆ. ಆದುದರಿಂದ ಆಚಾರ್ಯರು ಹೇಳಿದ ಸ್ವಸ್ಸರೂಪಾನಂದಾವಿರ್ಭಾವವೇ 
ಮೋಕ್ಸ ಎಂಬ ಮಾತು ಯುಕ್ತಿ ಸಂಗತವೂ ಪ್ರಮಾಣಾನುಸಾರಿಯೂ ಆಗಿದೆ. 


""ಅಥ ವಿಮುಕ್ತಸ್ಯ ಚಿನ್ನಾತ್ರ ಏವ ದೇಹೋ ಭವತಿ ಚಿನ್ನಾತ್ರಾಣಿ ಕರಣಾನಿ। 
ತೈರೀಶಾನುಗ್ರಹೀತೈಃ ಭೋಗಾನ್‌ ಭುಂಕ್ತೆ॥'' 
ಮುಕ್ತನ ದೇಹ ಇಂದ್ರಿಯ ಎಲ್ಲವೂ ಅನಂದಾತಕ್ಷವೇ ಆಗುತ್ತವೆ. ದೇವ ದೇವನ ದಯೆಯಿಂದ ದೂರೆತ ಆ 
ಸುಖ ಶರೀರದಿಂದ ಅವನು ಎಲ್ಲ ವಿಧವಾದ ಭೋಗ ಭಾಗ್ಯಗಳನ್ನು ಅನುಭವಿಸುತ್ತಾನೆ. 


"ಶರೀರೇ ಪಾಷ್ಠನೋ ಹಿತ್ವಾಸರ್ವಾನ್‌ ಕಾಮಾನ್‌ ಸಮಶುತೆ'' ಶರೀರದ ಪಾಪಗಳನೆಲ ಕಳದುಕೊಂಡು 
ತನ್ನ ಕನಸಿನ ಸುಖಗಳನ್ನೆಲ್ಲ ಅನುಭವಿಸುತ್ತಾನೆ. 


ಮುಕ್ತನು ಮುಕ್ತಿಮಂದಿರದಲ್ಲಿ ಬಯಸಿದ ಆಹಾರ ತಿಂದು ಬೇಕಾದ ಅನಿಷಿದ್ದವಾದ ವಿಲಾಸ ವಿಹಾರ 
ಮಾಡುತ್ತ ಸಂಚರಿಸುತ್ತಾನೆ, ಎಂದು ಮುಂತಾಗಿ ಅನೇಕಾನೇಕ ಶ್ರುತಿ ಸ್ಮೃತಿ ಪುರಾಣ ವಚನಗಳು 
ಸುಖಾನುಭವರೂಪವಾದ ಮೋಕ್ಷನ ಸ್ವರೂಪವನ್ನು ಸಾರಿ ಸಾರಿ ಹೇಳುತ್ತವೆ. 


ಇಂಥ ಮೋಕ್ಷವು ಆ ನಾರಾಯಣನ ಅನುಗ್ರಹದಿಂದ ಮಾತ್ರ ಲಭ್ಯ ಬೇರಾವುದರಿಂದಲೂ ಬೇರಾರಿಂದಲೂ 
ಮೋಕ್ಟ ದುರ್ಲಭ. ನಾರಾಯಣ ಶ್ರುತಿಯಲ್ಲಿ ಈ ಮಾತನ್ನು ಸ್ಪಷ್ಟಪಡಿಸಿದ್ದಾರೆ. 


“ಯಸ ಪಸಾದಾತರಮಾರ್ತಿ ರೂಪಾತ್‌ ಂಸಾರಾನ್ಸುಚ್ಛತೇ ನಾಪರೇಣ'' 


ದುಃಖ ಪರಿಪೂರ್ಣವಾದ ಈ ಸಂಸಾರದಿಂದ ಬಿಡುಗಡೆಯು ಹರಿಯ ಪ್ರಸಾದದಿಂದಲೇ ಹೊಂದಲಿಕ್ಕೆ 
ಶಕ್ಕವಿದೆ. ಬೇರೆ ಉಪಾಯವಿಲ್ಲ 


ಇಂಥ ಮೋಕ್ಷವನ್ನು ಹೊಂದಿದ ಬಳಿಕ ಜೀವರು- 
“Ses ಪುನರಾವರ್ತತೆ'' 

ಮರಳಿ ಈ ಲೋಕಕ್ಕೆ ಬರುವುದೇ ಇಲ್ಲಎಂದು ಭಗವದ್ಗೀತೆಯಲ್ಲಿ- 
""ಯದ್ಧತ್ವಾನ ನಿವರ್ತಂತಿ ತದ್ದಾಮಪರಮಂ ಮಮ'' 
""ಸರ್ಗೇಪಿ ನೋಪಜಾಯಂತೆ ಪ್ರಲಯೇ ನ ವ್ಯಥಂತಿ ಚ'' 
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ಮುಂತಾದ ಪದ್ಯಗಳಿಂದ ಸೂಚಿಸಿದ್ದಾನೆ ಮಹಾಪ್ರಭು 

ಮೋಕ ಸರೂಪ ವಿಚಾರ 

Aa c 

ಎಲ್ಲ ಜೀವರಿಗೂ ಸ್ಥೂಲ, ಸೂಕ್ಷ e ಲಿಂಗ ಮತ್ತು ಸ್ವರೂಪ ಎಂದು ನಾಲ್ಕುತರಹದ ದೇಹಗಳಿರುತ್ತವೆ. 
ಮೊದಲಿನ ಮೂರು ದೇಹಗಳನ್ನು ಕಳಚಿದ ಬಳಿಕ ನಾಲ್ಕನೆಯ ಸ್ವರೂಪ ದೇಹವು ಪ್ರಕಟವಾಗುತ್ತದೆ. ಈ 
ಸ್ವರೂಪ ದೇಹದಿಂದ ಸ್ವಯೋಗ್ಯವಾದ ಸುಖಾನುಭವವನ್ನು ಹೊಂದುವುದೇ ಮೋಕ್ತವೆನಿಸುತ್ತದೆ. ಪ್ರಾಕೃತ 
ದೇಹಗಳಿಂದ ಅನುಭವಿಸುವ ಸುಖಕ್ಕಿಂತ ಸ್ವರೂಪ ದೇಹದಿಂದ ಅನುಭವಿಸುವ ಸುಖವು ಉತ್ಕೃಷ್ಟವೂ 
ನಿರ್ದುಷ್ಠವೂ ಆಗಿರುತ್ತದೆ. 


ಇಂಥ ಸ್ವರೂಪ ಸುಖಾನುಭವ ರೂಪವಾದ ಮೋಕ್ಸವು ಎಲ್ಲ ಜೀವಿಗಳಿಗೂ ಇಲ್ಲ. ಕೇವಲ ಯೋಗ್ಯ 
ಜೀವರಿಗೂ ಬ್ರಹ್ಮಾಂತ ದೇವರಿಗೂ ಮಾತ್ರ ಉಂಟು. 


ರಜೋಗುಣಿಗಳಾದ ಜೀವರಿಗೆ ನಿತ್ಯ ಸಂಸಾರ ರೂಪವಾದುದೇ ಮೋಕ್ಷ ಅವರಲ್ಲಿ ಕೆಲವರದು ಸ್ವರ್ಗ 
ಪ್ರಚುರ, ಹಲವರದು ಭೂಮಿ ಪ್ರಚುರ, ಮತ್ತೆ ಕೆಲವರದು ನರಕ ಪ್ರಚುರ. 


ತಮೋಗುಣಿಗಳಾದ ದೈತ್ಯ ಪಿಶಾಚಿ ಮತ್ತು ನೀಚ ಜೀವ ಇವರಿಗೆ ನಿತ್ಯ ನರಕವೇ ಮೋಕ್ಷ . 
ಸಾತ್ವಿಕ ಜೀವರಿಗೆ ದೊರಕುವ ಮೋಕ್ಸವು ನಾಲ್ಕು ವಿಧವಾಗಿದೆ. 
""ಕರ್ಮಕ್ಕಯಃ ತಥೋತ್ಕಾಂತಿಃ ಮಾರ್ಗೋ ಭೋಗಶ್ಚತುಷ್ಟಯಮ್‌'' 
1) ಕರ್ಮಕಯ, 2) ಉತ್ಕಮಣ, 3) ಮಾರ್ಗ, 4)ಭೋಗ 
e ಶ್ರ 
ಕರ್ಮಕ್ಷಯ 


ಸಾಧಕನಿಗೆ ಬಿಂಬಾಪರೋಕ್ಷವಾದ ಕೂಡಲೇ ಅವನ ಸಂಚಿತ ಕರ್ಮಗಳೆಲ್ಲವೂ ನಾಶವಾಗುತ್ತವೆ. ನಾಶವೆಂದರೆ 
ಅವನು ತನ್ನ ಅನಿಷ್ಟ ಪುಣ್ಯಗಳನ್ನೆಲ್ಲ ತನಗೆ ಬೇಕಾದವರಿಗೆ ದಾನಮಾಡಿಬಿಡುತ್ತಾನೆ. ಪಾಪಗಳನ್ನು ಹರಿದ್ದೇಷಿಗಳಿಗೆ 
ಹಂಚಿಬಿಡುತ್ತಾನೆ. ಕೆಲವು ಪುಣ್ಯಗಳು ಸ್ವರೂಪದಿಂದಲೇ ನಾಶಹೊಂದುತ್ತವೆ. ಪ್ರಾರಬ್ಧ ಕರ್ಮಗಳ ನಾಶವು 
ಭೋಗದಿಂದಲೇ ಆಗುತ್ತದೆ. ಬ್ರಹ್ಮಾದಿ ಉತ್ತಮ ಜೀವರು ತಮ್ಮ ತಮ್ಮ ಅಧಿಕಾರಾನುಭವರೂಪವಾದ 
ಭೋಗಗಳಿಂದಲೇ ಪ್ರಾರಬ್ದವನ್ನು ಭೋಗಿಸುತ್ತಾರೆ. 


ಉತ್ಕಮಣ 


ಈರೀತಿಯಾಗಿ ಪ್ರಾರಬ್ಧ ಕರ್ಮವು ಭೋಗದಿಂದ ನಾಶವಾದ ಬಳಿಕ ಶ್ರೀಹರಿಯ ಪ್ರಸಾದದಿಂದ ಚರಮ 
ದೇಹದಿಂದ ಬ್ರಹ್ಮನಾಡಿಯ ಮುಖಾಂತರ ಉತ್ಕಮಣವಾಗುವದು. 


ee 2 e ಣಾ -3 e e 
ಹೃದಿಸ್ನೇನೈವ ಹರಿಣಾ ತಸ್ಕೈವಾನಾಗ್ರಹೇಣತು ಉತ್ಕಾಂತಿರ್ರಹ್ಮರಂಧ್ರೇಣ 


ಕಕ್ಡಾತಾರತಮ್ಯಪಾರಾಯಣಮ್‌ 130 
ತಮೇವೋಪಾಸತೋ ಭವೇತ್‌ II" 
ಬ್ರಹ್ಮರಂಧ್ರ ಎಂದರೆ ಬ್ರಹ್ಮನಾಡೀ ಇದಕ್ಕೆ ಸುಷುಮ್ನಾನಾಡಿ ಎಂತಲೂ ಹೆಸರು ಇದೆ. 
""ಶತಂಚೈಕಾ ಹೃದಯಸ್ಯ ನಾಡ್ಯಸ್ತಾಸಾಂ ಮೂರ್ಧಾನಮಭಿಸ್ಸ BRD (ಕಾಠಶಕೋಪನಿಷತ್‌)'' 


ಹೃದಯದಲ್ಲಿಯ 101 ನಾಡಿಗಳಲ್ಲಿಮೂಲದಿಂದ ಶಿರಃ ಪರ್ಯಂತರ ಸರಳವಾಗಿರುವ ನಾಡಿಗೆ ಸುಷುಮ್ನಾ 


""ಮಧ್ಯೇಸುಷಮ್ನಾ ವಿಚ್ಛೇಯಾ ವಜ್ರಿಕಾರ್ಯಾ ಪ್ರಕಾಶಿನೀ | 
ವೈದ್ಯುತಾ ಬ್ರಹ್ಮನಾಡೀತಿ ಸೈವ ಪಂಚ ಪ್ರಭೇದಿನೀ॥'' (ತಂತ್ರಸಾರ) 
ವಜ್ರಿಕಾ, ಆರ್ಯಾ, ಪ್ರಕಾಶಿನೀ, ವೈದ್ಯುತಾ, ಬ್ರಹ್ಮನಾಡೀ ಎಂದು ಐದು ಪ್ರಕಾರದ್ದಿರುತ್ತದೆ. ಈ ಸುಷುಮ್ನಾ 
ನಾಡಿಯು ದೇಹದಲ್ಲಿಮೂಲಾಧಾರದಿಂದ ಮಸ್ತಕದವರೆಗೆ ಸರಳ ರೇಖೆಯಲ್ಲಿನಿಂತಿದೆ. ಇದರ ಸುತ್ತಲೂ ಇರುವ 
ನಾಡಿಗಳು ಇಡಾ, ಪಿಂಗಲಾ, ವಜ್ರಿಕಾ, ಧಾರಿಣೀ ಎಂದು ನಾಲ್ಕು ಬಗೆಯಾಗಿವೆ. 


ಅಪರೋಕ್ಷ ಜ್ಞಾನಿಗಳಲ್ಲಿ ಪ್ರತೀಕಾಲಂಬನರು ಅಪ್ರತೀಕಾಲಂಬನರು ಎಂದು ಎರಡು ಬಗೆಯಾಗಿದ್ದಾರೆ. 


ಅಪ್ರತೀಕಾಲಂಬನರ ಪ್ರಾಣೋತ್ಯಮಣದ ಸಮಯದಲ್ಲಿ ನಿರಂತರ ಹರಿಧ್ಯಾನದ ಪುಣ್ಯದಿಂದ ಅವರ 
ಹೃದಯದ ಅಗ್ರಭಾಗವು ಪ್ರಕಾಶಿತವಾಗಿ ಹೊರ ಬೀಳುವ ಹಾದಿಯು ಕಾಣತೊಡಗುತ್ತದೆ. ಆ ದ್ವಾರದಿಂದ ಆ 
ಸಾಧಕರು ಪ್ರಾಜ್ಞನಾಮಕ ಪರಮಾತ್ಮನೊಂದಿಗೆ ಹೊರಬಿದ್ದು ಊರ್ಧ್ವಗಮನಸಗೈಯುತ್ತಾರೆ. ಅವರ ಮುಂದೆ 
ವಾಯುದೇವರು ಮಾರ್ಗದರ್ಶನ ಮಾಡಿಸುತ್ತ ನಡೆದಿರುತ್ತಾರೆ. ಅರ್ಚಿರಾದಿ ಮಾರ್ಗದಿಂದ ಪ್ರಯಾಣಿಸುವಾಗ 
ಅವರಿಗೆ ಅಲ್ಲಲ್ಲಿ ದಾರಿಯಲ್ಲಿ ಗೌರವಾದರಗಳು ಆಗುತ್ತವೆ. ಅಲ್ಲಿಂದ ಅವರು ಕ್ರಮೇಣ ವೈಕುಂಠ ಲೋಕಕ್ಕೆ 
ತಲಪುತ್ತಾರೆ. ಅಲ್ಲಿ ಅವರಿಗೆ ತುರೀಯ ನಾಮಕ ಪರಮಾತ್ಮನ ಪ್ರಾಪ್ತಿಯಾಗುತ್ತದೆ. 
ಪ್ರತೀಕಾಲಂಬನರಾದ ಸಾಧಕರು ಅಂತ್ಯ ಕಾಲದಲ್ಲಿ ಹರಿಸರಣೆ ಮಾಡುತ್ತ ಸುಷುಮ್ನಾ ನಾಡಿಯ ಪಕ್ಕದ 
ನಾಡಿಯಿಂದ ಹೊರಟು ಅರ್ಚಿರಾದಿ ಮಾರ್ಗದಿಂದ ಹೋಗುವಾಗ ಅರ್ಚಿ, ಅಹರ್ಲೋಕ, ಶುಕ್ಲಪಕ್ಷ : 
ಕ್ರಮದಿಂದ ವಾಯುಲೋಕಕ್ಕೆ ಬರುತ್ತಾರೆ. ವಾಯು ದೇವರು ಅವರನ್ನು ತಂದು ಬ್ರಹಲೋಕಕ್ಕೆ ಮುಟ್ಟಿಸುತ್ತಾರೆ. 
ಬ್ರಹ್ಮದೇವರು ತಮ್ಮ ಜೊತೆಗೆ ಅವರನ್ನು ವೈಕುಂಠಕ್ಕೆ ಕರೆದೊಯ್ಯುತ್ತಾರೆ. 
""ಪ್ರಣವೇನ ಹರಿಂ ಧ್ಯಾಯನ್‌ ಬ್ರಹ್ಮಲೋಕಂ ಸಮೇತ್ಯ ಚ। 
ಜ್ಞಾನಂ ಚತುರ್ಮುಖಾತ್‌ ಪ್ರಾಪ್ಯ ಮುಚ್ಛತೇ ನಾತ್ರ ಸಂಶಯಃ I” 
ಪ್ರಣವ ಮಂತ್ರದಿಂದ ಶ್ರೀಹರಿಯನ್ನು ಧ್ಯಾನಮಾಡಿ ಬ್ರಹ್ಮಲೋಕಕ್ಕೆ ಬಂದ ಜ್ಞಾನಿಗಳಿಗೆಲ್ಲ ಬ್ರಹ್ಮದೇವರು 
ಬ್ರಹ್ಮೋಪದೇಶ ಮಾಡಿದ ಬಳಿಕ ಮುಕ್ತಿಯಾಗುವರು. 
ಸ್ವರ್ಗಕ್ಕೆ ಹೋದವರಿಗೆ ಪುನರಾವೃತ್ತಿ ಇದೆ. ಮಹರ್ಲೋಕಕ್ಕೆ ಹೋದ ಕೆಲವರಿಗೆ ಪುನರಾವೃತ್ತಿ ಇದೆ ಕೆಲವರಿಗೆ 
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ಇಲ್ಲ. ಆದರೆ ಜನಲೋಕ, ತಪೋಲೋಕ ಸತ್ಯ ಲೋಕಗಳಿಗೆ ಸ್ಟೋತ್ತಮ ದೇಹದಲ್ಲಿ ಲಯವಾದ ನಂತರ 
ಮುಕ್ತಿಯಾಗುತ್ತದೆ. 


ಲಯ ಮಾರ್ಗ 


ಸಾಮಾನ್ಯವಾಗಿ ದೇವತೆಗಳಿಗೆ ದೇಹೋತ್ಯಮಣದ್ವಾರಾ ಅರ್ಚಿರಾದಿ ಪಥಪ್ರಮಾಣವಿಲ್ಲದಿದ್ದರೂ ಮನುಷ್ಯ 
ಯೋನಿಯಲ್ಲಿ ಅವತಾರ ಮಾಡಿದಾಗ ಈ ಎಲ್ಲ ಉತ್ಕಮಣ ಮಾರ್ಗಗಳೂ ಉಂಟು. ಲಯ ಮಾರ್ಗದಲ್ಲಿ 
ಗರುಡ ಮಾರ್ಗ, ಶೇಷ ಮಾರ್ಗ ಎಂದು ಎರಡು ವಿಧವಾಗಿದೆ, en, ಸೂರ್ಯ, ಗುರು, ಇಂದ್ರ, ಸೌಪರ್ಣಿ, 
ಗರುಡ ಇದು ಗರುಡ ಮಾರ್ಗ, ವರುಣ, ಸೋಮ, ಅನಿರುದ್ದ , ಕಾಮ, ವಾರುಣಿ, ಶೇಷ ಇದು ಶೇಷ ಮಾರ್ಗ, 
ಕೆಲವು ದೇವತೆಗಳಿಗೆ ಗರುಡ ಮಾರ್ಗದಿಂದ ಲಯವಿದ್ದರೆ ಹಲವರಿಗೆ ಶೇಷ ಮಾರ್ಗದಿಂದ ಲಯವೆಂದು 
ಹೇಳಿದಾರೆ. 


ಗರುಡ ಮಾರ್ಗದಲ್ಲಿ ಲಯಹೊಂದುವ ದೇವತೆಗಳು. 


ಭೃಗು ಮೊದಲಾದ ಮುನಿಗಳು ದಕ್ಷನಲ್ಲಿಯೂ, ದಕ್ಷನು ಗರುಡಮಾರ್ಗದ ಇಂದ್ರನಲ್ಲಿಯೂ ಲಯ 
ಹೊಂದುತ್ತಾರೆ. ಆಕಾಶಾಭಿಮಾನಿಯಾದ ಗಣೇಶನು, ಧರಾಭಿಮಾನಿಯಾದ ಧರೆಯಲ್ಲಿ ಧರೆಯು ಗುರುವಿನಲ್ಲಿ 
ಲಯ ಹೊಂದುವರು. ಕರ್ಮಜ ದೇವತೆಗಳು ಪ್ರಿಯವ್ರತ, ಗಯ ಮುಂತಾದವರು ಸ್ವಾಯಂಭುವ ಮನುವಿನಲ್ಲಿ 
ಲಯವಾಗುವರು. 


ನಿರತಿ ಮತ್ತು ಪಿತ್ಯಗಳು ಯಮನಲ್ಲಿ ಯಮನು ಮನುವಿನಲ್ಲಿ, ಮನು ಇಂದ್ರನಲ್ಲಿ. ಆಜಾನಜದೇವತೆಗಳೂ 
ಮತ್ತು ಉಳಿದ ದೇವತೆಗಳೂ ಇವರಿಗೆಲ್ಲ en ಮುಖಾಂತರ ಗರುಡಮಾರ್ಗವಾಗಿ ಲಯವಾಗುತ್ತದೆ. 


ಶೇಷಮಾರ್ಗ 


ಗಂಧರ್ವರಿಗೆ ಕುಬೇರನಲ್ಲಿ, ಕುಬೇರನಿಗೆ ಸೋಮನಲ್ಲಿ, ಲಯವಾಗುವದು. ಸನಕಾದಿಗಳಿಗೆ ಕಾಮ 
ಮುಖಾಂತರ ಮತ್ತು ವಿಷ್ಠಕ್ಷೇನನಿಗೆ ಅನಿರುದ್ದನದ್ವಾರಾ ಶೇಷಮಾರ್ಗದಲ್ಲಿ ಲಯವಾಗುತ್ತದೆ. 


ಗರುಡನವರೆಗಿನ ಕೆಳಗಿನ ಜೀವರುಗಳಿಗೆ ಸ್ವೋತ್ತಮರ ದೇಹದಲ್ಲಿ ಲಯವಾದ ಬಳಿಕ ಗರುಡ, ಶೇಷರಿಗೆ 
ಸರಸ್ಪತಿಯಲ್ಲಿ ಲಯವಾಗುವುದು. ಸರಸ್ವತಿಗೆ ಚತುರ್ಮುಖ ಬ್ರಹ್ಮನಲ್ಲಿ, ಬ್ರಹ್ಮದೇವರಿಗೆ ಲಕ್ಷ್ಮೀದ್ವಾರಾ 
ಪರಮಾತ್ಮನಲ್ಲಿ ಲಯವನ್ನು ಹೇಳಿದ್ದಾರೆ. 


ಈ ರೀತಿಯಾಗಿ ಲಯವಾದ ಬಳಿಕ ಬ್ರಹಕ್ಷಲದಲ್ಲಿ ಲಿಂಗಭಂಗವಾಗಲು ಯೋಗ್ಯರಾದ ಎಲ್ಲ ಜೀವರಿಂದ 
ಒಡಗೂಡಿ ಬ್ರಹ್ಮದೇವರು ಸತ್ಯಲೋಕದ ಮೇಲಿರುವ ವಿರಜಾನದಿಯ ದಂಡೆಗೆ ಬರುತ್ತಾರೆ. ಆ ನದಿಯ 
ನೋಟದಿಂದಲೇ ಎಲ್ಲ ಜೀವರಿಗೂ ಆನಂದವಾಗುವುದು. ಬ್ರಹ್ಮದೇವರು ಆ ವಿರಜಾ ನದಿಯ ನೀರನ್ನು ತಾವು 
ಪ್ರೋಕ್ಷಣ ಮಾಡಿಕೊಂಡು ಎಲ್ಲ ಜೀವರಿಗೂ ಆ ನದಿಯಲ್ಲಿ ಸ್ನಾನಮಾಡಲು ಅಪ್ಪಣೆ ಕೊಡುತ್ತಾರೆ. ಅವರ 
ಅಪ್ಪಣೆಯಂತೆ ಜೀವರೆಲ್ಲರೂ ಪರಮಾತ್ಮನ ನಾಮಸ್ಕರಣೆ ಮಾಡುತ್ತ ಆ ವಿರಜಾ ನದಿಯಲ್ಲಿ ಸ್ನಾನ ಮಾಡುತ್ತಾರೆ. 
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ಅದರಿಂದ ಅವರ ಲಿಂಗದೇಹವು ಭಂಗವಾಗುವುದು. ಜೀವರಿಗೆ ಅನಾದಿ ಕಾಲದಿಂದ ಬಂದ ಜೀವಾಚ್ಚಾದಿಕಾ 
ಎಂಬ ಪ್ರಕೃತಿಯ ಪರದೆಯು ದೂರವಾಗುತ್ತದೆ. ಅನಂತರ ಜೀವರಿಗೆ ಸ್ವರೂಪ ದೇಹವು ಪ್ರಾಪ್ತವಾಗುತ್ತದೆ. 


ಲಿಂಗ ದೇಹವು ಭಂಗವಾದ ಬಳಿಕ ಪ್ರಳಯಕಾಲದಲ್ಲಿ ಎಲ್ಲ ಮುಕ್ತ ಜೀವರೂ ಮತ್ತು ಬ್ರಹದೇವರೂ 
ಭಗವಂತನ ಉದರದಲ್ಲಿ ಪ್ರವೇಶ ಮಾಡುವರು. ಸೃಷ್ಟಿ ಕಾಲವು ಬರುವವರೆಗೆ ಶ್ರೀಹರಿಯ ಉದರದಲ್ಲಿಯೇ 
ಇದ್ದು ಅನಂತರ ಸೃಷ್ಟಿಯ ಪ್ರಾರಂಭಕಾಲದಲ್ಲಿ ಅಲ್ಲಿಂದ ಹೊರಬೀಳುತ್ತಾರೆ. 


ಪ್ರಳಯ ಕಾಲದಲ್ಲಿ ಭಗವಂತನ ಉದರದಲ್ಲಿದ್ದಾಗ ಆ ಜೀವರಿಗೆ ಯಾವುದೇ ತರಹದ ಭೋಗಾನುಭೂತಿ 
ಇಲ್ಲ. ಸೃಷ್ಟಿಕಾಲ ಪ್ರಾರಂಭವಾದ ಬಳಿಕ ಲಿಂಗದೇಹವು ಭಂಗವಾದ ಸಚ್ಚೇತನಗಳೆಲ್ಲ ತಮ್ಮ ಸ್ವರೂಪ ದೇಹವನ್ನು 
ಧಾರಣ ಮಾಡಿಕೊಂಡು ಪರಮಾತ್ಮನ ಅಪ್ಪಣೆಯಂತೆ ಶ್ವೇತದ್ವೀಪಕ್ಕೆ ಹೋಗುವರು. ಅಲ್ಲಿಂದ ಶ್ವೇತದ್ದೀಪಕ್ಕೆ 
ಒಡೆಯನಾದ ಶ್ರೀವಿಷ್ಣುವಿನ ದರ್ಶನದಿಂದ ಆನಂದ ತುಂದಿಲರಾಗುತ್ತಾರೆ. ಅನಂತರ ಆ ಪರಮಾತ್ಮನ ಅಪ್ಪಣೆಯಂತೆ 
ಶ್ವೇತದ್ವೀಪ, ವೈಕುಂಠ, ಮತ್ತು ಉಳಿದ ಪುಣ್ಯ ಪ್ರದೇಶಗಳಲ್ಲಿ ವಾಸಮಾಡುತ್ತಾರೆ. ಈ ಸ್ಥಳಗಳಲ್ಲಿ ಜೀವರಿಗೆ 
ಸಾಲೋಕ್ಯ, ಸಾಮೀಪ್ಯ ಸಾರೂಪ್ಯ ಸಾಯುಜ್ಯ ಎಂದು ನಾಲ್ಕು ವಿಧವಾದ ಮೋಕ್ತಗಳು ಅವರವರ 
ಯೋಗ್ಯತಾನುಸಾರವಾಗಿ ಪ್ರಾಪ್ತವಾಗುತ್ತವೆ. 

ಇಲ್ಲಿ ಎಲ್ಲ ಜೀವರಿಗೆ ಸ್ವರೂಪ ದೇಹದಿಂದಲೇ ಸುಖಾನುಭವ. ಸ್ವರೂಪ ದೇಹವು ಷೋಡಶಕಲೋಪೇತ 
ಲಿಂಗ ದೇಹದಂತೆ- 


ಸ್ವರೂಪಂ ಜಾಯತೇ ತೇಷಾಂ ಷೋಡಶ್ಯಾ ಕಲಯೈವತು 

ಎಂದು ಆಚಾರ್ಯರು ಗೀತಾ ಭಾಷ್ಯದಲ್ಲಿ ಅಪ್ಪಣೆ ಕೊಡಿಸಿದ್ದಾರೆ. ಹತ್ತು ಇಂದ್ರಿಯಗಳು, ಪಂಚಪ್ರಾಣಗಳು 
ಮತ್ತು ಮನಸ್ಸು ಕೂಡಿ ಹದಿನಾರು. ಇಂಥ ಸ್ವರೂಪದೇಹದಿಂದ ದಿವ್ಯ ಲೋಕಗಳಲ್ಲಿ ಭಗವಶ್ಚಸಾದದಿಂದ 
ಜೀವರು ಸುಖಾನುಭವವನ್ನು ಪಡೆಯುತ್ತಾರೆ. 

ಚತುರ್ವಿಧವಾದ ಮುಕ್ತಿ 


ಮುಕ್ತಿಯು ಸಾಲೋಕ್ಯ ; ಸಾಮೀಪ್ಯ ; ಸಾರೂಪ್ಯ , ಸಾಯುಜ್ಯ ಎಂದು ನಾಲ್ಕು ಬಗೆಯಾಗಿದೆ. 


ಸಾಲೋಕ್ಯ ಮುಕ್ತಿಯೆಂದರೆ - 
""ಕೇಚದೇವ ವಸಂತ್ಯತ್ರ ಹ್ಯಂತರಿಕ್ಷೇ ಚ ಕೇಚನ 
ಕೇಚಿತ್ಸ Je ಮಹರ್ಲೋನಕೇ ಜನೇ ತಪಸಿ ಜಾಪರೇ 
ಕೇಚಿತ್ತತ್ಯೆ ಮಹಾಜ್ಞಾನಾ ಗಚ್ಛಂತಿ ಕ್ಲೀರಸಾಗರಮ್‌'' 
ಕೆಲವರು ಇಲ್ಲಿ, ಹಲವರು ಅಂತರಿಕ್ಷದಲ್ಲಿ, ಸ್ವರ್ಗದಲ್ಲಿ ಕೆಲವರು, ಇನ್ನು ಕೆಲವರು ಮಹರ್ಲೋಕ 
ಜನಲೋಕ ತಪೋಲೋಕ, ಸತ್ಯಲೋಕ, ಕ್ಷೀರಸಾಗರ ಮುಂತಾದ ತಾಣಗಳಲ್ಲಿ ನಿಂತು ಭಗವಂತನ ದಿವ್ಯ 
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ದರ್ಶನದ ಆನಂದವನ್ನು ಅನುಭವಿಸುವದು ಸಾಲೋಕ್ಕ ಮುಕ್ತಿ. 
ಸಾರೂಪ್ಯ ಮುಕ್ತಿ 
""ಸರ್ವೇಚತುರ್ಬಾಹವ ಉನ್ನಿಷನ್ನಣಿ ಪ್ರವೇಕಾಭರಣಾಃ ಸುಪೇಶಸಃ I” 
ಪರಮಾತ್ಮನಂತೆ ಚತುರ್ಬಾಹು, ಪೀತಾಂಬರ, ಮಣಿ, ಸುವರ್ಣಾಭರಣಗಳಿಂದ ಭೂಷಿತರಾಗಿ ಅವನಂಥ 
ಶರೀರದಿಂದ ಸುಖಾನುಭವಗೈಯುವುದು. 
ಸಾಯುಜ್ಯ ಮುಕ್ತಿ 
ಆದತ್ತೆ ಹರಿ ಹಸ್ತೇನ ಹರಿದೃಷ್ಟೈವ ಪಶ್ಯತಿ । 
ಗಚ್ಚೇಚ್ಚಹರಿಪಾದೇನ ಮುಕ್ತಿಸೈೈಷಾಸ್ಥಿತಿರ್ಭವೇತ್‌ ॥1(ಮದ್ದಭಾಷ್ಯ) 
ಶ್ರೀಹರಿಯ ಶರೀರದಲ್ಲಿ ಪ್ರವೇಶ ಮಾಡಿ ಆ ಹರಿಯ ಕೈಯಿಂದ ಉಣ್ಣುವುದು. ಹರಿಯ ಕಣ್ಣಿನಿಂದಲೇ 
ನೋಡುವುದು. ಹರಿಯ ಪಾದದಿಂದಲೇ ನಡೆಯುವುದು. ಇದು ಸಾಯುಜ್ಯ ಮೋಕ್ಷ ಪಡೆದವನ ಭಾಗ್ಯ . 


ಇಷ್ಟು ಹರಿಯ ದೇಹದಲ್ಲಿ ಪ್ರವೇಶ ಮಾಡಿದ್ದರೂ ಇವನ ಆನಂದ ಇವನಿಗೆ, ಅವನ ಆನಂದ ಅವನಿಗೆ. 
ಹರಿಯ ಆನಂದವಾವುದೂ ಆ ಜೀವನ ಅನುಭವಕ್ಕೆ ಬರುವುದಿಲ್ಲ. ತನ್ನ ಆನಂದವೇ ಅವನಿಗೆ ಅನುಭವಕ್ಕೆ ಈ 
ವಿಷಯವಾಗುವದು. ಇದೇ ಮಾತನ್ನು ಆಚಾರ್ಯರು - 
""ಮುಕ್ತಾಃ ಪ್ರಾಪ್ಯಪರಂ ವಿಷ್ಣುಂ ತದ್ಭೋಗಾನ್‌ ಲೇಶತಃ ಕ್ವಚಿತ್‌ I 
ಬಹಿಷ್ಕಾನ್‌ ಭುಂಜತೇ ನಿತ್ಯಂ ನಾನಂದಾದೀನ್‌ ಕಥಂಚನ II" (ಬ್ರಹ್ಮಸೂತ್ರ ಭಾಷ್ಕ) 
ಜೀವನಿಗೆ ಈಶನ ಅನಾದಿ ಭೋಗವು ಸರ್ವಥಾ ಇಲ್ಲವೆಂದು ತಿಳಿಸಿದ್ದಾರೆ. ಮೀನವು ಸಮುದ್ರದಲ್ಲಿಯೇ 
ಹೊಕ್ಕು ಹರಿದಾಡುತ್ತಿಃ ದ್ದರೂ ಅದಕ್ಕೆ ಸಾಗರದ ವಿಶಾಲತೆ ಗಾಂಭೀರ್ಯ ಇಲ್ಲದಿರುವಂತೆ ಜೀವನಿಗೆ ಭಗವಂತನ 
ಗುಣಾವ್ಯಾಪ್ತಿ ಆನಂದಾನುಭೂತಿ ಇಲ್ಲ. 
7. ಅಮಲಾ ಭಕ್ತಿಶೃತತ್ಸಾಧನಮ್‌ : 


ನಿರ್ಮಲಭಕ್ತಿಯೇ ಮುಕ್ತಿಸಾಧನವೆಂದು ಪ್ರತಿಪಾದಿಸಲಾಗಿದೆ. ಆದರೆ, "ತಮೇವಂ ವಿದಿತ್ವಾ' 'ತಮೇವಂ 
ವಿದ್ವಾನ್‌' ಬ್ರಹ್ಮವಿದಾಪ್ನೋತಿ ಪರಮ್‌' "ದೃಷ್ಟೈವತಂ' "ಜ್ಞಾನೇನ ಅಮೃತೀಭವತಿ' ಇತ್ಯಾದಿವಾಕ್ಯಗಳು ಜ್ಞಾನವೇ 
wos ADS ಎನ್ನುತ್ತಿವೆ. ಇವುಗಳ ವಿರೋಧ ಪರಿಹಾರ ಹೇಗೆ ? ಎಂಬ ಶಂಕೆ ಇಲ್ಲಿ ಸಹಜ. ಇದಕ್ಕೆ ಹೀಗೆ 
ಪರಿಹಾರವನ್ನು ಕಾಣಬೇಕು - 


ಭಕ್ತಿಯೇ ಮುಕಿಸಾಧನ, ಭಕ್ತಿ ಎಂದರೆ ಜ್ಞಾನ ಮತ್ತು ಪ್ರೀತಿಗಳ ಸಮಷ್ಟಿ, ಎಲ್ಲಿ ಜ್ಞಾನವನ್ನು 
ಮುಕ್ತಿಸಾಧನವೆಂದಿರುವರೋ ಆ ವಾಕ್ಯಗಳಿಗೆ ಜ್ಞಾನಜನ್ಯವಾದ ಭಕ್ತಿಯಿಂದಲೇ ಮುಕ್ತಿ ಪ್ರತಿಪಾದನೆಯಲ್ಲಿ 
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ತಾತ್ತರ್ಯವಿದೆ.. ನೇಗಿಲಿನಿಂದ ಬದುಕುತ್ತೇವೆ (ಲಾಂಗಲೇನಜೀವಾಮಃ) ಎನ್ನುವ ವಾಕ್ಯದಲ್ಲಿ ನೇಗಿಲಿನಿಂದ 
ಬೇಸಾಯ ಮಾಡಿ ಧಾನ್ಯಪಡೆದು ಬದುಕುತ್ತೇವೆ ಎಂದು ಹೇಗೆ ಅರ್ಥವೋ ಹಾಗೆಯೇ ಜ್ಞಾನಸಾಧ್ಯಭಕ್ತಿ ಯಿಂದ 
ಮುಕ್ತಿ ಎಂದರ್ಥ. 


ಅಥಾತೋ ಭಕ್ತಿಮೀಮಾಂಸಾ ಎಂಬುದಾಗಿ ಪೌತ್ರಾಯಣಶ್ರುತಿಯಲ್ಲಿರುವ ವಾಕ್ಕಖಂಡವು ಸ್ಫುಟವಾಗಿ 
ಭಕ್ತಿಯ ತಾರತಮ್ಯದಿಂದ ಮುಕ್ತಿಯಲ್ಲಿ ಆನಂದತಾರತಮ್ಯವನ್ನು ಸಾರುತ್ತಿದೆ. ಇದಲ್ಲದೆ "ಭಕ್ತ್ಯಾ ತ್ಸನನ್ಮಯಾ 
ಶಕ್ಕಳಿ ಎಂಬ ಗೀತಾವಾಕ್ಯವು "ತಯಾ ಮುಕ್ತಿರ್ನಚಾನ್ಯಥಾ' ಎಂಬ ಪಾಂಚರಾತ್ರವಾಕ್ಯವೂ ಭಕ್ತಿಯೇ 
ಮುಕ್ತಿಸಾಧನವೆಂದು ಸಮರ್ಥಿಸುತ್ತಿವೆ. “HOB ವಾ ಏತೌ ತದನುಗ್ರಹಶ್ಚ ಭಕ್ತಿಶ್ಳ' ಎಂಬ ಧರ್ಮಶ್ರುತಿಯು 
ಸಾಧಕರಲ್ಲಿ ಭಕ್ತಿ ಎಂಬ ಸಾಧನದ ಅವಶ್ಯಕತೆಯನ್ನು ಮತ್ತು ಪರಮಾತ್ಮನ ಅನುಗ್ರಹದ ಅನಿವಾರ್ಯತೆಯನ್ನು 
ಮುಕ್ತಿಕಾರಣವೆಂದು ಪ್ರತಿಪಾದಿಸುತ್ತಿದೆ. ಎಲ್ಲ ವ್ರತನಿಯಮಗಳು ಅಧ್ಯಯನ ಮೊದಲಾದ ಸಾಧನಗಳು 
ಕೇವಲ ಭಕ್ತಿಗಾಗಿ, ಭಕ್ತಿ ಇಲ್ಲದ ಯಾವ ಸಾಧನೆಯೂ ಫಲಕಾರಿಯಾಗದು. ಎನ್ನುತ್ತದೆ ಹರಿವಂಶಪುರಾಣ 


ದ್ವಾದಶ್ಯಾದಿವ್ರತಂ ಚೈವ ತುಳಸ್ಯಾದ್ಯೈರಥಾರ್ಚನಮ್‌ | 
ಸರ್ವಂ ಭಕ್ತರ್ಥಮುದ್ದಿಷ್ಠಂ ನಿಷ್ಠಲಂ ತತ್ತು ತಾಂ ವಿನಾ Il 


ಪಾದ್ಮಹಾಗೂ ಪಾಂಚರಾತ್ರಗಳು ಭಕ್ತಿಯ ಲಕ್ಷಣವನ್ನು ಹೀಗೆ ನಿರೂಪಿಸಿವೆ ಮಾಹಾತ್ಮ್ಯ ಜ್ಞಾನಪೂರ್ವಕವಾದ 
ಸದೃಢವೂ ಎಲ್ಲಕ್ಕಿಂತ ಹೆಚ್ಚಿನದಾದ ಪ್ರೀತಿಯೇ ಭಕ್ತಿ ಎನಿಸಿದೆ - 
ಮಹತ್ಸಬುದ್ಧಿರ್ಭಕ್ತಿಸ್ತು ಸ್ನೇಹಪೂರ್ವಾಭಿಧೀಯತೇ | 
ತಯ್ಕೆವ ವ್ಯಜ್ಯತೇ ಸಮ್ಯಗ್‌ ಜೀವರೂಪಂ ಸುಖಾದಿಕಮ್‌ ॥ 
ಮಾಹಾತ್ಮ್ಯ ಜ್ಞಾನಪೂರ್ವಸ್ತು MAB: ಸರ್ವತೋಧಿ ಕಃ | 
ಸ್ನೇಹೋಭಕ್ತಿರಿತಿ ಪ್ರೋಕ್ತಃ ತಯಾ ಮುಕ್ತಿರ್ನ ಚಾನ್ಯಥಾ II 
ಸಾಧನಗಳಲ್ಲಿ ವಿಷ್ಣುಭಕ್ತಿ, ಮಂತ್ರಗಳಲ್ಲಿ ಪ್ರಣವಮಂತ್ರ ಶ್ರೇಷ್ಠವೆನ್ನುವ ಹರಿವಂಶ ಪುರಾಣವು ಭಕ್ತಿಯೇ 
ಮುಕ್ತಿಸಾಧನವೆಂದು ಪ್ರತಿಪಾದಿಸಿದೆ. ಹೀಗೆ ಎಲ್ಲಶ್ರುತಿಸ್ಮೃತಿಗಳನ್ನು ಪರಿಶೀಲಿಸಿದಾಗ ಅಖಂಡ ಹಾಗೂ ನಿರ್ಮಲ 
ಭಕ್ತಿಯೇ ಮುಕ್ತಿಸಾಧನವೆಂದು ಸಿದ್ಧವಾಗುವುದು. 
ಮೋಕೆ ಮುಖ್ಯ ಸಾಧನವೆಂದರೆ ನಿರ್ಮಲವಾದ ಭಗವದ್ದಕ್ತಿ, ಭಕ್ತಿ ಎಂದರೆ ಸುದೃಢಸ್ನೇಹ 
ಮೋಕ್ಟೋಪದಾಯಕವಾದ ಸಕಲ ಸಾಮಗ್ರಿಗಳಲ್ಲಿ ಭಕ್ತಿಯು ಅತ್ಯಂತ ಶ್ರೇಷ್ಠವಾಗಿದೆ. ಅನುವ್ಯಾಖ್ಯಾನದಲ್ಲಿ 
ಆಚಾರ್ಯರು - 
""ಸಾಧನೇಭ್ಯೋಧಿಕಾ ಭಕ್ತಿರ್ನೈವಾನ್ಯತ್ತಾದೃಶಂ ಕ್ವಚಿತ್‌ | 
ಭಕ್ತಿಶ್ಲೆವ ಹರಾವೇವ ಮುಖ್ಯಾ VHS, ಯಥಾಕ್ರಮಮ್‌ ॥ ಇತಿ ಅನುವ್ಯಾಖ್ಯಾನಮ್‌ (3-3-28) 
ಬ್ಬ 3 ७-2 -2 3 ४ 
ಎಂದು ಭಕ್ತಿಯ ಅಧಿಕ್ಯವನ್ನು ಹೇಳಿ ಅದು ಶ್ರೀಹರಿಯಲ್ಲಿ ಮುಖ್ಯವಾಗಿರಬೇಕು. ಇತರ ದೇವತೆಗಳಲ್ಲಿಯೂ 
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ತಾರತಮ್ಯಾನುಸಾರವಾಗಿ ಭಕ್ತಿ ಮಾಡಬೇಕು. ಗುರುಗಳಲ್ಲಿಯೂ ಕ್ರಮಾನುಸಾರ ಮಾಡಬೇಕೆಂದು - 
""ಯಥಾದೇವೇ ತಥಾ ಗುರೌ'' ಎಂದು ಭಾಷ್ಯದಲ್ಲಿ ಉದಾಹರಿಸಿದ್ದಾರೆ. 
""ಯಮೇವೈಷ ವೃಣುತೆ ತೇನ ಲಭ್ಯಃ 9A d ಆತ್ಮಾ ವಿವೃಣುತೇ ತನೂಂ ಸ್ಪಾಮ್‌ II" 
ಯಾವನ ಭಕ್ತಿಗೆ ಮೆಚ್ಚಿ ಭಗವಂತ ಅನುಗ್ರಹಗೈಯ್ಯುವನೋ ಅವನಿಗೆ ಮಾತ್ರ ಭಗವದಪರೋಕ್ಷವಾಗಿ 
ಸ್ವರೂಪದೇಹದಿಂದ ಅನುಭವಿಸಬೇಕಾದ Hoes ಸುಖ ಪ್ರಾಪ್ತವಾಗುತ್ತದೆ. ಎಂಬ ವೇದ ವಚನವು ಮುಕ್ತಿಗೆ ಭಕ್ತಿ 
ಪ್ರಾಪ್ಯತ್ಹವನ್ನೇ ಹೇಳುತ್ತದೆ. 
ಅದಕ್ಕಾಗಿ ಯೋಗ್ಯವಾದ ಉಪಾಸನೆಯನ್ನು ಮಾಡಬೇಕು. 
""ಯೋಗ್ಯೋಹಾಸಾಂ ವಿನಾ ನೈವ ಮುಕ್ತಿ ಕಸ್ಯಾಪಿ ಸೇತೃತಿ TM 
ಎಂಬ ಅನುವ್ಯಾಖ್ಯಾನದಲ್ಲಿ ಯೋಗ್ಯತಾನುರೂಪವಾದ ಭಕ್ತಿ ಉಪಾಸನಗಳೇ ಮೋಕ್ಟಜನಕವಾಗುತ್ತವೆ 
ಎಂದು ಅಪ್ಪಣೆಕೊಡಿಸಿದ್ದಾರೆ. 
“ಮಾಹಾತ್ಮ್ಯ ಜ್ಞಾನ ಪೂರ್ವಸ್ತು ಸುದೃಢಃ ಸರ್ವತೋ ಮುಖಃ। 
ಸ್ನೇಹೋ ಭಕ್ತಿರಿತಿ ಪ್ರೋಕ್ತಃ ತಯಾ ಮುಕ್ತಿರ್ನಚಾನ್ಯಥಾ Il” 
ಭಗವಂತನ ಗುಣಗಳನ್ನು ಅರಿತು ಅವನ ಮಹಾಮಹಿಮೆಗಳನ್ನು ತಿಳಿದುಕೊಂಡು ಅವನಲ್ಲಿ ನಿರತಿಶಯವಾದ 
ಪ್ರೇಮವನ್ನು ಮಾಡುವುದೇ ಭಕ್ತಿ. ಅದರಿಂದಲೇ ಮುಕ್ತಿ ಎಂದು ಹೇಳಿದ್ದಾರೆ. 


ಇದೇ ಆಚಾರ್ಯರ ಅಭಿಪ್ರಾಯವನ್ನು ಶ್ರೀಜಯತೀರ್ಥರು ಇನ್ನೂ ಹಿಗ್ಗಿಸಿ ನಿಷ್ಕೃಷ್ಟವಾಗಿ ನ್ಯಾಯ ಸುಧೆಯಲ್ಲಿ 


""ನಿರವಧಿಕಾನಂತಾನವದ್ಯ ಕಲ್ಯಾಣ ಗುಣತ್ಸಜ್ಞಾನ ಪೂರ್ವಕಃ ಸ್ವಾತ್ಮಾತ್ಮೀಯ ಸಮಸ್ತ ವಸ್ತುಭ್ಯಃ ಅನೇಕ 
ಗುಣಾಧಿಕಃ ಅಂತರಾಯ ಸಹಸ್ರೇಣಾಸ್ಯ ಪ್ರತಿಬದಃ ನಿರಂತರ ಪ್ರೇಮ ಪ್ರವಾಹಃ॥'' 
ಪರಮಾತ್ಮನ ಗುಣಗಳಿಗೆ ಇತಿ ಇಲ್ಲಮಿತಿ ಇಲ್ಲ. ಅವು ಅಸಂಖ್ಯ, ದೋಷದೂರ, ಅವನು ಕಲ್ಯಾಣ ಗುಣಗಳ 

ಒಂದು ಖಣಿಯಿದ್ದಂತೆ. ಅಂಥ ಅಗಣಿತ ಗುಣಗಳ ಒಂದು ನಿಧಿಯೆಂದು ತಿಳಿದು ಆ ಪರಮೇಶ್ವರನಲ್ಲಿ ಪ್ರೀತಿ 
ಮಾಡಬೇಕು. ಸಾವಿರ ವಿಘ್ಣಗಳೂ ಬಂದರೂ ಆ ಪ್ರೇಮಕ್ಕೆ ಚ್ಯುತಿ ಬರಬಾರದು. ತನ್ನ ಆತ್ಮ ಆತ್ಮೀಯರು ಮತ್ತು 
ತನಗೆ ಅತ್ಯಂತ ಪ್ರಿಯವಾದ ಇತರ ವಸ್ತುಗಳು ಅವೆಲ್ಲವುಗಳಿಗಿಂತ ಅನಂತಪಟ್ಟು ಹೆಚ್ಚಿನದಾಗಿರಬೇಕು ಆ ಪ್ರೇಮ. 
ಇಂಥ ನಿರಂತರ ಅಚ್ಛಿನ್ನ ಪ್ರೇಮದ ಪ್ರವಾಹವೇ ಭಕ್ತಿ. ಎಷ್ಟು ಸುಂದವಾಗಿದೆ ಈ ಭಕ್ತಿಯ ವ್ಯಾಖ್ಯೆ! ಇದಕ್ಕಿಂತ 
ಹೆಚ್ಚು ಇದನ್ನು ಹಿಂಜುವುದೇ ಸಾಧ್ಯವಿಲ್ಲ. ಇದೇ ಸುಧಾಕಾರರ ವೈಶಿಷ್ಟ ಈ ಭಕ್ತಿಯು ಸಾಧನಭಕ್ತಿ ಸಾಧ್ಯಭಕ್ತಿ 
ಎಂದು ವಿಧವಾಗಿದೆ. ಎರಡೂ ಭಕ್ತಿಯ ಸ್ವರೂಪವನ್ನು ಅನುವಾಖ್ಯಾನದಲ್ಲಿ 

'"ಭಕ್ತ್ಯಾಜ್ಞಾನಂ ತತೋ ಭಕ್ತಿಸಕೋ ದೃಷ್ಠಿಸ್ತತಶ್ಲಸಾ | 

ತತೋ ಮುಕ್ತಿಸ್ತತೋ ಭಕ್ತಿ ಸೈವ ಸ್ಯಾತ್‌ ಸುಖರೂಪಿಣೀ ॥”! 
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ಭಕ್ತಿಯಿಂದ ಪರೋಕ್ಷಜ್ಞಾನ, ಅದರಿಂದ ನಿಶ್ಚಲ ಭಕ್ತಿ, ಅದರಿಂದ ಪರಮಾತ್ಮನ ಸಾಕ್ಷಾತ್ಕಾರ, ಅದರಿಂದ 
ಅಪರೋಕ್ಷ ಜ್ಞಾನ, ಅಪರೋಕ್ಷ ಜ್ಞಾನದಿಂದ ಪರಿಪಕ್ವಭಕ್ತಿ, ಅದರಿಂದ Hoes. ಅನಂತರವೂ ಮತ್ತೆ ಭಕ್ತಿ. ಆ 
ಭಕ್ತಿಯು ಮಾತ್ರ ಸಾಧನ ರೂಪವಲ್ಲ ಸಾಧ್ಯರೂಪ ಅದು ಸುಖರೂಪ, ಎಂದು ಆಚಾರ್ಯರು ಮೋಕ್ಷದವರೆಗೆ 
ಎಲ್ಲಹಂತಗಳಲ್ಲಿಯೂ ಸಂಪುಟಾಕಾರೇಣ ಭಕ್ತಿ ಸಂಪೃಕ್ತಿ ಯನ್ನು ಹೇಳಿ ಮೋಕ್ಷು ನಂತರವೂ ಅನಂದಾಭಿವೃದ್ದಿಯಾಗಿ 


ಭಗವಂತನಲ್ಲಿ ಭಕ್ತಿಯ ಊರ್ಜಿತಾವಸ್ಥೆಯನ್ನು ಹೇಳಿದ್ದಾರೆ. 
ಭಗವಂತನನ್ನು ಮಾನವರು ಭಕ್ತಿಯಿಂದ ತಮ್ಮ ತಮ್ಮ ಯೋಗ್ಯತಾನುಗುಣವಾಗಿಯೇ ಉಪಾಸನ 
ಮಾಡಬೇಕು. ಲಕ್ಷ್ಮೀದೇವಿಯು ನಿತ್ಯ ಮುಕಳಾದರೂ ಅನಂತ ಗುಣದಿಂದ ಪರಮಾತ್ಮನ ಉಪಾಸನೆಯನ್ನು 
ಮಾಡುತ್ತಾಳೆ. ಬ್ರಹ್ಮದೇವರು ಕೂಡ ವೇದೋಕ್ತ ಸರ್ವ ಗುಣಗಳಿಂದ ಪರಮಾತ್ಮನ ಉಪಾಸನೆಯನ್ನು ಮಾಡುತ್ತಾರೆ. 
ಆದರೆ ಮನುಷ್ಯರು ಮಾತ್ರ ಸತ್‌, ಚಿತ್‌, ಆನಂದ ಆತ್ಮಎಂದು ಚತುರ್ಗುಣೋಪಾಸನೆಯನ್ನು ಮಾಡಬೇಕೆಂದು 
ಆಚಾರ್ಯರು ಅಪಣೆ ಕೊಡಿಸಿದ್ದಾರೆ. 
“ಸಚ್ಚಿದಾನಂದ ಆತ್ಮೇತಿ ಮಾನುಷ್ಯೆಸ್ತು ६०४९७८१ I 
ಯಥಾಕ್ರಮಂ ಬಹುಗುಣ್ಯೆಃ ಬ್ರಹ್ಮಣಾತ್ಚಖಿಲೈಃ ಗುಣಃ ॥'' ಇತಿ ಅಣುಭಾಷ್ಯ 
ಶ್ರುತಿಸ್ಮೃತಿ ಪುರಾಣಗಳಲ್ಲಿ ಮತ್ತು ಭಗವದ್ಗೀತೆಯ ಅನೇಕ ಸಂದರ್ಭಗಳಲ್ಲಿ ಶ್ರೀಕೃಷ್ಣನು ಈ ಭಕ್ತಿಯ 
ಗರಿಮೆಯನ್ನು ಹೇಳಿದ್ದಾನೆ. 
""ಭಕ್ತಾತ್ಮನನ್ಯಯಾ ಶಕ್ಯ ಅಹಮೇವಂ NOS WED I 
ಜ್ಞಾತುಂ ದ್ರಷ್ಟುಂ ಚ ತತ್ವೇನ ಪ್ರವೇಷ್ಟುಂ ಚ ಪರಂತಪ॥'' 
ಅನನ್ಯವಾದ ಭಕ್ತಿಯಿಂದಲೇ ಆ ಪರಮಾತ್ಮನ ಜ್ಞಾನ ಹಾಗೂ ಅವನ ಸಾಕ್ಷಾತ್ಕಾರ ಮತ್ತು ಮೋಕ್ತಾದಿ 
ಪ್ರಾಪ್ತಿಯು ಆಗುವದು. 
ಇದರಂತೆ ಭಾಗವತಾದಿ ಗ್ರಂಥಗಳಲ್ಲಿ - 
""ಅನಿಮಿತ್ತಾ ಭಗವತಿ ಭಕ್ತಿಸಿದ್ದೇರ್ಗರೀಯಸೀ | 
ಜರಯತ್ಯಾಶು ಯಾಕೋಶಂ ನಿಗೀರ್ಣಮನಿಲೋಯಥಾ II" 
ಶ್ರೀ ಹರಿಯಲ್ಲಿಮಾಡಿದ ನಿಷ್ಕಾಮ ಭಕ್ತಿಯೇ ಮುಕ್ತಿಗೆ ಕಾರಣವಾಗುತ್ತದೆ. ಅದು ಬೆಂಕಿಯು ಒಣಸೌದೆಯನ್ನು 
ಸುಡುವಂತೆ ಲಿಂಗದೇಹವನ್ನು ನಾಶಮಾಡುತ್ತದೆ. 
ಭಕ್ರ್ಯಾಪ್ರಸನ್ನೊ ಭಗವಾನ್‌ ದದ್ಯಾದ್‌ ಜ್ಞಾನಮನಾ BOO | 
ತಯೈವ ದರ್ಶನಂ ಯಾತಃ ಪ್ರದದ್ಯಾನ್ಯುಕ್ತಿಮೇತಯಾ ॥ ಇತಿ ॥ 
ಭಕ್ತಿಯಿಂದ ಪ್ರಸನ್ನನಾದ ಭಗವಂತನು ಜ್ಞಾನವನ್ನೂ ತನ್ನ ಸಾಕಾತ್ನಾರವನ್ನೂ ಕೊನೆಗೆ ಮುಕ್ತಿಯನ್ನೂ 
~ ೩ व्क 4 a cà d a ~ a 
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ಕರುಣಿಸುತ್ತಾನೆ. 
""ಅಭ್ಯಾಸಪಾಟವಾತ್‌ ಸ್ನೇಹಾದಶ್ರಮತ್ವಾದುಪಾಸನಾ | 
ಭಕ್ತಿಶ್ಷಸುಖರೂಪೈವ ಮುಕ್ತಾನಾಂ ನತು ಸಾಧನಂ II 
ಸಾಧನಾನಿ ತು ಸರ್ವಾಣಿ ಭಕ್ತಿ ಜ್ಞಾನ ಪ್ರವೃದ್ಧಯೇ | 
ನೈವಾನ್ಯಸಾಧನಾ १३९३ ಫಲರೂಪಾಹಿಸಾಯತಃ॥ 
ಸರ್ವಸ್ಮಾದುತ್ತಮ ಇತಿ ಸಮ್ಯಕ್‌ ಸ್ನೇಹಯುತಾ ಮತಿಃ । 
RATS ಭಕ್ತಿರುದ್ದಿಷ್ಟಾ ತಯಾ ಮುಕಿರ್ನಚಾನ್ಯತಃ m" 
ಎಂದು ಮುಂತಾಗಿ BABA, ಪ್ರಮಾಣ ವಚನಗಳು 
""ಭಕ್ತೆಕಲಭ್ಯಃ ಪುರುಷೋತ್ತಮೋಸಿ'' 
ಎಂಬ ಬ್ರಹ್ಮದೇವರ ಪಾಂಚರಾತ್ರೋಕ್ರಿಯನ್ನೇ ಪುಷ್ಟೀಕರಿಸುತ್ತವೆ. 
ಈ ಭಕ್ತಿಯು ಭಾಗವತದಲ್ಲಿ ಹೇಳಿದಂತೆ 
""ಶ್ರವಣಂ ಕೀರ್ತನಂ ವಿಷ್ಣೋಃ ಸ್ಮರಣಂ ಪಾದಸೇವನಂ | 
ಅರ್ಚನಂ ವಂದನಂ ದಾಸ್ಯಂ ಸಖ್ಯಮಾತ್ಮನಿವೇದನಮ್‌ Td 
ಶ್ರವಣ, ಕೀರ್ತನ, ಸ್ಮರಣ, ಪಾದಸೇವ, ಪೂಜೆ, ನಮಸ್ಕಾರ, ಕೈಂಕರ್ಯ, ಸ್ನೇಹಾತಿಶಯ ಮತ್ತು ಆತ್ಮಾರ್ಪಣೆ 
ಎಂದು ಒಂಭತ್ತು ವಿಧವಾಗಿದೆ. 
ಇಂಥ ಭಕ್ತಿ ಒಂದಿದ್ದರೆ ಸಾಕು. ಭಗವಂತ ಕುಲ, ಜಾತಿ, ಧನ, ರೂಪ ಒಂದೂ ನೋಡುವುದಿಲ್ಲ. 
ಮನ್ಯೇ ಧನಾಭಿಜನರೂಪ ತಪಶ್ರುತೌಜಸ್ಟೇಜಃ ಪ್ರಭಾವಬಲಪೌರುಷಬುದ್ದಿಯೋಗಾಃ | 
ನಾರಾಧನಾಯ ಹಿ ಭವಂತಿ ಪರಸ್ಯ ಪುಂಸಃ ಭಕ್ತ್ಯಾ ತುತೋಷ ಭಗವಾನ್‌ ಖಲು ಯೂಥಷಾಯ॥ 
ಬರೀ ಐಶ್ವರ್ಯ, ಕುಲೀನತೆ, ಸೌಂದರ್ಯ, ತಪಸ್ಸು ಅಧ್ಯಯನ, ತೇಜಸ್ಸು , ಪ್ರಭಾವ, ಪರಾಕ್ರಮ, ಬುದ್ದಿ 
ಶಕ್ತಿ ಮುಂತಾದ ಸಾಧನಗಳಿಂದ ಮಾತ್ರ ಪರಮಾತ್ಮನು ಒಲಿಯುವುದಿಲ್ಲ. ಅವನನ್ನು ಮೆಚ್ಚಿಸಲಿಕ್ಕೆ ಒಂದೇ ಒಂದು 
ಸಾಧನವೆಂದರೆ ಶುದ್ದವಾದ ಅನನ್ಯ ಭಕ್ತಿ. ಗಜೇಂದ್ರನಲ್ಲಿ ಅಂಥ ಭಕ್ತಿಯ ಹೊರತು ಬೇರೆ ८७९०! ಅದಕ್ಕೇ. 
ಒಲಿದು ಅವನನ್ನು ಹರಿ ಉದ್ದರಿಸಿದ. 


ಭಗವತ್‌ ಪ್ರೇಮ ರೂಪವಾದ ಭಕ್ತಿಯು ಒಂಬತ್ತು ವಿಧವಾಗಿದ್ದಂತೆ ಭಗವಂತನ ದ್ವೇಷವೂ ನವವಿಧ- 
ವಾಗಿದೆ. 


“ಜೀವಾಭೇದೋ ನಿರ್ಗುಣತ್ಸಂ ಅಪೂರ್ಣಗುಣತಾ ತಥಾ 
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ಸಾಮ್ಯಾಧಿಕ್ಕೇ ತದನ್ಯೇಷಾಂ ಭೇದಸ್ತದತ ಏವ ಚ 
ಪ್ರಾದುರ್ಭಾವ ವಿಷರ್ಯಾಸಸ್ತದ್ಧಕ್ತದ್ವೇಷ ಏವ ಚ 
ತತ್ವಮಾಣಸ್ಯ ನಿಂದಾಚ ದ್ವೇಷಾ ಏಕೇಖಿಲಾ ಮತಾಃ ॥ 


ಜೀವಬ್ರಹ್ಮೈಕ್ಯಜ್ಞಾನ, ಬ್ರಹ್ಮನ ಸರ್ವಜ್ಞತ್ವಾದಿ ಗುಣಗಳು ಮಿಥ್ಯೆ ಎಂಬ ನಿರ್ಗುಣತ್ವಜ್ಛಾನ, ಪರಬ್ರಹ್ಮನಲ್ಲಿ 
ಅಪೂರ್ಣತ್ವ ಬುದ್ದಿ, ಬ್ರಹ್ಮ ವಿಷ್ಣು ಶಿವರು ಸಮಾನರೆಂಬ ಭ್ರಾಂತಿ, ಇತರ ದೇವತೆಗಳು ಹರಿಗಿಂತ ಹಿರಿಯರೆಂಬ 
ಮೌಢ್ಯ ವಿಷ್ಣುವಿನ ವಾಸುದೇವಾದಿ ರೂಪಗಳು, ಜ್ಞಾನಾನಂದಾದಿ ಗುಣಗಳು, ಅವನ ಕರಚರಣಾದಿ 
ಅವಯವಗಳು ಅವನಿಂದ ಭಿನ್ನ ಎಂದು ತಿಳುವಳಿಕೆ, ಮಾನವರನ್ನು ವಿಷ್ಣುವೆಂದೂ ವಿಷ್ಣುವನ್ನು ಮಾನವನೆಂದೂ 
ಬಗೆಯುವುದು, ಹರಿಯ ಭಕ್ತರನ್ನು ದ್ವೇಷ ಮಾಡುವುದು, ಭಗವಂತನ ಮಹಿಮೆಯನ್ನು ತಿಳಿಸಿಕೊಡುವ 


ವೇದಶಾಸ್ತ್ರಗಳು ಅಪ್ರಮಾಣ ಎಂದು ನಿಂದಿಸುವುದು ಇವು ಒಂಬತ್ತು ಭಗವಂತನ ದ್ವೇಷಗಳಾಗಿವೆ. 


ಇಂಥಾ ನವವಿಧವಾದ ಭಗದ್ದ್ಯೇಷವನ್ನು ಮಾಡದೇ ಮೊದಲು ಹೇಳಿದ ನವವಿಧ ಭಗವದ್ದಕ್ಷಿಯನ್ನು 
ಮಾಡಿದರೆ ಮುಕ್ತಿಯು ಕರತಲಾಮಲಕವಾಗುತ್ತದೆ. 


ಯಥಾ ದೇವೇ ತಥಾ ಗುರೌ'' 


ಹರಿಯಂತೆ ಗುರುಗಳಲ್ಲಿಯೂ ಯಥಾ ಯೋಗ್ಯವಾದ ಭಕ್ತಿಯನ್ನು ಮಾಡಲೇಬೇಕೆಂದು ಶಾಸ್ತ್ರಗಳ 
ಆದೇಶವಿದೆ. ಆದುದರಿಂದ ಗುರುಗಳಲ್ಲಿಯೂ ಭಕ್ತಿ ಮಾಡಬೇಕು. ಮಾನವರ ನಿಜವಾದ ಸ್ವರೂಪೋದ್ದಾರಕ 
ಜಗದ್ಗುರುಗಳೆಂದರೆ ಶ್ರೀವಾಯುದೇವರು. ಆ ವಾಯುದೇವರು ಜೀವೋತ್ತಮರು. ಅವರ ಮಹಿಮೆಯು 
ಛಾಂದೋಗ್ಯ , ಐತರೇಯ RDO ಉಪನಿಷತ್ತುಗಳಲ್ಲಿ ಪ್ರತಿಪಾದಿತವಾಗಿದೆ. ಅಂಥ ವಾಯು ದೇವರೇ 
ಮಧ್ವಾಚಾರ್ಯರಾಗಿ ಅವತಾರ ಮಾಡಿದ್ದಾರೆಂದು ಬಳಿತ್ಥಾಸೂಕ್ತ , ಪವಮಾನ ಸೂಕ್ತ, ಮುಂತಾದ 
ವೇದಮಂತ್ರಗಳಲ್ಲಿ ಸ್ಪಷ್ಟವಾಗಿ ಸಾರಿದ್ದಾರೆ. ಅಂಥ ಮಂತ್ರ ಪ್ರತಿಪಾದ್ಯರಾದ ಮಧ್ವ ಗುರುಗಳಲ್ಲಿಯೂ ಅವರ 
ಶಾಸ್ತ್ರದಲ್ಲಿಯೂ ಭಕ್ತಿಮಾಡಿ ಶ್ರದ್ದೆಯಿಂದ ಓದಿ ಉದ್ದೃತರಾಗಬೇಕು. 

8. ಅಕ್ಷಾದಿತ್ರಿತಯಂ ಪ್ರಮಾಣಮ್‌ 


ಪ್ರಮಾಸಾಧನ ಮತ್ತು ಪ್ರಮಾ ಇವೆರಡೂ ಪ್ರಮಾಣವೆನಿಸಿವೆ “ಪ್ರಮಾಣ'ದಲಕ್ಟಣ ಮತ್ತು ಸಂಖ್ಯೆಯ ಬಗೆಗೆ 
ದಾರ್ಶನಿಕರಲ್ಲಿ ಭಿನ್ನ ಭಿನ್ನ ಚಿಂತನೆಗಳಿವೆ. ಚಾರ್ವಾಕರು ಪ್ರತ್ಯಕ್ಷವನ್ನು ಮಾತ್ರವೇ ಪ್ರಮಾಣವೆನ್ನುವರು. ಕಣಾದರು 
ಸೌಗತರು ಪ್ರತ್ಯಕ್ಷದ ಜೊತೆಗೆ ಅನುಮಾನವನ್ನೂ ಪ್ರಮಾಣವೆಂದು ಒಪ್ಪುತ್ತಾರೆ. ಸಾಂಖ್ಯದರ್ಶನದವರು ಶಬ್ದವೂ 
ಪ್ರಮಾಣವೆಂದು ಸಮರ್ಥಿಸಿದ್ದಾರೆ. ಮತ್ತೆ ಕೆಲವು ನ್ಯಾಯಶಾಸ್ತ್ರವಿದರು ಉಪಮಾನವನ್ನು ಪ್ರಮಾಣವೆನ್ನುತ್ತಾರೆ 
ಇಲ್ಲಿಗೆ ನಾಲ್ಕು ಪ್ರಮಾಣಗಳಾದವು. ಪ್ರಾಭಾಕರರು ಅರ್ಥಾಪತ್ತಿ ಯನ್ನು ಇವುಗಳ ಜೊತೆಗೆ ಸೇರಿ ಪ್ರಮಾಣಗಳು 
ಐದೆನ್ನುವರು. ಅಭಾವವೂ ಪ್ರಮಾಣವೆಂದು ಭಾಟ್ಟರು ಮತ್ತು ಕೆಲವು ವೇದಾಂತಿಗಳ ಅಭಿಪ್ರಾಯವಾಗಿದೆ. 
ಸಂಭವ ಮತ್ತು ಐತಿಹ್ಯ ಸೇರಿಸಿ ಪ್ರಮಾಣಗಳು ಒಟ್ಟು ಎಂಟೆಂಬ ವಾದವನ್ನು ಪೌರಾಣಿಕರು ಮಂಡಿಸುತ್ತಾರೆ 
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ಪ್ರತ್ಯಕ್ಷಮೇಕಂ ಚಾರ್ವಾಕಾಃ ಕಣಾದಸುಗತೌ ಪುನಃ | 
ಅನುಮಾನಂ ಚ ತಚ್ಛಾಥ ಸಾಂಖ್ಯಾಃ ಶಬ್ದಂ ಚ ತೇಅಪಿ। 
ನ್ಯಾಯೈೆಕದೇಶಿನೋ5 ಪ್ಯೇವಮುಷಮಾನಂ ಚ ಕೇಚನ। 
ಅರ್ಥಾಪತ್ತ್ಯಾ ಸಹೈತಾನಿ ಚತ್ವಾರ್ಯಾಹುಃ ಪ್ರಭಾಕರಾಃ। 
ಅಭಾವಷಷ್ಠಾನ್ಯೇತಾನಿ ಭಾಟಾ ಶವೇದಾಂತಿನಸ್ತಥಾ | 
ಸಂಭವೈತಿಹ್ಯಯುಕ್ತಾ ನಿತಾನಿ ಪೌರಾಣಿಕಾ ಜಗುಃ। 
ಪ್ರಮಾಣ ಸ್ವರೂಪವಿಮರ್ಶೆ : 
ವಸ್ತು ಇರುವಂತೆ ಅದರ ಸ್ವರೂಪವನ್ನು ತಿಳಿಸಿಕೊಡುವುದು ಪ್ರಮಾಣವೆನಿಸಿದೆ. ಜ್ಞಾನ -ಜ್ಞಾನಸಾಧನ 
ಎರಡೂ ಪ್ರಮಾಣಗಳಾಗಿವೆ. ಜ್ಞಾನವನ್ನು ಕೇವಲಪ್ರಮಾಣವೆಂದೂ ಜ್ಞಾನಸಾಧನವಾದ ಇಂದ್ರಿಯ - ಯುಕ್ತಿ - 
ಶಬ್ದಗಳನ್ನು ಅನುಪ್ರಮಾಣಗಳೆಂದೂ ಕರೆಯಲಾಗುವುದು, ಪದಾರ್ಥವನ್ನು ಹಾಗೆಯೇ ವಿಷಯೀಕರಿಸುವ 
ಜ್ಞಾನವು ಮುಖ್ಯಪ್ರಮಾಣವಾಗಿದ್ದು, ಇಂದ್ರಿಯ - ಲಿಂಗ - ಶಬ್ದಗಳು ಅಮುಖ್ಯಪ್ರಮಾಣಗಳೆನಿಸಿವೆ. 
ಯಾಥಾರ್ಥ್ಯಮೇವ ಪ್ರಾಮಾಣ್ಯಂ ತನ್ನುಖ್ಯಂ ಚ್ಞಾನಶಬ್ದಯೋಃ | ಇತಿ ಶ್ರೀವಿಷ್ಣುತತ್ತನಿರ್ಣಯ 


ಜ್ಞಾನವು ಅನುಭವಾತಕ (ಸಾಕ್ಷಿರೂಪ) - ಬಾಹ್ಯವೆಂದು ಎರಡು ಬಗೆಯಾಗಿದೆ. ಸಾಕ್ಟೀಂದ್ರಿಯದಿಂದ ಬಂದ 
ಜ್ಞಾನವು ಸದಾ ಅಬಾಧಿತ ಹಾಗೂ ನಿರ್ದೋಷ, ಇಂದ್ರಿಯ ಯುಕ್ತಿಶಬ್ದಗಳಿಂದ ಬರುವ ಜ್ಞಾನ ದೋಷವಿಲ್ಲದಿದ್ದರೆ 
ಮಾತ್ರ ಯಥಾರ್ಥವೆನಿಸುವುದು 
ಜ್ಞಾನಂ ಚ ದ್ವಿವಿಧಂ ಬಾಹ್ಯಂ ತಥಾsನುಭವರೂಪಕಮ್‌ | 
ಬಲ್ಯೇವಾನುಭವಸ್ತತ್ರ ನಿರ್ದೋಷಂ ತ್ಷಜಾದಿಕಮ್‌॥ 
ಅನುಪ್ರಮಾಣಗಳಲ್ಲಿ ಅಪೌರುಷೇಯವಾದ ವೇದವು ಪ್ರಬಲಪ್ರಮಾಣವಾಗಿದೆ. ಆದರೆ ಅದಕ್ಕೆ ಉಪಜೀವ್ಯ 
ವಿಷಯವನ್ನೂ ಒದಗಿಸಿಕೊಡುವ ಪ್ರತ್ಯಕ್ಷದ ವಿರೋಧ ಬಂದಲ್ಲಿ ಅರ್ಥಾಂತರ ಮಾಡಬೇಕಾಗುವುದು 
ಪ್ರಾಬಲ್ಯಮಾಗಮಸ್ಕೈವ ಜಾತ್ಯಾತೇಷು ತ್ರಿಷು ಸ್ಮೃತಮ್‌ | 
ಉಪಜೀವ್ಯವಿರೋಧೇ ತು ನ ಪ್ರಾಮಾಣ್ಯಮಮುಷ್ಯ ಚ॥ 
ಈಶ್ವರ-ಪ್ರತ್ಯಕ್ಚ- ಯೋಗಿಪ್ರತ್ಯಕ್ಚ: ಅಯೋಗಿಪ್ರತ್ಯಕ್ಷವೆಂಬುದಾಗಿ ಪ್ರತ್ಯಕ್ಷು ಮೂರು ಬಗೆಯಾಗಿದೆ. 
ಈಶ್ವರನಿಗೆ ಹಾಗೂ ಲಕ್ಷ್ಮೀದೇವಿಗೆ ಪ್ರತ್ಯಕ್ಷಗೋಚರವಾಗದ ವಿಷಯಗಳಿಲ್ಲ. ಅವರ ಇಂದ್ರಿಯಗಳು 
ಸ್ವರೂಪಭೂತವೇ ಆಗಿವೆ. ಉಳಿದ ಚೇತನರಿಗೆ ಜಡವಾದ ಇಂದ್ರಿಯಗಳೂ ಇವೆ 
ಪ್ರತ್ಯಕ್ಷಂ ತ್ರಿವಿಧಂ ६९०३०० ७४०० ಯೌಗಿಕಂ ತಥಾ I 
ಅಯಾಗಿಕಂ ಚೇತಿ ತಥಾ ಸರ್ವಮಕ್ಷಾತ್ಮಕಂ ಮತಮ್‌ II 
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ಅಕ್ಷಾಣಿ ಚ ಸ್ವರೂಪಾಣಿ ನಿತ್ಯಜ್ಞಾನಾತ್ಮಕಾನಿ ಚ | 
ವಿಷ್ಣೋಃ ಶ್ರಿಯಸ್ತಥೈವೋಕ್ತಾನ್ಯನ್ಯೇಷಾಂ ದ್ವಿವಿಧಾನಿ Sd II 
ಪ್ರಮಾಣಗಳಲ್ಲಿ ಪ್ರಾಬಲ್ಯ ದೌರ್ಬಲ್ಯ ವಿಚಾರ: 


ಪ್ರ 
ಪ್ರತ್ಯಕ್ಷ: ಅನುಮಾನ (ಯುಕ್ತಿ) ಶಬ್ದ (ಆಗಮ) ಎಂಬುದಾಗಿ ಮೂರು ಪ್ರಮಾಣಗಳೆಂದು ತಿಳಿದಿದ್ದೇವೆ. 
ಇವುಗಳಲ್ಲಿ ಪ್ರಾಬಲ್ಯದೌರ್ಬಲ್ಯ ವಿಚಾರವು ಅತ್ಯಂತ ಮುಖ್ಯವಾದುದು. ಅನುಮಾನವು ಸ್ವತಃ ಪ್ರಮಾಣವಲ್ಲ. 
ಅದಕ್ಕೆ ಪ್ರತ್ಯಕ್ಷ ಅಥವಾ ಆಗಮದ ಬೆಂಬಲ ಅನಿವಾರ್ಯ. ಇಲ್ಲವಾದರೆ ಕೇವಲಯುಕ್ತಿ ಏನನ್ನೂ ಸಾಧಿಸಲಾರದು. 
ಪ್ರತ್ಯಕ್ಷ ಅಥವಾ ಆಗಮದ ಬೆಂಬಲವಿಲ್ಲದ ಯುಕ್ತಿಯು ಅಪ್ರಮಾಣವೆನಿಸುವುದು. 
ಅನುಮಾಯಾ ವಿರೋಧಶ್ನೇತ್‌ ಪ್ರತ್ಯಕ್ಷೇಣಾsಗಮೇನ ವಾ। 


> = coe 
ಸೈರ್ವಾಪ್ರಮಾಣತಾಂ ಗಚ್ಛೇತ್‌.......... || 


ಪ್ರತ್ಯಕ್ಷ ಮತ್ತು ಆಗಮಗಳಲ್ಲಿ ನಿರ್ದಿಷ್ಟ ವಿಷಯವು ಪ್ರತ್ಯಕ್ಷದಿಂದ ಸಿದ್ಧವಾಗುವುದಾದರೆ , ಆಗ ಇವೆರಡರಲ್ಲಿ 

ಪ್ರತ್ಯಕ್ಷಕ್ಕೆ ಪ್ರಾಬಲ್ಯವನ್ನು ಹೇಳಿ ಆಗಮಕ್ಕೆ ಗೌಣವಾದ ಅರ್ಥವನ್ನು ಹೇಳಬೇಕು. ವಿಷಯವು ಒಂದು ಪಕ್ಷ 
ಆಗಮಪ್ರಮಾಣದಿಂದ ಸಿದ್ಧವಾಗುವುದಾದರೆ ಆಗ ಪ್ರತ್ಯಕ್ಷಪ್ರಮಾಣವು ದುರ್ಬಲವೆನಿಸುವುದು. ಉದಾ- ಸ್ವರ್ಗ 
- ನರಕ - ಪರಮಾತ್ಮ ಮೊದಲಾದ ಅತೀಂದ್ರಿಯ ವಿಷಯಗಳಲ್ಲಿ ನಮ್ಮಂತಹ ಅಲ್ಪರ ಪ್ರತ್ಯಕ್ಸವು ನಿರುಪಯುಕ್ತ- 
ವಾಗಿದ್ದು ಅವುಗಳ ಅಸ್ತಿ ತ್ರವನ್ನು ಸಾಧಿಸಲು ಸಮರ್ಥವಾಗಲಾರದು. ಆಗಮದಿಂದ ಯಾವ ವಸ್ತುಗಳ ಸ್ವ ಪವು 
ನಿಷ್ಕೃಷ್ಟವಾಗಿ ನಿರ್ಧರಿಸಲಡುವುದೋ ಆ ಬಗ್ಗೆ ಅಪಕ್ವ ಅನುಭವ ವಿಸಂವಾದವನ್ನು ಒಡ್ಡಲಾರದು. ಇಂತಹ 
ಪ್ರಸಂಗಗಳಲ್ಲಿ ಆಗಮ ಹೇಳಿದಂತೆ ವಸ್ತುಸ್ವರೂಪದನಿರ್ಧಾರವನ್ನು ಮಾಡಿಕೊಳ್ಳುವುದೇ ಶ್ರೇಯಸ್ಕರ. ಇದರಂತೆ 
'ಬೆಂಕಿಯು ಉಷ್ಣ ಎಂಬ ಪ್ರತ್ಯಕ್ಷವನ್ನು ಯಾವ ಆಗಮಗಳೂ ಬಾಧಿಸಲಾರವು. ಯಾವ ಶಾಸ್ತ್ರ ಪ್ರಮಾಣ : ಶೈವ 
- ಶಾಕ್ತ - ಗಾಣಪತ - ಆಗಮಗಳೂ ವಿಶ್ವದಲ್ಲಿ ಪ್ರಚಲಿತವಿದ್ದು ಅವುಗಳು ಪ್ರಮಾಣವೆಂಬ ವಾದವಿದೆ. ನಿಜವಾಗಿ 
ಪ್ರಮಾಣವಾದ ಆಗಮಗಳು ಯಾವುವು? ಎಂಬ ಸಂಶಯ ಸಹಜ. ಈ ಬಗ್ಗೆ ಭವಿಷ್ಯಪುರಾಣವು ಹೀಗೆ 
ಪ್ರತಿಪಾದಿಸುತ್ತದೆ. ಬಕ್‌ - ಯಜುಸ್‌ - ಸಾಮ - ಅಥರ್ವವೆಂಬ ನಾಲ್ಕು ವೇದಗಳು ಮೂಲರಾಮಾಯಣ 
ಮಹಾಭಾರತ ಪಂಚರಾತ್ರ ಇವಿಷ್ಟು ವೇದ ಎನಿಸಿವೆ. ಇವುಗಳು ಪರಮಪ್ರಮಾಣಗಳಾಗಿದ್ದು ಇವುಗಳನ್ನು 
ಅನುಸರಿಸುವ ಇತರ ಕೃತಿಗಳೂ ಪ್ರಮಾಣವಾಗಬಲ್ಲವು. ಇವುಗಳಲ್ಲಿ ನಿರೂಪಿಸಿದ ಪ್ರಮೇಯಕ್ಕೆ ವಿರುದ್ಧವಾದ 
ಗ್ರಂಥಗಳು ಅಪ್ರಮಾಣವೆನಿಸುವುವು 

ಯಗ್ಯಜುಃಸಾಮಾಥರ್ವಾಖ್ಯಾ ಮೂಲರಾಮಾಯಣಂ ತಥಾ | 

ಭಾರತಂ ಪಂಚರಾತ್ರಂ ಚ ವೇದಾ ಇತ್ಯೇವ ಶಬ್ಬಿತಾಃ I 

ಪುರಾಣಾನಿ ಚ ಯಾನೀಹ ವೈಷ್ಣವಾನಿ ವಿದೋ ವಿದುಃ। 

AB’ ಪ್ರಾಮಾಣ್ಯಮೇತೇಷಾಂ ನಾತ್ರ ಕಾರ್ಯಾ ವಿಚಾರಣಾ I 
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ಪಾ ಮಾಣ್ಯಮನ್ಯೇಷಾಂ ನ ABAD, ಕಥಂಚನ Il 


ಪ್ರತ್ಯಕ್ಷ , ಯುಕ್ತಿ, ಮತ್ತು ಶಾಸ್ತ್ರ ಇವು ಮೂರೂ ಮಧ್ವಾಚಾರ್ಯರು ಪ್ರಮಾಣವೆಂದು ಹೇಳಿದ್ದಾರೆ. ಇದೇ 
ಮಾತನ್ನು ಆದ್ಯ 2 ತಿಕಾರನಾದ ಮನು ಮಹರ್ಷಿಯು — 


ಅಲ 
""ಪ್ರತ್ಯಕ್ಷಮನುಮಾನಂ ಚ ಶಾಸ್ತ್ರಂ ಚ ವಿವಿಧಾಗಮಂ। 
ತ್ರಯಂ ಸುವಿದಿತಂ ಕಾರ್ಯಂ ಧರ್ಮಸಿದ್ದಿ ಮಭೀಪತಾ ||'' 
ಧರ್ಮದ ಸಿದ್ದಿಯು ಆಗಬೇಕೆಂದು ಬಯುಸುವವರು ಈ ಮೂರೂ ಪ್ರಮಾಣಗಳನ್ನು ಚೆನ್ನಾಗಿ 
ತಿಳಿದುಕೊಳ್ಳಬೇಕು ಎಂದು ಅಪ್ಪಣೆ ಕೊಡಿಸಿದ್ದಾನೆ. 


ಮಾಯಾವಾದಿಗಳು ಪ್ರತ್ಯಕ್ಷವನ್ನು ಅಲ್ಲಗಳೆಯುತ್ತಾರೆ. ನಾಸ್ತಿಕರು ಅನುಮಾನ ಯುಕ್ತಿಗಳನ್ನು ಅಪ್ರಮಾಣ 
ಎಂದು ಹೇಳುತ್ತಾರೆ. ಆಚಾರ್ಯರು ಮಾತ್ರ ಇವು ಮೂರೂ ಪ್ರಮಾಣ ಎಂದು ಸಿದ್ದಾಂತ ಮಾಡಿದ್ದಾರೆ. 


ಇದೇ ಶ್ರೀಕೃಷ್ಣನಿಗೆ ಸಮ್ಮತವಾದ ಸಿದ್ಧಾಂತ. ಗೀತೆಯಲ್ಲಿ ""ದಿವ್ಯಂ ದದಾಮಿ ತೇ tio»: I" 

ಎಂದು ಅರ್ಜುನಿಗೆ ತನ್ನ ವಿಶ್ವರೂಪವನ್ನು ನೋಡಲಿಕ್ಕಾಗಿ ದಿವ್ಯ ಚಕ್ಬುಸನ್ನು ಕೊಡುತ್ತೇನೆ ಎಂದು ಹೇಳುವಾಗ 
ಅರ್ಜುನನ ಪ್ರತ್ಯಕ್ಷವು "ದಿವ್ಯ' ಎಂಬ ಶಬ್ದದಿಂದ ಪ್ರಮಾಣಭೂತವಾದದ್ದು ಎಂದು ಸಾಧಿಸಿದ್ದಾನೆ. 

ಬ್ರಹಸೂತ್ರ ಪದೈಶ್ಚೈವ ಹೇತುಮದ್ದಿರ್ವಿನಿಶ್ಚಿತಂ'' ಎಂಬ ವಚನದಲ್ಲಿ ‘wes’ ಅರ್ಥಾತ್‌ ಯುಕ್ತಿಯು 
ಪ್ರಮಾಣವೆಂದು ಸಾರಿದ್ದಾನೆ ಮತ್ತು “SALW HO ಪ್ರಮಾಣಂತೇ'' ಎಂಬ ವಾಕ್ಯದಿಂದ ಶಾಸ್ತ್ರಕ್ಕೆ ಪ್ರಾಮಾಣ್ಯವನ್ನು 


& ec ೨೫ 
ಸುಸ್ಪಷ್ಟವಾಗಿ ತಿಳಿಯಪಡಿಸಿದ್ದಾನೆ. 


ಈ ಮೂರು ಪ್ರಮಾಣಗಳಲ್ಲಿ ಅನುಮಾನವು ಸ್ವತಂತ್ರ ಪ್ರಮಾಣವಲ್ಲ. 


ಅದಕ್ಕೆ ಪ್ರತ್ಯಕ್ಷ ಅಗಮಗಳ ಬೆಂಬಲವಿದ್ದರೆ ಮಾತ್ರ ಅದು ಪ್ರಮಾಣವಾಗಬಲ್ಲದು. ಸ್ವತಂತ್ರ ಅನುಮಾನಕ್ಕೆ 
ಪ್ರಾಮಾಣ್ಯವಿಲ್ಲ. ""ನಾನುಮಾ ಕಾಮಚಾರಿಣೀ'' ಎಂದು ಆಚಾರ್ಯರು ಕಾಮಚಾರಿಯಾದುದರಿಂದ 
ಅನುಮೆಯು ತನ್ನಷ್ಟಕ್ಕೆ ತಾನೇ ಪ್ರಮಾಣವಾಗಲಾರದೆಂದು ಸ್ಪಷ್ಟಪಡಿಸಿದ್ದಾರೆ. 
ಅಗಮಾನುಗ್ರಹಾಭಾವೇ ನ ತರ್ಕಃ್ಕಾತ್‌ DIAS | 
ಅಕ್ಷಜಾಗಮ ಮೂಲಸ್ಯ ಸ್ಯಾದೇವಾಸ್ಯ ಪ್ರತಿಷ್ಠಿತಿಃ II 
ಪ್ರತ್ಯಕ್ಷಮಾಗಮೋ ವಾಪಿ ಭವೇದ್ಯತ್ರ ನಿಯಾಮಕಃ। 
ಸೈವ ವ್ಯಾಪ್ತಿರ್ಭವೇನ್ಮಾನಂ ನಾನ್ಯಾ ಸಂದಿಗ್ಹಮೂಲತಃ॥ QS ಅನುವ್ಯಾಖ್ಯಾನ 
ಎಂಬ ಅನೇಕ ವಾಕ್ಯಗಳಿಂದ ಕೇವಲ ಅನುಮಾನಕ್ಕೆ ಪ್ರಾಮಾಣ್ಯವನ್ನು ನಿರಾಕರಣ ಮಾಡಿ ಪ್ರತ್ಯಕ್ಷ 
ಆಗಮಾದ್ಯನುಗ್ರಹೀತವಾದ ಯುಕ್ತಿಗೆ ಬಲಿಷ್ಠತ್ವವನ್ನು ಹೇಳಿದ್ದಾರೆ. 
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ಪ್ರತ್ಯಕ್ಷದ ಲಕ್ಷಣವನ್ನು ಆಚಾರ್ಯರು ಪ್ರಮಾಣ ಲಕ್ಷಣದಲ್ಲಿ 


“ನಿರ್ದೋಷಾರ್ಥೇಂದ್ರಿಯ ಸನ್ನಿಕರ್ಷಃ ಪ್ರತ್ಯಕ್ಷಂ'' ಎಂಬ ಸೂತ್ರರೂಪ ವಚನದಿಂದ ನಿರ್ದುಷ್ಟವಾದ 
ಇಂದ್ರಿಯ ನಿರ್ದುಷ್ಠವಾದ ವಿಷಯ ಇವೆರಡರ ಸಂಬಂಧವೇ ಪ್ರತ್ಯಕ್ಷ ಎಂದು ಹೇಳಿದ್ದಾರೆ. 


T pis) 5 
""ನಿರ್ದೋಷೋಪಪತ್ತಿರನುಮಾನಂ'' 


ಆಗಮ ಎಂದರೆ ಶಾಸ್ತ್ರ . “६७ - ಸಮ್ಯಕ್‌ ಗಮ್ಯತೆ ಜ್ಞಾಯತೆ ಇವುಗಳಿಂದ ಪರಮಾತ್ಮನ ಸ್ವರೂಪವು 
ಚೆನ್ನಾಗಿ ತಿಳಿದುಕೊಳ್ಳಲಡುವದರಿಂದ ಅವುಗಳಿಗೆ ಆಗಮ, ಎಂದು ಹೆಸರು. ""ನಿರ್ದೋಷ ಶಬ್ದಃ ಆಗಮಃ'' 
ಭಗವಂತನನ್ನು ತಿಳಿಸಿಕೊಡುವ ನಿರ್ದುಷ್ಟ ಶಬ್ದಗಳೇ ಆಗಮ. 


ಅವು ಪೌರುಷೇಯ ಅಪೌರುಷೇಯ ಎಂದು ಎರಡು ವಿಧವಾಗಿವೆ. ವೇದಾದಿಗಳು ಅಪೌರುಷೇಯ. ಮತ್ತು 
ನಿತ್ಯ, ಸ್ಮೃತಿ ಇತಿಹಾಸ ಪುರಾಣ ಸೂತ್ರಾದಿಗಳು ಅನಿತ್ಯ ಇವಿಷ್ಟೇ ಪ್ರಮಾಣ. 
""ಯಗೃಜುಸ್ತಾಮಾಥರ್ವಾಶ್ಚ ಭಾರತಂ ಪಂಚರಾತ್ರಕಂ। 
ಮೂಲರಾಮಾಯಣಂ ಚೈವ ಶಾಸ್ತ್ರ ಮಿತ್ಯಭಿಧೀಯತೇ T 
ಯಚ್ಛಾನುಕೂಲಮೇತಸ್ಯ ತಚ್ಚಶಾಸ್ತ್ರಂ ಪ್ರಕೀರ್ತಿತಂ | 
ಅತೋನ್ಯೊ ಗ್ರಂಥವಿಸ್ತಾರೋ ನೈವ ಶಾಸ್ತ್ರಂ ಕುವರ್ತೃ ತತ್‌ II" 

93०६ ९८४, ಯಜುರ್ವೇದ, ಸಾಮವೇದ, ಅಥರ್ವಣವೇದ, ಮಹಾಭಾರತ, ಪಂಚರಾತ್ರ, ಮೂಲ 
ರಾಮಾಯಣ ಇವು ಆರು ಶಾಸ್ತ್ರವೆನಿಸುತ್ತವೆ ಇವಕ್ಕೆ ಅನುಕೂಲವಾದದ್ದೆಲ್ಲವೂ ಶಾಸ್ತ್ರ , ಪ್ರಮಾಣ. ಇದಕ್ಕೆ 
ಹೊರತಾದದ್ದೆಲ್ಲ ಅಪ್ರಮಾಣ. ಅದು ಅಡ್ಡದಾರಿ, ಎಂದು ನಿಸಂಸಯವಾಗಿ ತೋರಿಸಿಕೊಟ್ಟಿದ್ದಾರೆ. ಪುರಾಣಗಳಲ್ಲಿ 
ಭಾಗವತ, ಪದ್ಮಪುರಾಣ (ಉತ್ತರಖಂಡ), ವಿಷ್ಣುಪುರಾಣ, ನಾರದ ಪುರಾಣ, ವರಾಹ ಪುರಾಣ, ಗರುಡ ಪುರಾಣ, 
ಇವು ಆರು ಮಾತ್ರ ಸಾತ್ವಿಕ ಪುರಾಣಗಳಾದುದರಿಂದ ಪ್ರಮಾಣಗಳಾಗಿವೆ. ಉಳಿದ ರಾಜಸ ಪುರಾಣಗಳೂ ತಾಮಸ 
ಪುರಾಣಗಳೂ ಪ್ರಮಾಣವಲ್ಲ. ಅಜ್ಯಜನ ಮೋಹನಾರ್ಥವಾಗಿ ವ್ಯಾಸರು ಅವುಗಳ ರಚನೆಯನ್ನು ಮಾಡಿದ್ದಾರೆ. 
ಈ ರಾಜಸ ತಾಮಸ ಪುರಾಣಗಳಲ್ಲಿ ಹೇಳಿದ ವಿಷಯಗಳು ಸಾತ್ವಿಕ ಪುರಾಣದಲ್ಲಿ ಹೇಳಿದ ವಿಷ್ಣು ಸರ್ವೋತ್ತಮ- 
BWA ತತ್ವಗಳಿಗೆ ವಿರುದ್ಧವಾಗಿರದಿದ್ದರೆ ವಿಷ್ಣುವಿಗೆ ಅಪಕರ್ಷವನ್ನು ಹೇಳಿರದಿದ್ದರೆ ಆ ಅಂಶದಲ್ಲಿ ಪ್ರಮಾಣವಾ- 
ಗಿರುತವೆ. 


ಪ್ರಮಾಣ ಮೂರ್ಧನ್ಯವಾದ ವೇದವು ಅಪೌರುಷೇಯವೂ ನಿತ್ಯವೂ ಆಗಿದೆ. 


ನೈಯ್ಯಾಯಿಕರು ವೇದವು ಈಶ್ವರ ಕರ್ತೃಕ ಎಂದು ಹೇಳುವರು. ಆದರೆ ಸ್ವತಃ ಆ ಈಶ್ವರ ಗೀತೆಯಲ್ಲಿ 
“ವೇದಾಂತ ಕೃದ್‌ ವೇದ ವಿದೇವ ಚಾಹಂ'' ಎಂಬ ವಚನದಿಂದ ಈಶ್ವರನಾದ ನಾನು ವೇದಾಂತವನ್ನು ರಚಿಸಿದ್ದೇನೆ. 
ವೇದಗಳನ್ನು ತಿಳಿದಿದ್ದೇನೆ ಎಂದು ಸ್ಪಷ್ಟವಾಗಿ ಹೇಳಿದ್ದಾನೆ. "ವೇದಾಂತಕ್ಳತ್‌' ಎಂದು ಹೇಳಿದಂತೆ "ವೇದಕ್ಕತ್‌' 
ಎಂದು ಮಾತ್ರ ಎಲ್ಲಿಯೂ ಹೇಳಲಿಲ್ಲ. ಮತ್ತು ಆ ವೇದಗಳು ನಿತ್ಯವಾಗಿವೆ ಎಂಬುದು ಶ್ರುತಿಪ್ರಮಾಣಬದ್ಧವೂ 
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ಮತ್ತು ಶತಪ್ರಮಾಣ ಸಿದ್ಧವೂ ಆಗಿದೆ. 
""ವಾಗ್ದಾವನಿತ್ಯಾ ನಹ್ಯೇಷೋತ್ತದ್ಯತೇ ಅಸ್ಕಾಂ ಹಿ ಶ್ರುತಿರವತಿಷ್ಠತಿ'' ವೇದವಾಣಿಯು ನಿತ್ಯವಾಗಿದ್ದು ಅದೂ 
ಎಂದೂ ಹುಟ್ಟಲಾರದು. 
""ನಿತ್ಯಾ ವೇದಾಸಮಸಾಶ್ಚ ಶಾಶ್ಚತಾ ವಿಷ್ಣು ಬುದ್ಧಿಗಾಃ I" - ವೇದಗಳು ನಿತ್ಯವಾಗಿದೆ. ಅವುಗಳ 
ಆನುಪೂರ್ವಿಯೂ ಇನಿತೂ ಬದಲಾಗದು. ಅವು ಯಾವಾಗಲೂ ವಿಷ್ಣುವಿನ ಬುದ್ದಿಗೆ ಗೋಚರವಾಗಿರುತ್ತವೆ. 
""ಶ್ರುತಿರ್ವಾವನಿತ್ಯಾ ಅನಿತ್ಯಾ ವಾ ಸ್ಮೃತಯಃ ಯಾಶ್ನಾನ್ಯಾ ವಾಚಃ'' 
ಶ್ರುತಿಯು ನಿತ್ಯ ಸ್ಮ ಪತಿಗಳೂ ಇತರ ವಾಕ್ಯಗಳೂ ಅನಿತ್ಯ. 
""ತಸ್ಮೈನೂನಮಭಿದ್ಯವೇ ವಾಚಾ ವಿರೂಪನಿತ್ಯಯಾ ವೃಷ್ಟೇ ಬೋಧಸ್ವ ಸುಷ್ಟುತಿಮ್‌'' - ಸೂರ್ಯಾದಿ 
ಪ್ರಕಾಶಕನೂ ಇಷ್ಟಾರ್ಥಪ್ರದನೂ ಆದ ಆ ಪರಮೇಶ್ವರನನ್ನು ನಿತ್ಯವಾದ ವೇದವಚನದಿಂದ ಸ್ತೋತ್ರ ಮಾಡು. 
""ನಿತ್ಯಯಾ ನಿತ್ಯಯಾ ಸ್ತೌಮಿ ಬ್ರಹ್ಮ ತತ್ಸರಮಂ ಪದಂ। 
ನಿತ್ಯಯಾ ನಿತ್ಯಯಾ ಸ್ತೌಮಿ ಪರಮಾತ್ಮಾನ ಮಚ್ಯುತಮ್‌ II" 
ನಾಶರಹಿತನೂ ಗುಣ ಪರಿಪೂರ್ಣನೂ ಮುಕ್ತ ಪ್ರಾಪ್ಯನೂ ಮತ್ತು ಸರ್ವಶ್ರೇಷ್ಠನೂ ಆದ ಆ ಪರಮಾತ್ಮನನ್ನು 
ನಿತ್ಯವಾದ ವೇದಗಳಿಂದ ಸುತಿಸುತ್ತೇನೆ ಎಂದು ಮುಂತಾಗಿ ಅನೇಕ ಶ್ರುತಿ ಸ್ಮೃತಿ ವಚನಗಳು ವೇದಗಳಿಗೆ 
ನಿತ್ಯತ್ವವನ್ನೂ ಅಪೌರುಷೇಯತ್ವವನ್ನೂ ನಿಸಂದಿಗ್ದವಾದ ಶಬ್ದಗಳಲ್ಲಿ ಪ್ರತಿಪಾದಿಸಿರುತ್ತವೆ. 
ಪೌರುಷೇಯವಾದ ಮಹಾಭಾರತವು ಸಾಕ್ಟಾತ್‌ ಪರಬ್ರಹ್ಮಾವತಾರಿಗಳಾದ ಭಗವಾನ್‌ ಶ್ರೀವೇದವ್ಯಾಸರಿಂದ 
ವಿರಚಿತವಾದದ್ದರಿಂದ ಪರಮ ಪ್ರಮಾಣವಾಗಿದೆ. 
ಕೃಷ್ಣದ್ವೈಪಾಯನಂ ವಿದ್ದಿಸಾಕ್ಲಾತ್‌ ನಾರಾಯಣಂ ಪ್ರಭುಂ'' 
""ಕೋಹಷ್ಯನ್ಯಃ ಪುಂಡರೀಕಾಕ್ದಾತ್‌ ಮಹಾಭಾರತ ಕೃದ್‌ ಭವೇತ್‌'' 
""ಅವತೀರ್ಣೂ ಮಹಾಯೋಗೀ ಸತ್ಯವತ್ಯಾಂ ಪರಾಶರಾತ್‌ ಉತ್ಸನ್ನಾನ್‌ ಭಗವಾನ್‌ ವೇದಾನ್‌ 
ಉಜ್ಜಹಾರ ಹರಿಃ ಸ್ವಯಂ'' 
ಎಂದು ಮುಂತಾದ ಅನೇಕ ಪ್ರಮಾಣ ವಚನಗಳಿಂದ ಸಾಕ್ಟಾತ್‌ ಶ್ರೀವಿಷ್ಣುವೇ ವೇದವ್ಯಾಸರೂಪದಿಂದ ಜ್ಞಾನ 
ಕಾರ್ಯಾರ್ಥವಾಗಿ ಅವತಾರವನ್ನು ಮಾಡಿ ಬ್ರಹಸೂತ್ರಗಳನ್ನು ರಚಿಸಿದನು. ವೇದಗಳನ್ನು ವಿಭಜಿಸಿದನು. 


ಮಹಾಭಾರತವನ್ನು ನಿರ್ಮಿಸಿದನು. ಸಾಕ್ಷಾತ್‌ ಶ್ರೀಹರಿಯಿಂದಲೇ ಮಾಡಲ್ಪಟ್ಟದ್ದರಿಂದ ಮಹಾಭಾರತವು ವೇದ 
ಸಮಾನ ಅಥವಾ 5ನೆಯ ವೇದ ಎಂದು ಮನುಮಹರ್ಷಿಯು - 


“७०७४ ಪಂಚಮೋವೇದಾನಾಂ ವೇದಃ'' - ಎಂದು ಸಾರಿದ್ದಾನೆ. ವೇದಗಳಿಗಿಂತ ಒಂದು ತೂಕ ಹೆಚ್ಚು 
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ಮಹಾಭಾರತ ಎಂದು ಸರ್ವಜ್ಞರ ಅಭಿಪ್ರಾಯ. ಇದೇ ಅಭಿಪ್ರಾಯವನ್ನು ಭಾರತದ ವಿಷಯದಲ್ಲಿ ಆಚಾರ್ಯರು 
ತಮ್ಮಗೀತಾ ತಾತ್ಪರ್ಯ ಗ್ರಂಥದಲ್ಲಿ - 


AQ ನಾರಾಯಣೋದೇವೋ ಬ್ರಹ್ಮರುದ್ರೇಂದ್ರ ಪೂರ್ವಕೈೆಃ 
ಅರ್ಥಿತೋ ವ್ಯಾಸತಾಂ ಪ್ರಾಪ್ಯ ಕೇವಲಂ ತತ್ವನಿರ್ಣಯಂ 


ಚಕಾರ ಪಂಚಮಂ ವೇದಂ ಮಹಾಭಾರತ ಸಂಜ್ಞಿತಮ್‌'' 


ಬ್ರಹ್ಮ ರುದ್ರಾದಿ ದೇವತೆಗಳಿಂದ ಪ್ರಾರ್ಥಿತನಾಗಿ ಶ್ರೀಮನ್ನಾರಾಯಣನು ವ್ಯಾಸರೂಪದಿಂದ ಅವತರಿಸಿ 
ತತ್ವನಿರ್ಣಾಯಕವಾದ ಮಹಾಭಾರತ ಎಂಬ ಹೆಸರಿನ ಐದನೆಯ ವೇದವನ್ನು ರಚಿಸಿದನು. ಎಂದು ಮಹಾಭಾರತದ 
ಮಹತಿಯನ್ನು ನಿರೂಪಿಸಿದ್ದಾರೆ. 

""ಪಂಚರಾತ್ರಸ್ಯ छुं ह, ವಕ್ತಾ ನಾರಾಯಣಃ ಸ್ವಯಂ'' 

ಎಂದು ಪುರಾಣ ವಚನ ಪ್ರಮಾಣವಿದ್ದುದರಿಂದ ಪಂಚರಾತ್ರಾಗಮವೆಲ್ಲವೂ ಪ್ರಮಾಣವೆಂದು 
ಒಪಿಕೊಳ್ಳಬೇಕು. ಇದರಂತೆ ಮೂಲ ರಾಮಾಯಣವಾದರೂ ಮಹಾಪ್ರಮಾಣವಾಗಿದೆ, ಹಾಗೂ ಅದೇ 


ವೇದವ್ಯಾಸ ದೇವರು ರಚಿಸಿದ ಬ್ರಹಸೂತ್ರಗಳು ಪರಮ ಪ್ರಮಾಣವಾಗಿವೆ. 


ವೇದ, ಪುರಾಣ, ಸ್ಮ ಶಿ ಇತಿಹಾಸ ಮುಂತಾದ ಸರ್ವ ಪ್ರಮಾಣ ಗ್ರಂಥಗಳ ನಿರ್ಣಾಯಕ ಶಾಸ್ತ್ರವಾದುದರಿಂದ 
ಬ್ರಹಸೂತ್ರಗಳು ಅತ್ಯುತ್ತಮ ಪ್ರಮಾಣವಾಗಿರುತ್ತವೆ. ಇದನ್ನೇ ಆಚಾರ್ಯರು ಅನುವ್ಯಾಖ್ಯಾನದಲ್ಲಿ, 


ಪ್ರಾದುರ್ಭೂತೋ ಹರಿರ್ವಾಸೋ ವಿರಿಂಚಿ ಭವ ಪೂರ್ವಕ್ಕೆ: | 
ಅರ್ಥಿತಃ ಪರವಿದ್ಯಾಖ್ಯಾಂ ಚಕ್ರೇ ಶಾಸ್ತ್ರ ಮನುತ್ತಮಮ್‌ | 


ಅತಸ್ತದುದಿತಂಮಾನ ಮಜಾದಿಭ್ಯಸ್ತದರ್ಥತಃ 
""ಅತೋನೈತಾದೃಶಂ ಕಿಂಚಿತ್‌ ಪ್ರಮಾಮ ತಮಮಿಷ್ಯತೇ'' 
ಎಂಬ ವಚನಗಳಿಂದ ಭಗವಾನ್‌ ಶ್ರೀಹರಿಯು ರಚಿಸಿದ ಈ ಬ್ರಹ್ಮಮೀಮಾಂಸಾ ಶಾಸ್ತ್ರದಂತಹ ಮಹಾ 


ಪ್ರಮಾಣವೇ ಬೇರೊಂದಿಲ್ಲವೆಂದು ಹೆಳಿದ್ದಾರೆ. 


ವೇದಗಳಿಗೆಲ್ಲ ಕರ್ಮ, ದೇವತಾ, ಎಷ್ಟು ಹೀಗೆ ಮೂರು ಬಗೆಯಾಗಿ ಅರ್ಥವಿದೆ. ಮಹಾಭಾರತಕ್ಕೆ ಹತ್ತು 
ಅರ್ಥ. ವಿಷ್ಣು ಸಹಸ್ರನಾಮಕ್ಕೆ ನೂರು ಅರ್ಥ ಎಂದು ಆಚಾರ್ಯರು, 


ಜಟ areas ತ್ರ್ಯರ್ಥತಾಂ ಶ್ರುತಿಷುವಿತ್ತ, ದಶಾರ್ಥಂ। 


2 3% 


ಭಾರತಂನನು, DOSE DAA, ವೈಷ್ಣವಂ ಪದ ಸಹಸ್ರತಯಂ ಹಿ II 
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ಎಂದು ಮಧ್ವ ವಿಜಯದಲ್ಲಿ ಪ್ರತಿಜ್ಞಾಪೂರ್ವಕವಾಗಿ ಹೇಳಿದ್ದನ್ನು ತಿಳಿಸಿದ್ದಾರೆ. ಮಧ್ವ ಮತದಲ್ಲಿ ಪ್ರಮಾಣ 
ಮೂರಾದರೆ, ಅದ್ವೆ ತದಲ್ಲಿ ಆರು. 


"ತಾನಿಪ್ರಮಾಣಾನಿ ಷಟ್‌' 


ಪ್ರತ್ಯಕ್ಷ , ಅನುಮಾನ, ಉಪಮಾನ, ಆಗಮ, ಅರ್ಥಾಪತ್ತಿ, ಅನುಪಲಬ್ಬಿ ಬೇದಾತ್‌ ಎಂದು ಈ ಉಪಮಾನ, 
ಅರ್ಥಾಪತ್ತಿ, ಅನುಪಲಬ್ದಗಳುಮತ್ತುಇತರವಾದಿಗಳು ಹೇಳುವ ಬೇರೆ ಪ್ರಮಾಣಗಳುಪ್ರತ್ಯಕ್ಷಾನುಮಾನಗಳಲ್ಲಿಯೇ 
ಅಂತರ್ಗತವಾಗುವದರಿಂದ ಅವು ಪ್ರತ್ಯೇಕ ಪ್ರಮಾಣ ಎಂದು ಒಪ್ಪುವ ಅವಶ್ಯಕತೆ ಇಲ್ಲ ಎಂದು ಆಚಾರ್ಯರು 
ತಿಳಿಸಿದ್ದಾರೆ. ಅನುವ್ಯಾಖ್ಯಾನ ಭಕ್ತಿಪಾದದಲ್ಲಿ, ""ಅರ್ಥಾಪತ್ತುಪಮಾ ಭಾವಾ ಅನುಮಾಂತರ್ಗತಾಃ ಕ್ವಚಿತ್‌ 
ಶಂಕರಾಚಾರ್ಯರೊಬ್ಬರನ್ನು ಬಿಟ್ಟು ಉಳಿದ ದಾರ್ಶನಿಕ ಆಚಾರ್ಯರೆಲ್ಲರೂ ಅಂತರ್ಭಾವವನ್ನು ಹೇಳಿದ್ದಾರೆ. 

""ಉಪಮಾದೀನಾಂ ಚಅತ್ರೈವ ಅಂತರ್ಭಾವಾತ್‌ ನಪಾರ್ಥಕ್ಕಂ'' - (ನಿಂಬಾರ್ಕಾಚಾ ರ್ಯರವೇದಾಂತರತ್ನ 


ಮಂಜೂಷಾ) 
""ರಾಮನುಜಾಚಾರ್ಯರೂ ಪ್ರಮಾಣತೈವಿಧ್ಯವಾದಿಗಳೇ'' 
ವಿಚಾರವಂತರಾದ ಎಲ್ಲ ಮತಾಚಾರ್ಯರೂ 


""ಅಕಾದಿ 83090 ಪ್ರಮಾಣಮ್‌'' - ಎಂಬ WP, ಸೂಕಿಗೆ ಸಮತಿಯನ್ನು ಶ್ರುತಿ ಸ್ಮೃತಿ ಸಿದ್ದವಾದುದರಿಂದ 
oh ನ a ಅಲ 
ಕೊಡಲೇಬೇಕಾಗುತ್ತದೆ. 
9. ಅಖಿಲಾಮ್ನಾಯೈಕವೇದ್ಯೋ ಹರಿಃ 


ಎಲ್ಲ ಶಬ್ದಗಳೂ ಹರಿಯ ಹಿರಿಮೆಯನ್ನು ಕೊಂಡಾಡುತ್ತವೆಂಬುದು ಜಗದ್ಗುರು ಶ್ರೀಮದ್ದರ ಸಿದ್ದಾಂತದ 
ಮಹತ್ತ್ವಪೂರ್ಣ ವಿಷಯವಾಗಿದೆ. ಆದರೆ "ಯತೋ ವಾಚೋ ನಿವರ್ತಂತೇ' "ಅಶಬ್ದಮಸರ್ಶಮ್‌ C 
"ಅವಚನೇನೈವ ಪ್ರೋವಾಚ' 'ಯದ್ವಾಚಾ ಅನುಭ್ಯುದಿತಮ್‌' ಇತ್ಯಾದಿ ವೇದವಾಕ್ಯಗಳು ಬ್ರಹನು 
ಶಬ್ದವಾಚ್ಯನಲ್ಲವೆಂದು ಪ್ರತಿಪಾದಿಸುತ್ತಿವೆ. ಹೀಗಿರುವಾಗ ಶ್ರೀಹರಿ ಅನಂತಶಬ್ದವಾಚ್ಯನೆಂಬ ಪ್ರಮೇಯ ಪ್ರಾಮಾಣಿಕ 
ಹೇಗೆ? ಎಂಬ ಶಂಕೆ ಸಹಜ. ಅದಕ್ಕೆ ಪರಿಹಾರವನ್ನು ಹೀಗೆ ನಿರೂಪಿಸಬಹುದಾಗಿದೆ - ಶ್ರೀಹರಿಯನ್ನು ಶಬ್ದಗಳು 
ಪರಿಚಯಿಸುತ್ತವೆಯಾದರೂ, ಶಬ್ದದ ಶಕ್ತಿಸೀಮಿತವಾದ ಕಾರಣ ಮತ್ತು ಶ್ರೀಹರಿಯ ಮಹಿಮೆ ಅಪಾರವೂ 
ಅನಂತವೂ ಆಗಿರುವ ಹಿನ್ನೆಲೆಯಲ್ಲಿ ಶಬ್ದಗಳಿಗೆ ಸಿಲುಕನು ಎಂದು ಪ್ರಮಾಣವಚನಗಳು ಸಾರುತ್ತಿವೆ. ಯಾವ 
ಶಬ್ದವೂ ಶ್ರೀಹರಿಯನ್ನು ವರ್ಣಿಸುವುದಿಲ್ಲವೆಂಬ ಅರ್ಥ ಅಪ್ರಮಾಣಿಕ. ಏಕೆಂದರೆ ಬ್ರಹ್ಮನು ಪ್ರತ್ಯಕ್ಷ ಮತ್ತು 
0309 7 ನಿಲುಕಲಾರನು. ಶಬ್ದದಿಂದಲೂ ವಾಚ್ಯನಲ್ಲವಾದರೆ, ಅವನನ್ನು ಉಪದೇಶಿಸುವ - ತಿಳಿಯುವ ಸಂಭವವೇ 
ಇರುತ್ತಿರಲಿಲ್ಲ. ಈ ಹಿನ್ನಲೆಯಲ್ಲಿ 'ಶಬ್ದಾವಾಚ್ಯ'ನೆಂದರೆ ಅವನ ಸಂಪೂರ್ಣಮಹಿಮೆಯನ್ನು ಶಬ್ದಗಳಿಂದ 
ವರ್ಣಿಸಲು ಸಾಧ್ಯವಿಲ್ಲಎಂದೇ ಅರ್ಥವಾಗಿದೆ. ಶ್ರೀಹರಿ ಸರ್ವಾತನೇ? ಪರಮಾತ್ಮನು ಸರ್ವಶಬ್ಧವಾಚ್ಯನೆಂದರೆ, 
AMF SESW ತಪ್ಪು ಅಭಿಪ್ರಾಯವನ್ನು ತಳೆಯಬಾರದು. ಶ್ರೀಹರಿಯು ಸರ್ವವಸ್ತುಗಳಿಂದ ಅತ್ಯಂತ ಭಿನ್ನನಾದ 
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ಕಾರಣ ಎಲ್ಲದರ ಒಳಗೆ ಓತಪ್ರೋತವಾಗಿರುವ ನಿಮಿತ್ತದಿಂದ (ಅಂತರ್ಯಾಮಿಯಾಗಿರುವುದರಿಂದ) ಸರ್ವಶಬ್ದ 
ವಾಚ್ಯನು. ಸರ್ವಶಬ್ದಗಳು ಶ್ರೀಹರಿಯಲ್ಲಿ ಪ್ರವೃತ್ತವಾಗಲು ಸ್ವತಂತ್ರ ಸರ್ವಕಾರಣತ್ವಗಳೂ ಪ್ರಧಾನಪಾತ್ರವಹಿಸಿವೆ. 
ಈ ಅಂಶಗಳು ಕ್ರಮವಾಗಿ ಮಾತೃಪುರಾಣ ಮತ್ತು ಪಾದಪುರಾಣಗಳಲ್ಲಿವೆ. 

ಸರ್ವಶಬ್ದಾಭಿಧೇಯತ್ತಂ ಸರ್ವಾಂತರ್ಯಾಮಕತ್ವತಃ | 

ನ ತು ಸರ್ವಸ್ವರೂಪತ್ವಾತ್‌ ಸರ್ವಭಿನ್ನೋ ಯತೋ ಹರಿಃ | 

ತತ್ಪತ್ತದಾರ್ಥಭಿನ್ನೋತಪಿ ತತ್ತನ್ನಾಮ್ನೆ JA ets ८४२38 I 

ಸ್ವಾತಂತ್ರ್ಯಾತ್‌ ಸರ್ವಕರ್ತೃತ್ವಾತ್‌ ಗುಣಾನಂತ್ಯಾಚ್ಚ ಕೇವಲಮ್‌ ॥ 

ಶ್ರೀಹರಿಯು ಸಕಲ ಶಬ್ದವಾಚ್ಯನೆಂಬ ಸಂಗತಿ ಕಠೋಪನಿಷತ್ತು ಮತ್ತು ಭಗವದ್ಗೀತೆಯಲ್ಲೂ ಸುಸ್ಪಷ್ಟವಾಗಿ 

ನಿರೂಪಿತವಾಗಿದೆ 


ಸರ್ವೆ ವೇದಾ ಯತ್ತದಮಾಮನಂತಿ ತಪಾಂಸಿ ಸರ್ವಾಣಿ ಚ ಯದ್ವದಂತಿ | 
ಯದಿಚ್ಛಂತೋ ಬ್ರಹ್ಮಚರ್ಯಂ ಚರಂತಿ ತತ್ತೇ ಪದಂ ಸಂಗ್ರಹೇಣ ಪ್ರವಕ್ಷೇ॥ 
eJ & ಎ ಬರೆ 


ವೈದೈಶ್ಚಸರ್ವೈರಹಮೇವ ವೇದ್ಯ: 


ವಿಧಿ - ನಿಷೇಧಶಾಸ್ತ್ರ ಗಳಿಂದ ಹರಿ ಪ್ರತಿಪಾದ್ಯ: 

"ಸಂಧ್ಯಾವಂದನೆ ಮಾಡು' "ಮದ್ಯಪಾನ ಮಾಡಬೇಡ' ಇತ್ಯಾದಿ ವಿಧಿನಿಷೇಧಗಳನ್ನು ತಿಳಿಸುವ ಶಾಸ್ತ್ರಗಳು 
ಶ್ರೀಹರಿಯನ್ನು ಹೇಗೆ ತಿಳಿಸುತ್ತವೆ? ಎಂಬ ಪ್ರಶ್ನೆ ಸಹಜ. ಈ ಶಂಕೆಗೆ ಪರಿಹಾರವನ್ನು ಹೀಗೆ ಗಮನಿಸಬಹುದಾಗಿದೆ- 
ವಿಧಿ - ನಿಷೇಧಗಳು ಶ್ರೀಹರಿಯ ನಿಯಂತ್ರಣಕ್ಕೊಳಪಟ್ಟಿವೆ. ಅವುಗಳಿಂದ ಪೂಜ್ಯನೂ ಪ್ರಾಪ್ಯನೂ ಅವನೇ ಆಗಿ 
ರುವನು. ವಿಧಿ ನಿಷೇಧಗಳನ್ನು ತಿಳಿಸುವ ವಾಕ್ಕಗಳಲ್ಲಿರುವ ಪ್ರತಿಯೊಂದು ಪದದ ಸಮನ್ವಯವನ್ನು ಸ್ವಾತಂತ್ರ್ಯ 
ನಿಮಿತ್ತದಿಂದ ಶ್ರೀಹರಿಯಲ್ಲಿ ಮಾಡಬಹುದಾಗಿದೆ. ಆದ್ದರಿಂದವಿಧಿ ನಿಷೇಧ ಶಾಸ್ತ್ರ ವೂಹರಿಯನ್ನೇ ಪ್ರತಿಪಾದಿಸುತ್ತದೆ. 


ವಿಧ್ಯಾದೀನಾಂ ನಿಯಂತಾ ಯಃ ಪೂಜ್ಯ HAT SAP | 
ಇತ್ಯಾದಿಶ್ರುತಿರೂಪೇಣ ವಿಧ್ಯಾದಿಶ್ರುತಯೋತಪಿ ತು। 
ಹರಿಂ ವದಂತಿ ಸರ್ವೇಷಾಂ ತನ್ನಾಮತ್ವಾದಥಾಪಿ ವಾಟ 


ಸ್ತೀವಾಚಕಶಬಗಳೂ ಶ್ರೀಹರಿಯನ್ನು ವರ್ಣಿಸುತ್ತವೆ: 
J Q E af 


ಜೀವನು ಧಾನ್ಯ - ವನಸ್ಪತಿಗಳ ಮೂಲಕ ತಂದೆಯ ಶರೀರಕ್ಕೆ ಬರುತ್ತಾನೆ. ಅಲ್ಲಿ ಬಹುಕಾಲ ಇದ್ದುವೀರ್ಯದ 
ಮೂಲಕ ತಾಯಿಯ ಶರೀರಕ್ಕೆ ಪ್ರವೇಶ ಪಡೆಯುವನು. ಅಲ್ಲಿ ಒಂಭತ್ತು ತಿಂಗಳಿದ್ದು ಅನಂತರ ಭೂಮಿಯಲ್ಲಿ 
ಜನ್ಮ ಪಡೆಯುವನು. ಇಲ್ಲಿ ಸ್ತ್ರೀ ಎಂದರೆ ಸ್ವಲ್ಪ ಕಾಲ ತನ್ನ ಒಳಗಿಟ್ಟು ಜನ್ಮ ನೀಡುವವಳು ಎಂದು ಅರ್ಥ. ಈ 
ಗುಣವು ಶ್ರೀಹರಿಯಲ್ಲಿ ಇರುವ ಕಾರಣ ಅವನಲ್ಲಿ "ಪ್ರಕೃತಿ' ಮೊದಲಾದ ಎಲ್ಲ ಶಬ್ದಗಳೂ ಪ್ರವೃತ್ತವಾಗುತ್ತವೆ. 
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ಹೀಗೆ ಯಾವುದೇ ಸ್ತ್ರೀಯನ್ನ ತಿಳಿಸುವ ಶಬ್ದವನ್ನು ತೆಗೆದುಕೊಂಡರೂ ಅದರ ಪ್ರವೃತ್ತಿನಿಮಿತ್ತ ಶಬ್ದಹೇಳುವ ಗುಣ 
ಇತ್ಯಾದಿ) ಶ್ರೀಹರಿಯ ಅಧೀನವಾದ ಕಾರಣ ಎಲ್ಲ ಸ್ತೀವಾಚಕಶಬ್ದಗಳು ಹರಿಯನ್ನೇ ಪ್ರತಿಪಾದಿಸುತ್ತವೆ. 


ಅನ್ಯತ್ರೆವ ಪ್ರಸಿದ್ಧಶಬ್ದಗಳು ಶ್ರೀಹರಿಯಲ್ಲಿವೆ : 


ಶ್ರೀಹರಿಯಲ್ಲಿ ಸಮನ್ವಯಮಾಡಲು ಅತ್ಯಂತ ಅಶಕ್ಕವೆನಿಸುವ ಕೆಲವು ಶಬ್ದಗಳಿದ್ದಾವೆ. ಉದಾ- ಮೂಢ- 
eu - ದುಃಖಿ ಮೊದಲಾದವು. ಶಬ್ದಗಳು ತಿಳಿಸುವ ಮೌಢ್ಯ- ಅಜ್ಞಾನ ದುಃಖ ಮೊದಲಾದ ಅವಗುಣಗಳು 
ಶ್ರೀಹರಿಯಲ್ಲಿ ಇರುವುದಿಲ್ಲ. ಆದ್ದರಿಂದ ಈ ಶಬ್ದಸಮನ್ಹಯ ಹೇಗೆ? ಪ್ರಶ್ನೆ ಸಹಜ. ಇದಕ್ಕೆ ಹೀಗೆ ಪರಿಹಾರವನ್ನು 
ಕಾಣಬಹುದು. 1. ಸಾ 908, 2. ತದ್ಧತತ್ವ ಎಂಬುದಾಗಿ ಶಬ್ದ ಬಳಸಲು ಎರಡು ಕಾರಣಗಳಿವೆ. ಸ್ವಾತಂತ್ರ್ಯವೆಂದರೆ 
ಶಬ್ದಹೇಳುವ ಯಾವುದೇ ಗುಣ - ದೋಷ ಶ್ರೀಹರಿಯ ಅಧೀನವಾಗಿದೆ. ಶ್ರೀಹರಿಯು ಯಾವುದೇ ಜೀವನಿಗೆ 
ಅಜ್ಞಾನ ನೀಡಲು ಹಾಗು ಪರಿಹರಿಸಲು ಸಮರ್ಥನು. ಆದ್ದರಿಂದ ಆಯಾ ಗುಣ-ದೋಷಗಳನ್ನು ನೀಡುವ 
ಸ್ವಾತಂತ್ರ್ಯ ಅವನಿಗೆ ಇರುವ ಕಾರಣ ಅವನು ಅಜ್ಞ;ದುಃಖೀ ಮೊದಲಾದ ಶಬ್ದವಾಚ್ಯನಾಗಬಹುದು. ಶಬ್ದಹೇಳುವ 
ಆನಂದ ವೀರ್ಯ, ಸಾರ್ವಜ್ಞಾದಿ ಗುಣಗಳು ಶ್ರೀಹರಿಯಲ್ಲಿರುವ ಕಾರಣ STEI ಪ್ರವೃತ್ತಿನಿಮಿತ್ತದಿಂದ 
ಶ್ರೀಹರಿಯು ಆ ಶಬ್ದದಿಂದ ವಾಚ್ಯನಾಗಬಲ್ಲನು. ಹೀಗೆ ಶ್ರೀಹರಿಯು ಅನ್ಯತ್ರೈವ ಪ್ರಸಿದ್ಧಶಬ್ದಗಳಿಂದ 
ವಾಚ್ಯನಾಗಬಲ್ಲನು. ದುಷ್ಟರಿಗೆ ಸುಖವನ್ನು ಅಲಗೊಳಿಸುವ ಕಾರಣ "ಶೂನ್ಯ'ಎನಿಸುವನು. ಶ್ರೀಹರಿಯನ್ನು 
ಯಾರೂ ಪೂರ್ಣವಾಗಿ ಅರಿಯದ ಕಾರಣ "ಅಭಾವ' ಎನಿಸುವನು. ಅವನು ವಿನಾಶಕಾರಣನಾದುದರಿಂದ 
ನಾಶ್ಯ' ಎನಿಸುವನು. ಎಲ್ಲವೂ ಶ್ರೀಹರಿಯ ಅಧೀನವಾದ ಕಾರಣ ಅವನು ಎಲ್ಲಶಬ್ದವಾಚ್ಯನು. ವೇದ - ಶಾಸ್ತ್ರಗಳ 
ಸಾರ ಯಾವುದು? ಶ್ರೀಹರಿಯು ಸರ್ವಜ್ಞನು - ಸರ್ವಕರ್ತಾರನು - ಸರ್ವೋತ್ತಮನು ಎಂದು ಪ್ರತಿಪಾದಿಸುವುದೇ 
ವೇದ - DA IBA - ಪುರಾಣಗಳ ಗುರಿ. ನಾರಾಯಣನನ್ನು ಸಾರ್ವಜ್ಞಾದಿಗುಣವಿಶಿಷ್ಟನೆಂದು ಪ್ರತಿಪಾದಿಸಲು 
ಇತರ ವಿಷಯಗಳು ಪೂರಕವಾಗಿ ಬಂದಿವೆ 
ಸರ್ವಜ್ಞಂ ಸರ್ವಕರ್ತಾರಂ ನಾರಾಯಣಮನಾಮಯಮ್‌ | 
ಸರ್ವೊತ್ತಮಂ ಜ್ಞಾಪಯಂತಿ ಮಹಾತಾತರ್ಯಮತ್ರ bo Il 
ಸರ್ವೇಷಾಮಪಿ ವೇದಾನಾಂ ಇತಿಹಾಸಪುರಾಣಯೋಃ। 
ಪ್ರಮಾಣಾನಾಂ ಚ ಸರ್ವೇಷಾಂ ತದರ್ಥಂ ಚಾನ್ಯದುಚ್ಛತೇ ॥ ಇತಿ II 
ವೇದವೂ ವೇದಾನುಸಾರಿಯಾದ ಉಳಿದ ಪೌರುಷೇಯ ಆಗಮಗಳೂ ಪ್ರಮಾಣವಾದ ಬಳಿಕ ಈ ಎಲ್ಲ 
ನಿಗಮಾಗಮಗಳಿಂದ ಪ್ರತಿಪಾದ್ಯವಾದ ದೇವತೆ ಯಾರು ಎಂದು ಶಂಕೆ ಬಂದರೆ ಅದಕ್ಕೆ ಶ್ರೀಮಧ್ವಾಚಾರ್ಯರ 
ಉತ್ತರ 
ಅಖಿಲಾಮ್ನಾಯೈೆಕವೇದ್ಯೋಹರಿಃ 
ಸಕಲ ವೇದ ಶಾಸ್ತ್ರಗಳು ಆ ಹರಿಯ ಮಹಾಮಹಿಮೆಯನ್ನು ತಿಳಿಸಲಿಕ್ಕಾಗಿಯೇ ಹೊರಟರುತ್ತದೆ. ವೇದ 
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ವಚನಗಳು ಮುಖ್ಯ ವೃತ್ತಿಯಿಂದ ಕರ್ಮವನ್ನೂ ಉಳಿದ ಇಂದ್ರಾದಿ ದೇವತೆಗಳನ್ನೂ ಪ್ರತಿಪಾದಿಸಿದರೂ ಪರಮ 
ಮುಖ್ಯ ವೃತ್ತಿಯಿಂದ ಶ್ರೀಹರಿಯನ್ನು ಮಾತ್ರ ಪ್ರತಿಪಾದಿಸುತ್ತವೆ. ಅಮುಖ್ಯ ವೃತ್ತಿಯಿಂದ ಉಳಿದುದನ್ನು ಹೇಳುತ್ತವೆ. 
ಮುಖ್ಯವೃತ್ತಿ, DI BOB ಮಹಾತಾತ್ತರ್ಯಗಳಿಂದ ಸಕಲ ವೈದಿಕ ಶಬ್ದಗಳೂ ಸಾಕ್ಟಾತ್‌ ಶ್ರೀಮನ್ನಾರಾಯಣನನ್ನೇ 


ಲಪ? 


ಪ್ರತಿಪಾದಿಸುತ್ತವೆ. ಭಗವದ್ಗೀತೆಯಲ್ಲಿ 
""ವೇದೈಶ್ಚಸರ್ವೈರಹಮೇವ ವೇದ್ಯೋ' 
ಚ o9 ಶಿ 
ಎಲ್ಲವೇದಗಳಿಂದಲೂ ನಾನೇ ಪ್ರತಿಪಾದ್ಯ ಎಂದು ಕೃಷ್ಣನು ಕಂಠರವೇಣ ಹೇಳಿದ್ದಾನೆ. 
""ನಾರಾಯಣಪರಾ ದೇವಾಃ' ಎಂದು ಶ್ರುತಿಯು ಸಾರುತ್ತದೆ. 
“ಸರ್ವೇ ವೇದಾ ಯತ್ತದಮಾಮನಂತಿ” (ಕಠೋಪನಿಷತ್‌) 
ಎಲ್ಲವೇದಗಳೂ ಆ ಭಗವಂತನ ಸ್ವರೂಪವನ್ನೇ ತಿಳಿಸಿಕೊಡುತ್ತವೆ. 
""ಸರ್ವೇ ವೇದಾ ಯುಕ್ತಯುಃ ಸುಪ್ರಮಾಣಾ ಬ್ರಾಹ್ಮಂ ಚ್ಞಾನಂ ಪರಮಂ ತ್ಹೇಕಮೇವ. 
ಪ್ರಕಾಶಯಂತೆ ನ ವಿರೋಧಃ ಕುತಶ್ಲಿದ್ದೇದೇಷು ತಥೇತಿಹಾಸೇ'' - ಇತಿ ಪೈಂಗಿಶ್ರುತಿ 
ಎಲ್ಲವೇದಗಳೂ, ವೇದಾನುಗ್ರಹೀತವಾದ ಯುಕ್ತಿಗಳೂ ಶ್ರೀವಿಷ್ಣುವೇ ಸರ್ವೋತ್ತಮ ಎಂಬ ಏಕ ವಿಧವಾದ 
ಬ್ರಹ್ಮಜ್ಞಾನವನ್ನು ಪ್ರಕಾಶಗೊಳಿಸುತ್ತವೆ. ಆದುದರಿಂದ ಎಲ್ಲಿಯೂ ವೇದವಚನಗಳಲ್ಲಿಯೂ ಇತಿಹಾಸ 


ಲ್ಲಾ A 


ಪುರಾಣಗಳಲ್ಲಿಯೂ ಪರಸ್ಪರ ವಿರೋಧವಿಲ್ಲ. 
ನ ಚ ಕೇವಲ ತರ್ಕೇಣ ನಾಕ್ಷಜೇನ ಚ ಕೇನಚಿತ್‌. 
ಕೇವಲಾಗಮ ವಿಜ್ಛೇಯೋ ಭಕ್ತೆರೇವ ನ ಚಾನ್ಯಥಾ.. 
ಬರೀ ಶುಷ್ಕತರ್ಕದಿಂದಾಗಲಿ ಪ್ರತ್ಯಕ್ಷದಿಂದಾಗಲಿ ಅಥವಾ ಬೇರಾವುದರಿಂದಾಗಲಿ ಅವನನ್ನು ತಿಳಿಯಲಿಕ್ಕೆ 
ಶಕ್ಕವಿಲ್ಲ. ಕೇವಲ ವೇದಗಳಿಂದ ಮಾತ್ರ ಭಕ್ತರಾದವರು ಮಾತ್ರ ಅವನನ್ನು ತಿಳಿಯಬಲ್ಲರು. 
ss ಪಂಚರಾತ್ರೆತ ಭಕಾಯಜೆಸಥೆವಚ 
ಚ ಇಚ -— ಗಲ 
ದೃಶ್ಯೋಹಂ ನಾನ್ಯಥಾ ದೃಶ್ಯೊ ವರ್ಷ ಕೋಟಿ ಶತೈರಪಿ.. (ವರಾಹ ಪುರಾಣ) 
ವೇದ ಪಂಚರಾತ್ರಾಗಮಗಳಲ್ಲಿ ಹೇಳಿದಂತೆ ತಿಳಿದುಕೊಂಡು ಭಕ್ತಿಯಿಂದ ನನ್ನನ್ನು ಭಜಿಸಿ ಪೂಜಿಸಿದರೆ ಮಾತ್ರ 
ನಾನು ದರ್ಶನವೀಯುತ್ತೇನೆ. 
ನತಾದೃಶೀ ಪ್ರೀತಿರೀಡ್ಯಸ್ಯ ವಿಷ್ಣೋಃ ಗುಣೋತ್ಕರ್ಷಜ್ಞಾತರಿ ಯಾದೃಶೀ ಸ್ಯಾತ್‌. 
ತತ್ವೀಣನಾತ್‌ ಮೋಕ್ಟಮಾಪ್ನೋತಿ ಸರ್ವಸ್ತತೋ ವೇದಾಸ್ಪತ್ತರಾಃ ಸರ್ವ ಏವ.. ಇತಿ ಸೌಪರ್ಣಶುತಿ 


ಸರ್ವ ದೇವತೆಗಳಿಂದ ಹೊಗಳಲ್ಪಡುವ ವಿಷ್ಣುವಿನ ಗುಣಪೂರ್ಣತೆಯನ್ನು ತಿಳಿದ ಜ್ಞಾನಿಯ ಮೇಲೆ ಇರುವಷ್ಟು 
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ಪ್ರೀತಿಯು ಆ ಪರಮಾತ್ಮನಿಗೆ ಬೇರಾರ ಮೇಲೆಯೂ ಇರುವುದಿಲ್ಲ. ಆ ಭಗವಂತನು ಪ್ರೀತನಾದರೆ ಅದರಿಂದಲೇ 
ಮೋಕ್ಷವಾಗುವುದು. ಆದುದರಿಂದಲೇ ಎಲ್ಲವೇದಗಳೂ ಆ ಜಗದೀಶ್ವರನ ಗುಣಗಾಯನವನ್ನೇ ಮಾಡುತ್ತಲಿವೆ. 


ಇವಲ್ಲದೇ 
ನಾಮಾನಿ ಸರ್ವಾಣಿ ಯಮಾವಿಶಂತಿ ತಂ ವೈ ವಿಷ್ಣುಂ ಪರಮ ಮುದಾಹರಂತಿ. 
ವೇದೇ ರಾಮಾಯಣೇಚ್ಛೆವ ಪುರಾಣೇ ಭಾರತೇ ತಥಾ 
ಅದಾವಂತೇಚ ಮಧ್ಯೇಚ ವಿಷ್ಣುಸರ್ವತ್ರಗೀಯತೇ.. 
""ವಾಸುದೇವಪರಾವೇದಾ?' 


""ನಾನಾವೇದೈರಿತಿಹಾಸೈಃ ಪುರಾಣ್ಯೆ ಸುಜ್ಛೇಯ ಏಕೋ ಭಗವಾನ್‌ ಯುಕ್ತಿಭಿಶ್ಕ'' ಮುಂತಾದ 
ಅನೇಕಾನೇಕ ಪ್ರಮಾಣ ವಚನಗಳು ಆ ಭಗವಂತನಿಗೆ ವೇದೈಕವೇದ್ಯತ್ವವನ್ನು ನಿರೂಪಿಸುತ್ತವೆ 


ವೇದೈಕವೇದ್ಯ ಅಥವಾ ಆಮ್ನಾಯ್ಕೆಕವೇದ್ಯ ಎನ್ನುವ ಮಾತಿಗೆ ಎರಡು ಅರ್ಥ. ಎಲ್ಲ ವೇದಗಳಿಂದ ಅವನೇ 
ವೇದ್ಯ ಮತ್ತು ವೇದಗಳಿಂದ ಮಾತ್ರ ವೇದ್ಯ ಎಂದು. ಎಲ್ಲ ವೇದಗಳೂ ಅವನನ್ನೇ ಬೋಧಿಸಹೊರಟಿವೆ 
ಎನ್ನುವದಕ್ಕೆ ಈವರೆಗೆ ಅನೇಕ ಪ್ರಮಾಣಗಳನ್ನು ಹೇಳಿದ್ದಾಯಿತು. 


ವೇದಗಳಿಂದಲೇ ಅವನು ವೇದ್ಯ ಎನ್ನುವದನ್ನೂ ಆಚಾರ್ಯರು ತಮ್ಮಗ್ರಂಥಗಳಲ್ಲಿಸಿದ್ದಮಾಡಿದ್ದಾರೆ. 


ಪ್ರತ್ಯಕ್ಷವು ಅವನನ್ನು ತೋರಿಸಿಕೊಡಲಿಕ್ಕೆ ಸಮರ್ಥವಾಗಲಾರದು. ಆದುದರಿಂದಲೇ ಪರಮಾತ್ಮನು 
ಅರ್ಜುನನಿಗೆ, 


""ದಿವ್ಯಂ ದದಾಮಿ ತೇ १३७? 
[9 


ಎಂದು ತನ್ನ ಯೋಗ ಬಲದಿಂದ ದಿವ್ಯ ದೃಷ್ಟಿಯನ್ನು ಕೊಟ್ಟೇ ತನ್ನ ರೂಪವನ್ನು ಕಾಣಿಸಬೇಕಾಯಿತು. 
ಇಂದ್ರಾವತಾರಿಯಾದ ಅರ್ಜುನನಿಗೇ ಕಾಣಿಸದಿದ್ದ ಬಳಿಕ ನಮ್ಮಂಥ ಪಾಮರರ ಪ್ರತ್ಯಕ್ಕೆ ಭಗವಂತನು 
ಗೋಚರನಾಗಲಾರ. 


""ನೈಷಾತರ್ಕೇಣ ಮತಿರಾಪನೇಯಾ'' 
ಎಂಬ ಶ್ರುತಿಯು ಪರಮಾತ್ಮನು ಅನುಮಾನದಿಂದಲೂ ಗಮ್ಮನಲ್ಲ ಎಂದು ಸಾರುತ್ತದೆ. 
“ನ ಚಕ್ಷುಷಾ ಗೃಹ್ಯತೇ ನಾಪಿ ವಾಚಾ'' 
ಎಂದು ಮತ್ತೊಂದು ಪ್ರಮಾಣ ವಚನವು ಪರಮಾತನಿಗೆ ಚಕ್ಟುರಾದ್ಯಗೋಚರತ್ವವನ್ನು ಸ್ಪಷ್ಟಪಡಿಸುತ್ತದೆ. 


ಪಿಪ್ಪಲಾದ ಶ್ರುತಿಯು ಇದೇ ಮಾತನ್ನೇ ಇನ್ನೂ ಸ್ಪಷ್ಟವಾಗಿ 
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""ನೇಂದ್ರಿಯಾಣಿ ನಾನುಮಾನಂ ವೇದಾ ಹ್ಯೇವೈನಂ ವೇದಯಂತಿ'' 


ಇಂದ್ರಿಯಗಳಾಗಲಿ ಅನುಮಾನವಾಗಲಿ ಆ ಪರಮಾತ್ಮನನ್ನು ತಿಳಿಸಿಕೊಡಲಾರವು. ವೇದಗಳೇ ಅವನನ್ನು 
ತಿಳಿಸಿಕೊಡುತ್ತವೆ. ಆ ಪರಮಾತ್ಮನನ್ನು “ವೇದಯಂತಿ ಇತಿ ವೇದಾಃ'' ತಿಳಿಸಿಕೊಡುತ್ತವೆ ಎಂದೇ ಅವುಗಳಿಗೆ ವೇದ 
ಎಂಬ ಅನ್ವರ್ಥಕ ಹೆಸರಿದೆ. 

ಬಾದರಾಯಣರ ಬ್ರಹ್ಮಮೀಮಾಂಸಾ ಶಾಸ್ತ್ರದ ""ಶಾಸ್ತ್ರಮೋನಿತ್ವಾತ್‌'' ಎಂಬ ಮೂರನೇ ಸೂತ್ರದಲ್ಲಿವೇದ 
ಶಾಸ್ತ್ರಗಳೇ ಆ ಪರಮಾತ್ಮನ ಜ್ಞಪ್ತಿಗೆ ಮುಖ್ಯ ಕಾರಣ ಎಂದು ಪ್ರತಿಪಾದಿಸಿದ್ದಾರೆ. ಇಂಥ ಪರಮಪ್ರಮಾಣಭೂತವಾದ 
ದಿವ್ಯವಾದ ವೇದಜ್ಞಾನವಿಲ್ಲದೇ ಪರಮಾತ್ಮನ ಜ್ಞಾನವಾಗಲಿ, ಪ್ರಸಾದವಾಗಲಿ, ಮೋಕ್ಷವಾಗಲಿ ಆಗಲಾರದು. 


""ನಾವೇದವಿನ್ನನುತೇ ಇದಂ ಬೃಹಂತಂ ಆತ್ಮಾನಂ ಸಾಂಪರಾಯೇ'' 


“ವೇದವನ್ನು ಅರಿಯದವನು ಗುಣಪರಿಪೂರ್ಣನೂ ಸರ್ವತ್ರ ವ್ಯಾಪ್ತನೂ ಆದ ಪರಮಾತ್ಮನನ್ನು 
ತಿಳಿಯಲಾರನು. ಎಂದು ಮುಂತಾಗಿ ಅನೇಕ ಪ್ರಮಾಣ ವಚನಗಳಿದ್ದುದರಿಂದ ವೇದಶಾಸ್ತ್ರಗಳನ್ನು ಓದಿ ಆ 
ಪರಮಾತ್ಮನ ಜ್ಞಾನವನ್ನು ಮಾಡಿಕೊಂಡು ಅದರಂತೆ ಉಪಾಸನೆ ಮಾಡಿ ಅವನ ಅನುಗ್ರಹದಿಂದ ಪ್ರಸಾದವನ್ನು 
ಪಡೆದು ಮೋಕ್ಷವನ್ನು ಹೊಂದಬೇಕು.'' 

ದೇವಾಧಿದೇವತೆಗಳೂ ಕೂಡ ಮುಖ್ಯ ಪ್ರಾಣದೇವರ ಈ ದ್ವೈತ ತತ್ವೋಪದೇಶದಿಂದಲೇ ಮೋಕ್ಷವನ್ನು 
ಹೊಂದುವರು, ಎಲ್ಲ ದೇವತೆಗಳಿಗೂ ಸ್ವೋತ್ತಮ ದೇವತೆಗಳಲ್ಲಿ ಲಯವಾಗುತ್ತ ವಾಯು ಬ್ರಹ್ಮದ್ವಾರಾ 
ಲಕ್ಷ್ಮೀದೇವಿಯ ದಯೆಯಿಂದ ಮುಕ್ತಿಯಾಗುವುದು. ನಿತ್ಯ ಮುಕ್ತಳಾದ ಶ್ರೀದೇವಿಗೆ ಮಾತ್ರ ಲಯವಿಲ್ಲ. ಅವಳು 
ಶ್ರೀಹರಿಗೆ ಸಮವ್ಯಾಪ್ತಳು. ಅವಳಿಗೆ ಲಯವೆಂದರೆ ನಿರಂತರ ಭಗವಲ್ಲೀನ ಪ್ರಕೃತಿಕಳಾಗಿ ವಿಭುವಾಗಿ ಇರುವುದೆಂದು 
ಅರ್ಥ. ಎಂದು ಆನಂದತೀರ್ಥರು ದಿವ್ಯ ಸಂದೇಶವನ್ನು ಮಾನವರಿಗೆಲ್ಲ ನೀಡಿದ್ದಾರೆ. 


॥ QB ಶಮ್‌ II 


M Kk kK 


A 
ಪುನರೇತಿ ಜನ್ಮಕೃಷ್ಣಪ್ರಣಾಮೀ ನ ಪುನರ್ಭವಾಯ II 
- (ಇತಿ ಮಹಾಭಾರತೇ ಶಾಂತಿಪರ್ವಣಿ 47-91) 
ಶ್ರೀಶಃ ಸರ್ವೋತ್ತಮಃ ಕೃಷ್ಣೋ ದಂಡದಾಮಧರೋ ಹರಿಃ | 
ಮಧ್ವಹೃದಯಾವಾಸೋ ರೂಪಪೀಠಗತೋರ5ವತಾತ್‌ ॥ 
ಹವಾಯುಲಾತವ್ನಗವೃಪ್ರಭತಿಕಾನ್‌ ಖುಜೂನ್‌ | 


ಈ 
ತ ಕಾನ್‌ ಸದಾ ವಂದೇ ಎಷ್ಟುತತ್ತೊ ಫಿಪದೇಶಕಾನ್‌ ॥21॥ 


et a 


- ಅಥ ಶ್ರೀವೇದವ್ಯಾಸೇನ ನಿರ್ಣೀತಃ ಪರಮಃ ಸಿದ್ದಾಂತಃ - 
ಶ್ರೀಮನ್ಮದ್ವಾಚಾರ್ಯಭಗವತ್ಪಾದಾನಾಂ ಸತಿದ್ದಾಂತಸ್ತು 
ಅಶೇಷಗುಣಪೂರ್ಣತ್ಪಂ ಸರ್ವದೋಷಸಮುಜ್ಚಿತಿಃ I 
ವಿಷ್ಣೋಃ, ಅನ್ಯಚ್ಚ ತತ್ತಂತ್ರಮ್‌ ಇತಿ ಸಮೃಗ್ಗಿನಿರ್ಣಯಃ || 
ಸ್ವತಂತ್ರತ್ಹಂ ಸದಾ ತಸ್ಯ, ತಸ್ಯ ಭೇದಶ್ಚಸರ್ವತಃ। 
ಅದೋಷತಸಿದ್ದ್ಯರ್ಥಂ ಯದಭೇದೇ ತದನ್ಹಯಃ Il 
(ಯಸ್ಮಾಜ್ಞಗತಾ5 Bese ವಿಷ್ಣೋರ್ದೋಷಸಂಬಂಧಃ ಪ್ರಸಜ್ಯತೇ ತಸ್ಮಾದಿತಿ ಪೂರ್ವೇಣ ಸಂಬಂಧಃ) 
SIOZ TO ಚ ಮುಕ್ತಾನಾಮಪಿ ತದ್ದುಣಪೂರ್ತ ಯೇ I 
(ನ ಹಿ ಮುಕ್ತಾನಾಂ ತತ್‌ ತಂತ್ರತ್ವೇನ ವಿನಾ ತಸ್ಯ ನಿರರ್ಗಲಮೈಶ್ವರ್ಯಂ ಸಿದ್ಧೃತಿ 1 ನ ಚ ತದಂತರೇಣ 
ಗುಣಪೂರ್ತಿರ್ಭವತಿ I) 
ಮುಕ್ತಾನಾಮಪಿ ಭೇದಶ್ಚ ನಹಿ ಭಿನ್ನಮಭಿನ್ನತಾಮ್‌ | 
nuo ejr ಕ್ಹಚಿತ್‌, T i 
(ಮುಕ್ತಾನಾಂ ಪರಮಾತ್ಮನಾ5 ಭೇದೋ ಭವನ್ನ ತಾವತ್‌ ಪ್ರಾಗ್‌ ಭಿನ್ನಾನಾಮ್‌ | ಭಿನ್ನಸ್ಯಾಭೇದಾವಾಪ್ತೇಃ 
ಕಾ )ಪ್ಯದರ್ಶನಾತ್‌ 1) 


ರ POTS ತಸ್ಯಾಷ್ಯಭಾವೋತ5 ನುಭವೋಪಗಃ | 


ಪೂರ್ವಾಭೇದೇ ದೋಷವತ್ವಮ್‌ ಈಶಸ್ಯಾಪ್ಯತಿಭಿನ್ನತಾ | 
ನಾರಾಯಣೇನ ಮುಕ್ತಾನಾಮಪಿ ಸಮ್ಯಗಿತಿ ಸ್ಥಿತಿಃ I 
ಭೇದಾಭೇದೇಷ್ಯಭೇದೇನ ದೋಷಾಣಾಮಪಿ ಸಂಭವಃ | 
(ಭೇದೇನ ಸಹಿತೋ5 ಭೇದೋ ಭೇದಾಭೇದಃ) 
ನಿರ್ದೋಷತ್ಸಂ ರಮಾಯಾಶ್ಚ ತದನಂತರತಾ ತಥಾ। 


(ಪರಮೇಶ್ವರಾದನಂತರತಾ ತದಧೀನೇತಿ ಯಾವತ್‌) 
ಬ್ರಹ್ಮಾ ಸರಸ್ವತೀ ವೀಂದ್ರಶೇಷರುದ್ರಾಶ್ಚತತ್ತ್ವಿಯಃ | 
ಶಕ್ರಕಾಮೌ ತದನ್ಯೇ ಚ ಕ್ರಮಾನ್ಮುಕ್ವಾವಪೀತಿ ಚ | 
ಸತ್ತಿದ್ದಾಂತ ಇತಿ ಜ್ನೇಯೋ ನಿರ್ಣೀತೋ ಹರಿಣಾ ಸ್ವಯಮ್‌ II" 
— ಇತ್ಯನುವ್ಯಾಖ್ಯಾನೇ ಸರ್ವವೇದಾಧಿಕರಣೇ (3-3-5) ಪ್ರತಿಪಾದಿತಃ I 
ತಚ್ಚೋಕ್ತಂ ಸ್ವಾಂದೇ — 
ಈಶಸ್ವಾಪ್ಯಪೂರ್ಣತಾಜ್ಞಾನಂ ವಿಷ್ಣೋರನ್ಯಸ್ಯ ಚೇಶತಾ | 
ಭೇದಸ್ತಸ್ಯಾವತಾರೇಷು ಜೀವಸ್ಯೇಶತ್ವಮೇವ ಚ। 
ತಥಾ ಜೀವತ್ಸಮಿಶಸ್ಯ ಜಡಾಭೇದಸ್ತಯೋರಪಿ। 
ಭೇದಮೋಹ ಅತಿ ಪ್ರೋಕ್ತಃ ಸಸದಾ ನ ಹರೌ ಕ್ವಚಿತ್‌ | 
ಅನ್ಯೇಷಾಂ ತತ್ವಸಾದೇನ ಶನೈರ್ಯಾತಿ ಸತಾಮಪಿ॥'' 
- ಇತಿ ಭಾಗವತಾತರ್ಯನಿರ್ಣಯಃ (3/10/14) 
"ಸತ್ಯಾ ವಿಷ್ಣೋರ್ಗುಣಾಸರ್ವೇ ಸತ್ಯಾ ७९९४०३९९६ ८२ । 
ಸತ್ಯೋ ಮಿಥೋ ಜೀವಭೇದಃ ಸತ್ಯಂ ಚ ಜಗದೀದೃಶಮ್‌ | 
ಅಸತ್ಯಃ ಸ್ವಗತೋ ಭೇದೋ ವಿಷ್ಣೋರ್ನಾನ್ಯದಸತ್ಯಕಮ್‌ | 
ಜಗತ [ವಾಹಃ DSA CS ಯಂ ಪಂಚಭೇದಸಮನ್ವಿತಃ | 
ಜೀವೇಶಯೋರ್ಭಿದಾ ಚೈವ ಜೀವಭೇದಃ ಪರಸ್ಥರಮ್‌ | 
ಜಡೇಶಯೋರ್ಜಡಾನಾಂ ಚ ಜಡಜೀವಭಿದಾ ತಥಾ | 
ಪಂಚಭೇದಾ ಇಮೇ ನಿತ್ಯಾಃ ಸರ್ವಾವಸ್ಥಾಸು ಸರ್ವಶಃ। 
ಮುಕ್ತಾನಾಂ ಚ ನ ಹೀಯಂತೇ ತಾರತಮ್ಯಂ ಚ ಸರ್ವದಾ। 
ಕ್ಲಿತಿಪಾ ಮನುಷ್ಯಗಂಧರ್ವಾ ದೇವಾಶ್ಚಪಿತರಶ್ಚಿರಾಃ | 
ಆಜಾನಜಾಃ ಕರ್ಮಜಾಶ್ಚದೇವಾ ಇಂದ್ರಃ ಪುರಂದರಃ | 


ರುದ್ರಃ ಸರಸ್ವತೀ ವಾಯುರ್ಮುಕ್ತಾಃ ಶತಗುಣೋತ್ತರಾಃಿ 
ಏಕೋ ಬ್ರಹ್ಮಾ ಚ ವಾಯುಶ್ಚವೀಂದ್ರೋ ರುದ್ರಸಮಸ್ತಥಾ | 
ಏಕೋ ರುದ್ರಸ್ತಥಾ ಶೇಷೋ ನ ಕಶ್ಲಿದ್ದಾಯುನಾ ಸಮಃ 
ಮುಕ್ತೇಷು ಶ್ರೀಸ್ತಥಾ ವಾಯೋಃ ಸಹಸ್ರಗುಣಿತಾ ಗುಣ್ಯೆಃ 
ತತೋತನಂತರಗುಣೋ ವಿಷ್ಣುರ್ನ ಕಶ್ಚಿತ್‌ ತತ್ತಮಃ ಸದಾ Il’ 


- ಇತಿ ಮಹಾಭಾರತತಾತ್ತರ್ಯನಿರ್ಣಯಃ (1/68-74) 
ಅಪಿ ಚ — 
ಸರ್ವದೋಷವಿಹೀನತ್ನಂ ಗುಣೈಃ ಸರ್ವೈರುದೀರ್ಣತಾ। 
ಅಭೇದಃ ಸರ್ವರೂಪೇಷು ಜೀವಭೇದಃ ಸದೈವ & | 
ವಿಷ್ಣೋರುಕ್ತಾನಿ ಸೂತ್ರೇಷು ಸರ್ವದೇವೇಡ್ಕತಾ ತಥಾ | 
ತಾರತಮ್ಯಂ ಚ ಮುಕ್ತಾನಾಂ ವಿಮುಕ್ತಿರ್ವಿದ್ಯಯಾ ತಥಾ I" 


ಇತಿ ಮಹಾಭಾರತತಾತರ್ಯನಿರ್ಣಯೇ (1/44-46) ಪ್ರತಿಪಾದಿತಃ | ಏಷ ಏವ ಸಿದ್ದಾಂತೋ 
ಭಗವತಾ ಶ್ರೀವ್ಯಾಸೇನ ಶ್ರೀಹರಿಣಾ ಸೂತ್ರಕಾರೇಣ ಸಾಕ್ಸಾನ್ನಿರ್ಣೀತಃ | 


ಶ್ರೀಮಧ ಶಾಸಮ್‌ ಅತ್ರ ಶ್ರೀಶಬೇನ ವೇದತ್ರಯಂ ಗ್ಗಹ್ಮತೇ | "ಯಚಃ ಸಾಮಾನಿ ಯಜೂಂಷಿ ಸಾಹಿ 

ಶ್ರೀರಮೃತಾ ಸತಾಮ್‌'' ಇತಿ ಶ್ರುತೇಃ | ತಥಾ ಚ ಶ್ರಿಯಾ ಯುಕ್ತಂ ಮಧ್ವಶಾಸ್ತಂ ಶ್ರೀಮಧ್ಹಶಾಸ್ತ್ರಮಿತಿ 
xd ಅ ನ ಅ 

ಮಧ್ವಶಾಸ್ತಂ ಶ್ರೀಯುಕ್ತತ್ವೇನ ವಿಶಿಂಷಿತಾ ಮಧ್ವಶಾಸ್ತಸ್ಯ ಯಗ್ಯಜುಃಸಾಮವೇದಮೂಲಕತ್ವಸೂಚನಾತ್‌ 

ತಚ್ಚಾಸ್ತಪ್ರತಿಪಾದಿತಾರ್ಥಾನಾಂ  ಪರಮಪ್ರಾಮಾಣಿಕತ್ವಂ ಸೂಚಿತಮ್‌'' ಇತಿ ನ್ಯಾಯಾಮೃತ- 


ಲಘ್ನಾಮೋದಕಾರಾಃ ಶ್ರೀವಿಜಯೀಂದ್ರತೀರ್ಥಶ್ರೀಮಚ್ಛರಣಾಃ ॥ 
ನ ಚ 





ತಥಾ ಹಿ ಶ್ರೀವೇದವ್ಯಾಸಃ 
ವಿಶ್ವಂ ಸತ್ಯಂ ಹರಿಃ ಕರ್ತಾ ಸತ್ಯಾ ಜೀವೇಶಯೋರ್ಭಿದಾ | 
ನಿತ್ಯಾ ವೇದಾಃ ಸಮಸಾಶ ಶಾಶ್ಚತಾ ವಿಷ್ಟುಬುದಿಗಾಃ II ಇತಿ II 

ಇಚ £2 Q 
ಶ್ರೀವಿಷ್ಣುದಾಸಾಚಾರ್ಯಾಸ್ತು — 
t9 - 

ವಿಶ್ರಂ ಸತ್ಯಂ ಹರಿಃ ಕರ್ತಾ, ಜೀವೋತನ್ಯಃ ಪರಮಾರ್ಥತಃ। 
ವೇದಃ ಸತ್ಯಂ ಪುರಾಣಂ ಚೇತ್ಯೇವಂ ವ್ಯಾಸಮತಸ್ಥಿತಿಃ ॥ 

ಇತಿ ನ್ಯರೂಪಯನ್‌ ಸೌವೇ ವಾದರತ್ನಾವಲ್ಯಾಮ್‌ | 
ಏವಂ ಮದುದಿಬದಸ್ನ ೦ ಶುದಸದರ್ಮಪದತಿಮ್‌ | 

८> > ೦ನ ಎ Q Q 


ಮುಗ್ಗಬುದ್ದಿಂ ವಿನಾ ಶ್ರದ್ಧಾಸಮಿದ್ದೋ ಬುದ್ದಿಗಾಂ ಕುರು | 
ಸಿದಮದರ್ಮಪದತ್ಕಾ ಶ್ರದ್ದಾವಾನ್‌ ಮಧುಸೂದನಮ್‌ | 
ಆರಾಧಯ ಬುಧಾರಾಧ್ಯಂ ವಿಬುಧೇಶ್ದರಬುದ್ದಿಗಮ್‌ | 
ಹಯಾನನಗಲಗಲಿತೋ ವೇದನಾದೋ ಗಭೀರಃ - ಇತಿ ಭಾವಿಸಮೀರಾಃ। 
ಇತಿ ಚ ವೃಂದಾವನಾಖ್ಯಾನಮ್‌ | ತಥಾ ಚ ಪುನಃ ಸ್ವಾಪ್ನವೃಂದಾವನಾಖ್ಯಾನಮ್‌ 
ವೇದೇಷು ಸರ್ವೇಷು ಹರಿಃ ಸುರೋತ್ತಮಃ ಪೂರ್ವೇಷ್ಟಥಾಚಾರ್ಯಮತೇಷು ತನ್ನತಮ್‌ | 
ಗುರುಷ್ಟನೀಹ ಪ್ರವರೇಷು ಗೌರವಾತ್‌ ಪೂರ್ಣಪ್ರಜ್ಞ ಸರ್ವಶಾಸ್ತ್ರೇಷು ತದ್ವಾಕ್‌ | 
— «3 (9/40) 
ಶ್ರೀಪಾದರಾಜತೀರ್ಥಶ್ರೀಮಚ್ಚರಣಶಿಷ್ಯೈಃ ಶ್ರೀವ್ಯಾಸರಾಜತೀರ್ಥಶ್ರೀಮಚ್ಚರಣೈಸ್ತು ಶ್ರೀಮನ್ಮದ್ವ- 
ಮತಸ್ಯ ಸಂಗ್ರಹೋಠ ಗ್ರಿಮಶ್ಲೋಕೇನ ಕೃತಃ | ತದ್ಯಥಾ — 
ಶ್ರೀಮನ್ನದ್ದಮತೇ ಹರಿಃ ಪರತರಃ ಸತ್ಯಂ ಜಗತ್‌ ತತ್ವತೋ 
ಭೇದೋ ಜೀವಗಣಾ ಹರೇರನುಚರಾ ನೀಚೋಚ್ಚಭಾವಂ ಗತಾಃ | 
ಮುಕ್ತಿರ್ನೈಜಸುಖಾನುಭೂತಿರಮಲಾ ಭಕ್ತಿಶ್ವ ತತ್ತಾಧನಂ 
ಹ್ಯಕ್ಷಾದಿತ್ರಿತಿಯಂ ಪ್ರಮಾಣಮಖಿಲಾಮ್ನಾಯೈಕವೇದ್ಯೋ ಹರಿಃ ॥'' ಅತಿ | 
(ಭಿನ್ನಾ ಜೀವಗಣಾ ಹರೇರನುಚರಾಃ ಇತ್ಯಪಿ ಪಾಠಃ) 
ಏತೇನ 1) ಶ್ರೀಹರೇಃ ಸರ್ವೋತ್ತಮತ್ವಮ್‌, 2.) ಜಗತಃ ಸತ್ಯತ್ವಮ್‌, 3.)ಜೀವಾನಾಂ 
ತಾತ್ವಿಕಭೇದವತ್ಚಮ್‌, 4.) ಜೀವಾನಾಂ ಹರ್ಯನುಚರತ್ವಮ್‌, 5.)ಜೀವಾನಾಂ ತಾರತಮ್ಯಮ್‌, 6.) 
ಸ್ವರೂಪಾನಂದಾನುಭವಸ್ಯ ಮುಕ್ತಿತ್ವಮ್‌, 7.)ನಿರ್ದುಷ್ಠದಿಷ್ಣುಭಕ್ತೆ. ९8 ಮೋಕ್ಷಸಾಧನತ್ವಮ್‌, 8.) 
ಪ್ರಮಾಣಾನಾಂ ತ್ರಿತ್ವಮ್‌, 9.) ಶ್ರೀಹರೇಃ ಸಕಲವೇದಮುಖ್ಯವೇದ್ಯತ್ತಮ್‌ ಇತಿ ಶ್ರೀಮನ್ಮದ್ವಮತೇಃ 
ನವಸಂಖ್ಯಾಕಾನಿ SIA ಶ್ರುತಿಪ್ರತಿಪಾದಿತಾನೀತಿ ರಹಸ್ಯಮ್‌ | ಇದಮೇವ ಸಚ್ಛಾಸ್ತಮ್‌ | 
we 
ಎಪ್ರಾರ್ಥಮೇವ ಸಚ್ಛಾಸ್ತ್ರಂ ವಕ್ಷ್ಯೇಹಂ ಶ್ರುಣು ಪೋತಕ | 
ಶ್ರುತ್ವಾ ಸರ್ವಂ ಚ ಸದರ್ಮಂ o BAD ಕುರು ಸರ್ವದಾ ॥ 
ಇತಿ ವೃಂದಾವನಾಖ್ಯಾನಮ್‌ । ಅಪಿ ಚ - 
ಸಂಭಾಷಣಂ ತು ಮನುಷ್ಯಾಣಾಂ ದರ್ಶನಂ ಸ್ಪರ್ಶನಂ SH | 


ಸಂಭಾಷಣಂ ಚ ಸದ್ದುದ್ದೇ ನವೈಧರ್ಮೋರತತ್ರ ಜಾತುಚಿತ್‌ ॥ ಇತಿ ॥ 


ಕುರು ಸುಮದ್ದನಮಯಸ್ಯ ನಿರ್ಣಯಮ್‌ ಇತಿ ವೃಂದಾವನಾಖ್ಯಾನಮ್‌ (10/114) 


1. ಶ್ರೀ ಹರಿಃ HOST: 


ಶ್ರೀಪತಿಶ್ಲೋತ್ತಮೋ ನಿತ್ಯಮ್‌ - ಇತಿ ವೃಂದಾವನಾಖ್ಯಾನಮ್‌ (7/26) 
ಚ > 3 9 ४ 
ಹರಿಃ ಸರ್ವೋತ್ತಮೋ ನಿತ್ಯಂ ಗುರುದ್ದಾಧಾ ಪ್ರಸಾದಕೃತ್‌ | 
ಶಿರಸಾ ಧಾರ್ಯತೇಶಸ್ಯಾರ ಜ್ಞಾ ವಿರಿಂಚಹರಪೂರ್ವಕ್ಕೆ: ॥ 
- ಇತಿ ವೃಂದಾವನಾಖ್ಯಾನಮ್‌(22/56) 
ಅಸ್ಕೈವ ಸರ್ವನಾಮಾನಿ ವ್ಯತಿರಿಕ್ತಸ್ಯ ಸರ್ವತಃ | 
ಯಃ ಸತಂತ್ರಃ ಸದೈವೈಕಃ ಸ ವಿಷ್ಣು ಪರಮೋ ಮತಃ I 
ಬ್ರಹಶಬ್ಧಶ್ಶ ವಿಷ್ಣಾವೇವ' ಇತಿ ಸೂತ್ರಭಾಷ್ಯಮ್‌ | 
ವದಂತಿ SZ ३२८८३9 ಯಜ್ಜ್ಞಾನಮದ್ವಯಮ್‌ | 
ಬ್ರಹ್ಮೇತಿ ಪರಮಾತ್ಸೇತಿ ಭಗವಾನಿತಿ ಶಬ್ದೃತೇ II — ४७ ಶ್ರೀಮದ್ಭಾಗವತಮ್‌(1/2/11) 
"ಅಹಂ ಬ್ರಹ್ಮಾಸ್ಮಿ, "ತದ್ಯೋ5ಹಂ ಸೋsಸೌ OSH ಸೋsಹಮ್‌, ಯೋಕಸಾವಾದಿತ್ಯೇ 
ಪುರುಷಃ ಸೋಠಹಮಸ್ಮಿ, "ಸ ಏವಾಹಮಸ್ಸಿ' ಇತ್ಯಾದಿ ತು ಅಂತರ್ಯಾಮ್ಯಪೇಕ್ಷಯಾ | ತಥಾ ಹಿ 
ಛಾಂದೋಗ್ಯಭಾಷ್ಯಮ್‌(ಷಷ್ಠೇ5ಧ್ಯಾಯೇ) — 
ಹಂನಾಮ ಹನ್ಯಮಾನತ್ವಾಜ್ಜೀವಸ್ಯ ಸಮುದಾಹೃತಮ್‌ | 
ಜ 3 9 
ಜೀವಾದನ್ಯೋ ಯತೋ ವಿಷ್ಣುರಹಂನಾಮಾ ತತಃ ಸ್ಮೃತಃ | 
ACS ಜೀವಃ ಸಮುದ್ದಿಷ್ಟಃ ಸ್ಥೀತ್ಯಲ್ಪಂ ಸುಮಿತತ್ನತಃ | 
ಪೂರ್ಣತ್ಥಾದಸ್ಥಿನಾಮಾಠಸ್‌ೌ ಪೂರ್ಣಪೂರ್ಣತ್ಸಹೇತುತಃ I 
ಬ್ರಹ್ಮಾಸ್ಮೀತ್ಯುಚ್ಛತೇ ವಿಷ್ಣುರ್ಬ್ಬಹತ್‌ ಪೂರ್ಣೋ ಯತಃ ಸದಾ | 
ಅಸೌ ಸೂರ್ಯಗತೋ ವಿಷ್ಣುರ್ದೂರಸ್ಥತ್ವಾತ್‌ ಪ್ರಕೀರ್ತಿತಃ | 
ಅಹಂನಾಮಾ ಜೀವಗತೋ ನಿತ್ಯಾಹೇಯತ್ನಹೇತುತಃ ಇತಿ ಬ್ರಹ್ಮಾಂಡೇ। 
ನಿತ್ಯಪೂರ್ಣಾಖಿಲಗುಣೋ ವಿದೋಷಃ ಸರ್ವದೈವ ಯಃ। 
ಸ್ಪತಂತ್ರಃ ಪರಮೋ ವಿಷ್ಣುರ್ಜನ್ಮಮೃತ್ಯಾದಿವರ್ಜಿತಃ ॥ 


ಣ ಎನ 


ತಂತ್ರಭೇದಾತ್‌ | ತದುಕ್ತಂ ತತ್ವವಿವೇಕೇ — 
ಸ್ಪತಂತ್ರಮಸ್ಪತಂತ್ರಂ ಚ ದ್ವಿವಿಧಂ ತತ್ವಮಿಷ್ಯತೇ | 
ಸ್ಪತಂತ್ರೋ ಭಗವಾನ್‌ ವಿಷ್ಣುರ್ನಿರ್ದೋಷಾಶೇಷಸದ್ದುಣಃ ॥ ಅತಿ II 


n 


ಇತಿ ವಿಷ್ಣುತತ್ತ್ವವಿನಿರ್ಣಯಃ (ತೃತೀಯಪರಿಚ್ಛೇದಃ) | ದ್ವಿವಿಧಂ ಹಿ ತತ್ವಮ್‌ | ಸ್ವತಂತ್ರಪರ- 


"ಶೃಣುತಾಮಲಸತ್ಯವಚಃ ಪರಮಂ ಶಪಥೇರಿತಮುಚ್ಛಿ; ತಬಾಹುಯುಗಮ್‌ | 
ನ ಹರೇಃ ಪರಮೋ ನ ಹರೇಃ ಸದೃಶಃ ಸ ತು ಸರ್ವಚಿದಾತ್ಮಗಣಾತ್‌ Il’ 
ಇತಿ ದ್ವಾದಶಸ್ತೋತ್ರೇ ಶ್ರೀಮದಾಚಾರ್ಯಾಃ | 
“ಲಕ್ಷಿ ಕಾ ೦ಂತಸಮಂತತೋ'' ಪದ್ಯದಿಂದ ತಿಳಿಸಿದ ಎಷ್ಟುಸರ್ವೋತ್ತಮತ್ಪ 
“ಹರಿಃ ಪರತರಃ'' ಇತ್ಯತ್ರ ಹರಿರಿತ್ಯುದ್ದೇಶ್ಯವಾಚಕಂ ಪದಮ್‌ | ತಚ್ಚ ರೂಢ್ಯಾ ವಿಷ್ಣುವಾಚಕಂ ಸದ್‌ 
ಯೋಗೇನ — 
ಬ್ರಹ್ಮಾಣಮಿಂದ್ರಂ ರುದ್ರಂ ಚ ಯಮಂ ವರುಣಮೇವ ಚ। 
ನಿಗೃಹ್ಯ ಹರತೇ ಯಸ್ಮಾತ್‌ ತಸ್ಮಾದ್‌ BOOS ಸ್ಮೃತಃ ॥ 
ಇತಿ ಪುರಾಣವಚನೇನ ಹರಿನಾಮನಿರ್ವಚನಪರಪದ್ಯಪ್ರದರ್ಶಿತೇನ ವಿಷ್ಣೋಃ ಬ್ರಹದುದ್ರಾದಿ- 
ಸಂಹಾರಕತ್ವಪ್ರತಿಪಾದನಮ್‌ | ತತಶ್ಚ ""ಹರಿಃ ಪರತರಃ'' ಇತ್ಯತ್ರ ಹರಿಪದಾರ್ಥೀಭೂತಬ್ರಹ್ಮಾದಿಸರ್ವ- 
ಸಂಹಾರಕತ್ವಮ್‌, ಉದ್ದೇಶ್ಯತಾವಚ್ಛೇದಕಂ, "ಪರತರತ್ವಂ' ಚ ವಿಧೇಯಮ್‌ । ಉದ್ದೇಶ್ಯತಾವಚ್ಛೆ ೀದಕಸ್ಯ 
ವಿಧೇಯಪ್ರಯೋಜಕತಾಯಾ "ಧನವಾನ್‌ ಸುಖೀ'ತ್ಯಾದೌ್‌ ದರ್ಶನೇನ, ಪ್ರಕೃತೇ(??) 
ಬ್ರಹ್ಮಾದಿಸರ್ವಸಂಹಾರಕತ್ವಸ್ಯ ಪರತರತ್ವ್ಸಪ್ರಯೋಜಕತ್ಸಮುಪದರ್ಶಿತಮ್‌ | ಪ್ರಯೋಜಕತ್ವಂ ಚಾತ್ರ 
""ಧೂಮವತ್ವಾತ್‌ DIVA’ ಇತ್ಯಾದಾವಿವ ಜ್ಞಾಪಕತ್ವಂ ವಿವಕ್ಸಿತಮ್‌ | ತದಿದಂ ಹರೇಃ ಪರತರತ್ವಮ್‌, 
ಲಕ್ಸ್ಮೀಕಾಂತಸಮಂತತೋತಪಿ ಕಲಯನ್‌ ನೈವೇಶಿತುಸ್ತೇ ಸಮಂ 
ಪಶ್ಯಾಮ್ಯುತ್ತಮವಸ್ತು ದೂರತರತೋತಪಾಸ್ತಂ ರಸೋ ಯೋತಷ್ಠಮಃ। 
ಯದ್ರೋಹೋತ್ಕರದಕ್ಕನೇತ್ರಕುಟಿಲಪ್ರಾಂತೋತ್ಲಿತಾಗ್ಗಿಸುರತ್‌- 
ಖದ್ಯೋತೋಪಮವಿಷ್ಯುಲಿಂಗಭಸಿತಾ ಬ್ರಹ್ಮೇಶಶಕ್ರೋತ್ಕರಾಃ ॥ 
ಪ್ರದರ್ಶಿತಮ್‌ | AES ಯಂ ಶ್ಲೋಕಃ ಪಾವನವೈಷ್ಣವದರ್ಶನಸ್ಯ ವ್ಯಾಖ್ಯಾನರೂಪ ಏವ | 
ಅಹಂ ಭವೋ ದಕ್ಷಬ್ಬ್ರಗುಪ್ರಧಾನಾಃ ಪ್ರಜೇಶ ಭೂತೇಶ ಸುರೇಶಮುಖ್ಯಾಃ | 
ಸರ್ವೇ ವಯಂ ಯನ್ನಿಯಮಂ ಪ್ರಪನ್ನಾಃ ಮೂರ್ಧೃರ್ಪಿತಂ ಲೋಕಹಿತಂ ವಹಾಮಃ I 
ಸ್ಥಾನಂ ಮದೀಯಂ ಸಹ ವಿಶ್ವಮೇತತ್‌ ಕ್ರೀಡಾವಸಾನೇ ದ್ವಿಪರಾರ್ಧಸಂಜ್ಞೇ I 
ಭ್ರೂಭಂಗಮಾತ್ರೇಣ ಹಿ ಸಂದಿಧಕ್ಟೋಃ ಕಾಲಾತ್ಮನೋ ಯಸ್ಯ ತಿರೋ ಭವಿಷ್ಯತಿ ॥' 


ಇತಿ ಹಿ ಪದ್ಯಾತಕ್ಷೇ ನರಸಿಂಹನಖಸ್ತುತಿನಾಮಕೇ ಸ್ವಗ್ರಂಥೇ ಶ್ರೀಮದಾಚಾರ್ಯೈರ್ಯುಕ್ತ್ಯಾ 


೧ ಇದು ಬ್ರಹ್ಮದೇವರು ದೂರ್ವಾಸರಿಗೆ ಹೇಳಿದ ಮಾತು. ಭಾಗವತ ಒಂಭತ್ತನೆ ಸ್ಕಂಧದಲ್ಲಿದೆ. ಅರ್ಥಾತ್‌ - ಎಲೈ 
ಯಷಿವರ್ಯನೇ! ನಾನಾಗಲೀ, ಶಿವನಾಗಲೀ, ದಕ್ಷನಾಗಲೀ, ಭೃಗು ಮೊದಲಾದವರಾಗಲೀ, ಪ್ರಜೇಶರಾಗಲೀ, 
ಭೂತೇಶರಾಗಲೀ, ಸುರಾಗ್ರಣಿಗಳೇ ಆಗಲಿ, ಎಲ್ಲರೂ ಸಹ ಯಾರ ಅಪ್ಪಣೆಯನ್ನು ಶಿರಸಾವಹಿಸಿ ಲೋಕಹಿತವನ್ನು 
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“ಶ್ರಿ 


2 


ವಾದಿರಾಜೀಯಾ ಹರಿಭಕ್ತಿಲತಾ)(ಭಾಗವತೇ ನವಮಸ್ಕಂಧೇ) 


ಯದ್ಯಪ್ಯತ್ರ ಹರೇಃ ಪರತರತ್ವಂ ಸುಸ್ಪಷ್ಟಂ ನ ಪ್ರತೀಯತೇ, ತಥಾಪಿ ವಾಕ್ಯಾರ್ಥಪರ್ಯಾಲೋಚನಯಾ 
ತತ್‌ ಸ್ಫುಟೀಭವಿಷ್ಯತಿ | ತದ್ಯಥಾ — "ಸ್ಥಾನಮ್‌' ಇತಿ ಪದ್ಯೇ ಬ್ರಹ್ಮಣಾ ಸರ್ವಸಂಹಾರಕತ್ವರೂಪೋ 
ವ್ಯಾಪ್ಯಧರ್ಮಃ ಕಥಿತಃ । ತತ್ರ ತಥಾ ವ್ಯಾಪ್ಯಧರ್ಮಬೋಧಕಸ್ಯ "ಧೂಮೋಸಸಿಿ' ಇತಿ WTA, ವ್ಯಾಪ್ಯೋ 
ಧೂಮಃ ಶಬ್ದೋಠ5ರ್ಥಃ | ವ್ಯಾಪಕಂ ಸರ್ವೋತ್ತಮತ್ವಂ ಚಾರ್ಥಿಕೋಠ5ರ್ಥಃ | ತತ್ರ ನಖಸ್ತುತೌ 
ಶ್ರೀಮದಾಚಾರ್ಯೈಃ ಪ್ರತಿಯೋಗ್ಯನುಪಲಬ್ಬಿಸಹಕೃತಪ್ರತ್ಯಕ್ಟಸಿದ್ಧಂ ""ವಾಸುದೇವಾತ್‌ ಪರೋ ಬ್ರಹ್ಮನ್‌ 
ನೈವಾನ್ಯೋ5ಥೋಶಸ್ತಿ ತತ್ವತಃ' ಇತಿ ಭಾಗವತವಚನಾತ್‌ (2-5-14) ಪಾವನವೈಷ್ಣವದರ್ಶನಸರ್ವಸ್ವಂ 
ಸಮಾಭ್ಯಧಿಕರಾಹಿತ್ಯರೂಪಂ ಸರ್ವೋತ್ತಮತ್ವಂ ವ್ಯಾಪಕತ್ವೇನ ಸಾಧ್ಯತಯಾ ಬ್ರಹ್ಮಾಭಿಪ್ರೇತಮಿತಿ "ಲಕ್ಷ್ಮೀಕಾ 
ಂತಸಮಂತತೋತಪಿಕಲಯನ್‌ ನೈವೇಶಿತುಸ್ತೇ ಸಮಂ ಪಶ್ಯಾಮ್ಯುತ್ತಮವಸ್ತು ದೂರತರತೋತಪಾಸ್ತಂ 
ರಸೋ ಯೋತಷ್ಠಮಃ' ಇತಿ ಪ್ರಥಮಾರ್ಧೇನ ದರ್ಶಿತಮ್‌ | ""ಯದ್ರೋಷೋತ್ತರದಕ್ಕನೇತ್ರಕುಟಿಲ- 
ಪ್ರಾಂತೋತ್ಠಿತಾ AWTS  ಖದ್ಯೋತೋಪಮವಿಷ್ಟುಲಿಂಗಭಸಿತಾ ಬ್ರಹ್ಮೇಶಶಕ್ರೋತ್ಕರಾಃ'' ಇತಿ 
ದ್ವಿತೀಯಾರ್ಧೇನ ಚ "ಸ್ಥಾನಂ ಮದೀಯಮ್‌' ಇತ್ಯಾದಿನಾ ಬ್ರಹ್ಮೋಕ್ತಂ ಸರ್ವಸಂಹಾರಕತ್ವರೂಪಂ 
ವ್ಯಾಪ್ಯಂ ಪ್ರದರ್ಶಿತಮ್‌ । 

ಅತ್ರ ಹಿ "ಯೋ ಯತ್‌ ಸಂಹಾರಕಃ ಸ ತದುತ್ತಮಃ' ಇತಿ ಸಾಮಾನ್ಯವ್ಯಾಪ್ಪಿರ್ವಿವಕ್ಲಿತಾ । ಯದ್ಯಪಿ 
ಸಾ "ಸಂದಿಧಕ್ಟೋಃ' ಇತಿ ಪದೇನ ನ ಲಭ್ಯತೇ, ತೇನ ಹಿ ದಾಹೇಚ್ಛುತ್ವರೂಪಂ ಸಂಹಾರೇಚ್ಛುತ್ವ- 
ಮೇವೋಕಮ್‌ | ತೇನ ಚ "ಯೋ ಯತ್‌ ಸಂಹಾರೇಚ್ಛುಃ ಸ ತದುತ್ತಮಃ' ಇತಿ ವ್ಯಾಪ್ತಿರೇವ ಲಭ್ಯತೇ | 
ಸಾ Ug ಯುಜ್ಯತೇ, ತಥಾ ಸತಿ ವಿಷ್ಣುಸಂಹಾರೇಚ್ಛೂನಾಮಸುರಾಣಾಂ ವಿಷ್ಣೋತ್ತಮತ್ವಾಪಾತೇನ 
ಬಹುವಿಪ್ಸವಾಪಾತಃ, ತಥಾಪಿ ""ಕಾಲಾತ್ಮನಃ'' ಇತ್ಯತ್ರ ಕಾಲಶಬ್ದೇನ ಸಂಹಾರಕತ್ವೋಕ್ತೇರುಕ್ತಸಾಮಾನ್ಯ- 
ವ್ಯಾಪ್ತಿಲಾಭೋ ಭವತ್ಯೇವ | ನರಸಿಂಹನಖಸ್ತುತೌ ""ಭಸಿತಾಃ'' ಇತಿ ವ್ಯಾಪ್ಯಪ್ರದರ್ಶನಾರ್ಥಮ್‌ | 


ಅತ್ರ ""ಸಂಹೃತಾ'' ಇತ್ಯನುಕ್ಟ್ವಾ ""ಭಸಿತಾಃ'' ಇತಿ ನಿರ್ದೇಶೇನ ವಿಷ್ಣೋಃ ಸಂಹಾರಕತ್ವಂ ಶರೀರ- 
ವಿಯೋಗಾನುಕೂಲವ್ಯಾಪಾರವತ್ವಮ್‌ | ನ ತು ನಾಶಕಾರಣತ್ವಮ್‌ | ಮುದ್ಧರಪ್ರಹಾರಾದಿನಾ ಘಟನಾಶಕೇ 
ಘಟಸಂಹಾರಕತ್ವಾಪ್ರಯೋಗಾತ್‌ | "ಯಾವತ್‌ ಪರಮಾತ್ಮಾ ತಿಷ್ಠತ್ಯನಾದ್ಯಂತತ್ವೇನ ಏವಂ ಜೀವೋತಪಿ' 
ಇತಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (2/3/15) | ತಸ್ಮಾದ್‌ ಬ್ರಹಾದಿಜೀವಾನಾಂ ಸ್ವರೂಪತೋ ನಿತ್ಯತ್ವೇನ 
ನಾಶಾಸಂಭವಾಚ್ಚ | ಶರೀರವಿಯೋಗೋತಪಿ ४0९५९५३३९५४ ಪರಕಾಯಪ್ರವೇಶಾದಿನಾ ಭವನ್ನ 


ಮಾಡುತ್ತಿದ್ದೇವೆಯೋ ಮತ್ತು ಯಾವ ಪರಮಾತ್ಮನ ಜಗನ್ನಿರ್ಮಾಣ, ರಕ್ಷಣರೂಪವಾದ ಕ್ರೀಡೆಯ ಕಡೆಯಲ್ಲಿ 
ಮಹಾಪ್ರಳಯದ ಸಮಯದಲ್ಲಿದ್ದಿಪರಾರ್ಧವೆಂದು ಕರೆಯಲ್ಪಡುವ ಕಾಲದಲ್ಲಿ, ಜಗತ್ತನ್ನು ಸಂಹರಿಸುವ ಅಪೇಕ್ಷೆಯಿಂದ 
ಯಾರ ಹುಬ್ಬಿನ ಅಲ್ಲಾಡುವಿಕೆಯ ಮಾತ್ರದಿಂದ ಮಹಾಪ್ರಳಯಕಾರ್ಯ ಅವ್ಯಾಹತವಾಗಿ ನಡೆದು ಬಿಡುತ್ತದೆಯೋ, 
ನನ್ನ ಸ್ಥಾನವಾದ ಸತ್ಯಲೋಕವೂ, ಈ ಎಲ್ಲಾ ಜಗತ್ತೂ ಕಣ್ಮರೆಯಾಗುತ್ತದೋ' ಎಂದು. ಇಂತಹ ಬ್ರಹ್ಮದೇವರ 
ಮಾತುಗಳು ವಿಷ್ಣುಪರ್ವೋತ್ತಮತ್ನವನ್ನು ಸ್ಪಷ್ಟವಾಗಿ sens: ದೆ. 
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ಸಂಹಾರರೂಪಃ | ಕಿಂತು ಶರೀರನಾಶಪ್ರಯುಕ್ತಃ ಶರೀರಸಂಯೋಗನಾಶ ಏವ | ಶರೀರನಾಶೋಪಿ ನ 
ಕಿಂಚಿದವಯವನಾಶರೂಪಃ, ७००००९९०९५४ ಜೀವನದರ್ಶನಾದಿತ್ಯಭಿಪ್ರಾಯೇಣ ಬ್ರಹ್ಮೋಕ್ತ- 
ಸಂದಿಧಿಕ್ಟುಪದಸೂಚಿತಂ ದಹನಕರ್ಮತ್ವಂ ನ ಪೂರ್ವರೂಪಪರವೃತ್ತಾದಿಮಾತ್ರಮ್‌, ಕಿಂತು ಭಸ್ಮೀಭವನ- 
ರೂಪಮೇವೇತಿ ಸೂಚಿತಮ್‌ 


ಕಿಂಚಾತ್ರ ಶಸ್ತ್ರಾಸ್ತಾದಿಜಡಸಾಹಾಯ್ಯೇನ ಸೈನ್ಯಾದಿಚೇತನಸಹಕಾರೇಣ ವಾ ಇತರಸಂಹಾರಕತ್ವಂ ನ 
ಉತ್ತಮತ್ವಸಾಧನಮ್‌ | ನತರಾಂ ಸರ್ವೋತ್ತಮತ್ವಸಾಧಕಮ್‌ | ಅತ ಇತರಾನಪೇಕ್ಬಸಂಹಾರಹೇತುತ್ವಂ 
ಹರೇಃ ಇತಿ ಜಾಪಯಿತುಂ ಬ್ರಹಣಾ ""ಭ್ರೂಭಂಗಮಾತ್ರೇಣ'' ಇತುಕಮ್‌ | ತದರ್ಥಕಥನಂ 
ಯದ್ರೋಷೋತ್ತರದಕನೇತ್ರಕುಟಿಲಪ್ರಾಂತೋತಿತಾಗಿಸುರತ್‌ಖದ್ದೋತೋಪಮವಿಷುಲಿಂಗಭಸಿತಾ 
ಇತಿ | ಅತ್ರ ಬ್ರಹ್ಮಾಂಡಭಸ್ಮೀಭಾವಪ್ರಯೋಜಕಖದ್ಯೋತೋಪಮವಿಸುಲಿಂಗಯುಕ್ತಾಗ್ವುತ್ನಾನಸ್ಸಾನಭೂತ- 
ನೇತ್ರಪ್ರಾಂತಕುಟಲೀಯಭಾವಪ್ರಯೋಜಕತ್ತಂ ಭೂಭಂಗಸ್ಥ ಸೂಚಿತಮ್‌ 


ಶ್ರೀಹರೇಃ ಬ್ರಹ್ಮಾಂಡಭಸ್ಮೀಕರಣಸಾಮರ್ಥ್ಯಕಥನಂ "Lo tog grs: ಪಾದವತ್‌ bo" ಇತಿ 
ಸೂತ್ರೋಕ್ತದಿಶೇತರೇಷಾಂ ಬುದ್ಧ್ಯಾರೋಹಣಾರ್ಥಮೇವ | ವಸುತೋ ಭಗವತ್‌ಸಾಮರ್ಥ್ಯಮ್‌ 
ಇತೋಪ್ಯನಂತಗುಣಿತಮಿತಿ ಜಾಪಿತಮ್‌ | ಬಹವಾಕೇ ಯತ್‌ "ಕಾಲಾತ್ಮನಾ' ಇತ್ಯುಕ್ತಮ್‌, ತಸ್ಯ "ಕಲ 
ಸಂಹರಣೇ' ಇತಿ ಧಾತುಪಾಠಾತ್‌ "ಕಾಲ'ಶಬ್ದಸ್ಯ ಸಂಹಾರಾರ್ಥಕತ್ವೇನ, ಆತಶಬ್ದಸ್ಯ ಚ "ಆತ್ಮೇಶ- 
ಬ್ರಹಸಂಭವಾನ್‌' ಇತಿ ಶ್ರೀಮದ್ದಾಗವತೋಕ್ತದಿಶಾ CoG, ವಿಷ್ಣುವಾಚಕತ್ಪೇನ ""ಕಾಲೋಜಸ್ಮಿ 
ಲೋಕಕ್ಷಯಕ್ಕತ್‌ dor (ಗೀತಾ 11/32) ಇತಿ ಭಗವದುಕ್ತಾ ಚ ಸರ್ವಸಂಹಾರಕಸ್ಯ ವಿಷ್ಣೋ- 
ರಿತ್ಯರ್ಥಃ | ತೇನಾತ್ರ ವಿಷ್ಣುವಾಚಕಪದಾಭಾವಃ ಸಂಹಾರಕತ್ವಸ್ಯ ಸ್ಫುಟಪ್ರತೀತ್ಯಭಾವಶ್ಚ ನ ಶಂಕನೀಯಃ | 
ಅಸ್ಮಿನ್‌ ಆತಶಬ್ದಸ್ಯ ರೂಢತ್ಸಪಕ್ಷೇ "ಕಾಲಶ್ಚಾಸಾವಾತ್ಮಾ ಚ' ಇತಿ ಕರ್ಮಧಾರಯೋ ಮಂತವ್ಯಃ । 

ಕಿಂಚಾತ್ರ GSDWA, — "ಭ್ಲತ್ನಾನಾದತ್ಕೇ ಇತಿ ಆತ್ಮಾ' ಇತಿ ಯೋಗೇನ "ಈಶಾವಾಸ್ನಮ್‌' ಇತಿ 
ಮಂತ್ರವ್ಹಾಖ್ದಾನಭೂತಮನೂದ್ದ "ಆತಾವಾಸ್ತಮ್‌' ಇತ್ತೇತದ್ರೂಪವಾಕಸೂಚಿತೇನ ಸಾಮೀತ್ಸರ್ಥ 
ಅತ್ರ ಅವಧಿವಿಶೇಷಾನುಕ್ತೇಃ ಸರ್ವೇಶ್ವರತ್ವರೂಪಂ ಸ್ವಾಮಿತ್ವೇನ ವಿವಕ್ಸಿತಮ್‌ | ತಥಾ ಚ “Dads 
ಸರ್ವೋತ್ತಮಃ ಸರ್ವೇಶ್ವರತ್ವಾತ್‌' ಇತ್ಯನುಮಾನಂ ಸೂಚಿತಮ್‌ | ಅಸ್ಮಿನ್‌ ಯೋಗಪಕ್ಷೇಠಪಿ 
ಕರ್ಮಧಾರಯ ಏವ | "ಕಾಲಸ್ಯಾತ್ಮಾ ಕಾಲಾತ್ಸಾ ಇತಿ ತತ್ಪುರುಷವಿವಕ್ದಾಯಾಂ ತು "ಶ್ರೀಣಾಲಮಾಯೇ ಚ 
ಮಹಾಲಕ್ಷ್ಮೀಸ್ವರೂಪಾಣಿ' ಇತಿ ಮಂತ್ರಶಾಸ್ತ್ರೇ ಕಾಲಶಬ್ದಸ್ಯ ಲಕ್ಷ್ಮೀವಾಚಕತ್ವಾದಾತಶಬ್ದಸ್ಯ ಚ 
ಪತಿವಾಚಕತ್ವಾತ್‌ ಕಾಲಾತ್ಮನಃ' ಇತ್ಯಸ್ಯ ಲಕ್ಷಿ ಕ್ರಿಪತೇರಿತ್ಯರ್ಥಃ | ತೇನ "ವಿಷ್ಣು ಸರ್ವೋತ್ತಮೋ 
ಲಕ್ಷಿ RID ST’ ಇತಿ ಯುಕ್ತಂತರಂ ಸೂಚಿತಮ್‌ | 

ಶ್ರೀಮದಾಚಾರ್ಯೈಸ್ತು — "“ಲಕ್ಷ್ಮೀಕಾಂತ'' ಇತಿ ಪದೇನ ತತ್ಸಂಗ್ಳಹಃ ಕೃತಃ | ಏತೇನ "ಚಂದ್ರಾಂ 
ಹಿರಣ್ಮಯೀಂ ಲಕ್ಷ್ಮೀಮ್‌' ಇತ್ಯುಪಕ್ರಮ್ಯ ಪ್ರತಿಪಾದಿತೇ, ""ಈಶ್ವರೀಂ ಸರ್ವಭೂತಾನಾಂ ತಾಮಿಹೋಪ- 
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ಹ್ವಯೇ ಶ್ರಿಯಮ್‌' ಇತಿ ವಾಕ್ಕೇ ಲಕ್ಷ್ಮ್ಯಾಃ ಸರ್ವೇಶ್ವರತ್ವಕಥನಾತ್‌ "ಅಸ್ಕೇಶಾನಾ ಜಗತೋ ವಿಷ್ಣುಪತ್ನೀ 
a ಎ — ನಾ ಷೊ 3 ಹ 
à ತೈತ್ತಿರೀಯಶ್ರುತೌ ತಸ್ಯ ವಿಷ್ಣುಪತ್ನೀತ್ವಕಥನಾಚ್ಚ ವಿಷ್ಣೋರ್ಬ್ರಹಾಾದಿಸರ್ವಭೂತೇಶ್ವರಲಕ್ಷ್ಮೀಶ್ವರತ್ವ 
ಪ್ರಾಪ್ತಾ ""ಯೋ ಯದೀಶ್ವರೇಶ್ವರಃ ಸ ತದೀಶ್ವರಃ'' ಇತಿ ವ್ಯಾಪ್ತ್ಯಾ ಬ್ರಹ್ಮಾದೀಶ್ವರತ್ವಸಿದ್ದೇರ್ಬ್ರಹ್ಮಾ- 
ದ್ಯುತ್ತಮತ್ನಸಿದ್ದಿ | ಅತ್ರ ಸರ್ವಸಂಹಾರಕತಮ್‌ — 
59 wd o ~ ನ 

ವಾಸುದೇವಾತ್‌ ಪರೋ ಬ್ರಹ್ಮನ್ಸೈವಾನ್ಯೋ5ರ್ಥೋಶಸ್ತಿ ತತ್ವತಃ | 

ತಸ್ಯಾಪಿ ದ್ರಷ್ಟುರೀಶಸ್ಯ ಕೂಟಸ್ಥಸ್ಯಾಖಲಾತ್ಮನಃ | 

ಸೃಜ್ಯಂ ಸೃಜಾಮಿ ಸೃಷ್ಟೊ 9९5 ಹಮೀಕ್ಬ್ಟಯೈವಾಭಿಚೋದಿತಃ | 

ಸೃಜಾಮಿ ತನ್ನಿಯುಕ್ತೋ5 ಹಂ ಹರೋ ಹರತಿ ತದ್ದಶಃ। 
ಸರ್ವಂ ಪುರುಷಾಕಾರೇಣ ಪರಿಪಾತಿ ತ್ರಿಶಕ್ತಿಧೃತ್‌ | 
ಸ ಏಷ ಭಗವಾನ್‌ ಲಿಂಗೈಸ್ತಿಭಿರೇತೈರಧೋಕ್ಕಜಃ I 
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ಇತಿ ಶ್ರೀಮದ್ಭಾಗವತವಚನಾನುಸಾರೇಣ (215115) ಸರ್ವಸ್ರಷ್ಟೃತ್ವಸರ್ವಪಾಲಕತ್ವಯೋರುಪ- 
ಲಕ್ಷಣಮ್‌ | ತೇನ ಚ ಎಷ್ಟು ಸರ್ವೋತ್ತಮಃ ಸರ್ವಸ್ರಷ್ಟೃತ್ವಾತ್‌, ಸರ್ವಪಾಲಕತ್ವಾತ್‌, 
ಸರ್ವಸಂಹಾರಕತ್ವಾತ್‌' ಇತಿ ಹೇತುತ್ರಯೇಣ ಸರ್ವೆಶ್ವರತ್ವಸಿದ್ಧ್ಯಾ ಸರ್ವೋತ್ತಮತ್ವನಸಿದ್ದಿರಿತಿ ಜ್ಞೇಯಮ್‌ | 
ಏವಂ ""ಪ್ರಣವಃ ಸರ್ವವೇದೇಷು'' ಇತಿ ಸರ್ವವೇದಶ್ರೇಷ್ಠತ್ತೇನೋಕ್ರೋಂಕಾರಸ್ಯ "ಓಮಿತ್ಯೇಕಾಕ್ಷರಂ ಬ್ರಹ್ಮ 
ವ್ಯಾಹರನ್‌ ಮಾಮನುಸ್ಮರನ್‌' ಇತಿ ಗೀತಾವಾಕ್ಕೇನ "ಓಮಿತ್ಯೇವ ಸದಾ ವಿಪ್ರಾಃ WIS ಧ್ಯಾತ ಕೇಶವಮ್‌' 
ಇತಿ ಹರಿವಂಶಗತಶ್ರೀರುದ್ರವಚನೇನ ವಿಷ್ಣುವಾಚಕತ್ವಮುಕ್ತಮ್‌ | ವೇದಾನಾಂ ಪುರುಷಸೂಕ್ತವ್ಯಾಖ್ಯಾನತ್ವಾದ್‌ 
ಓಂಕಾರಾರ್ಥೊ ವಿಷ್ಣುರೇವ ಸರ್ವವೇದಾರ್ಥಃ | ತಥಾ ಹಿ ಶ್ರೀಮನ್ನ್ಯಾಯಸುಧಾ (1/1/1) — “ಸಿದ್ದೇ 
ಚ ಪುರುಷಸೂಕ್ತಾರ್ಥತ್ತೇ ವಿಷ್ಲೋಃ ಕಿಂ ಸ್ಯಾತ್‌? ಸರ್ವವೇದಾರ್ಥತ್ವಮೇವ ಸಿದ್ದಮ್‌ | "ವೇದಾಃ 
ಪುರುಷಸೂಕ್ತಗಾ? ಇತ್ಯಾಗಮೇನ ಸರ್ವವೇದಾನಾಂ ಪುರುಷಸೂಕ್ತಾರ್ಥತಯಾಠವಗತತ್ವಾಶ್‌ 
ಇತ್ಯಾಹ - ಸ ಏವ ಸರ್ವವೇದಾರ್ಥ ७3 ॥ ಏವ ಶಬ್ದಃ ಕಾರ್ಯಾದಿವ್ಯಾವೃತ್ತರ್ಥಃ | "ಸರ್ವೇ ವೇದಾ 
ಯತ್ನದಮಾಮನಂತಿ' ಇತ್ಯಾದಿಶ್ರುತಿಸಿದ್ದಮಪಿ ಭಗವತಃ ಸರ್ವವೇದಾರ್ಥತ್ತಂ ನ್ಯಾಯೇನೋಪ- 
ಪಾದಯಿತುಂ ಪ್ರಯತ್ನಃ ಸೂತ್ರಕಾರಸ್ಯ'' ಇತಿ | 

ನೃಸಿಂಹತಾಪನೀಯೋಪನಿಷದಿ ಚ ಓಂಕಾರಘಟಕೋಕಾರವ್ಯಾಖ್ಯಾನಪರೇಣ ಹಿ “SBR ಉಕಾರ 
ಉತ್ಕೃಷ್ಟತಮಾರ್ಥಃ ಪರೇ ದೇವೇ ನೃಸಿಂಹೇ ವರ್ತತೇ'' ಇತಿ ವಚನೇನ “ಓತತ್ಸವಾಚೀ ಹ್ಯೋಂಕಾರೋ 
ವಕ್ತಸೌ ತದ್ಗುಣೋತತಾಮ್‌' ಇತಿ ಶ್ರೀಮದಾಚಾರ್ಯಾಣಾಂ ವಚನೇನ ಚ ಪರತರತ್ವರೂಪಮುತೃಷ್ಟತ್ತಂ 
ಹರೇರುಕ್ತಮ್‌ | ತದಿದಂ ಸರ್ವವೇದಸಾರಸಂಗ್ರಹರೂಪೇಣ “OF ದೇವಾನಾಮವಮೋ ವಿಷ್ಣು 
ಪರಮಸ್ತದಂತರೇಣ ಸರ್ವಾ CM, ದೇವತಾಃ'' ಇತ್ಯೈತರೇಯಬ್ರಾಹಣಗತೋಪಕ್ರಮವಾಕ್ಕೇನ 
ಸುವಿಶದಮುಪಪಾದಿತಮ್‌ I ಇತ್ಥಂ ಚ ಹರಿಪರತ್ವರೂಪಪ್ರಥಮಪ್ರಮೇಯಸಿದ್ದಿರ್ನಿರಾಬಾಧಾ 
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ಸಕಲಪ್ರಮಾಣಪ್ರಮಿತಾ ಚೇತಿ ಸಿದ್ದಮ್‌ | ಸ್ಪಷ್ಟೃತ್ವಪಾಲಕತ್ವಸಂಹಾರಕತ್ವಾನಾಂ ಸೃಷ್ಟಿಪಾಲನಸಂಹಾರಾನು- 
ಕೂಲಪ್ರಯತ್ನವತ್ವರೂಪಾಣಾಂ ಘಟಪರಿಣಾಮಿಕಾರಣೇ ಮೃದಾದೌ, ಭ್ರಮಾಧಿಷ್ಠಾನೇ ಶುಕ್ಷಾದೌ 
ಚಾಭಾವೇನ ತತ್ರ ಸ್ಪಷ್ಟೃತ್ವಾದಿವ್ಯವಹಾರಭಾವೇನ ಚ ಸೃಷ್ಟ್ಯಾದಿಕರ್ತೃತ್ವಹರೇಃ ಸರ್ವನಿಮಿತ್ತಕಾರಣತ್ವ- 
ಮೇವ | ನೋಪಾದನಕಾರಣತ್ವಮಿತಿ ವಿಜ್ಞೇಯಮ್‌ । 
ಕಿಂಚಾತ್ರ ""ಕ್ರೀಡಾವಸಾನೇ'' ಇತಿ ಕಥನೇನ ಭಗವತೋ ಜಗತ್ತರ್ಜನಾದಿಕಂ ಕ್ರೀಡಾರೂಪಮೇವ, ನ 
ಸ್ವಪ್ರಯೋಜನಾರ್ಥಮಿತಿ ಜ್ಞಾಫಿತಮ್‌ | ತದೇತತ್‌ “Lo ಲೋಕವತ್ತು ಲೀಲಾಕೈವಲ್ಯಮ್‌ ಓಂ'' ಇತಿ 
ಸೂತ್ರಭಾಷ್ಯೇ , ಭಾರತತಾತ್ವರ್ಯನಿರ್ಣಯಾದಿಗ್ರಂಥೇಷು ಚ ಶ್ರೀಮದಾಚಾರ್ಯೈಃ ಪ್ರಪಂಚಿತಮ್‌ । “A, 
ಜ್ಯಂ ಸೃಜಾಮಿ ಸೃಷ್ಟೋ5 ಹಮೀಕ್ಬಯೈವಾಭಿಚೋದಿತ ಇತಿ ಬ್ರಹ್ಮಣಃ ಸೃಷ್ಟತ್ವಸಷ್ಟೃತ್ವಸ್ಯ, 
ಪಾಲ್ಯತ್ವಾಸಮಾನಾಧಿಕರಣಪಾಲಕತ್ವಸ್ಯ , ಸಂಹಾರ್ಯತ್ವಾಸಮಾನಾಧಿಕರಣಸಂಹರ್ತ್ಶತ್ವಸ್ಯ ಚ ವಿಷ್ಣ್ಟಿತರೇ- 
ಷ್ಟಭಾವೇನೇತರೇಷು ಯಥಾಯಥಂ ್ಹಕತಿಪಯಸ್ಪಷ್ಟೃತ್ವಾದಿಸತ್ಹೇ5ಪಿ  ಸರ್ವಸ್ರಷ್ಟೃತ್ವಾಭಾವಾದಿತರ- 
ಪ್ರೇರಣಾನಧೀನತ್ವಾಭಾವಾಚ್ಚ ನ ಮುಖ್ಯಂ ಸರ್ವಸ್ರಷ್ಟೃತ್ವಮ್‌ । ವಿಷ್ಣೋಸ್ತು ಸ್ರಷ್ಟೃಶ್ವಾದೀನಾಂ 
ಸೃಷ್ಟತ್ವಾದ್ಯಸಾಮಾನಾಧಿಕರಣತ್ವಾದಿತರಪ್ರೇರಣಾನಧೀನತ್ವಾಚ್ಚ ಮುಖ್ಯಮೇವ ಸರ್ವಸೃಷ್ಟ್ಯಾದಿಹೇತುತ್ವಮ್‌। 
ವಿಭವಾದ್‌ ಅನೇಕಾನಿ ನಾರಾಯಣಸ್ಯ ಲಕ್ಷಣಾನ್ಯುಚ್ಯಂತೇ ವೇದಾದಿಸಚ್ಛಾಸ್ತೇಷು | ನಾಯಂ 
ನಾರಾಯಣಶಬ್ಲೋ ಡಿತ್ನಾದಿಶಬ್ದ ಇವ ಭಗವತಿ ಸಾಂಕೇತಿಕಃ, ಘಟಾದಿಶಬ್ದ ಇವ ವಾ ರೂಢಿಮಾತ್ರಪ್ರವೃತ್ತಃ 
ಷಗುಣಾನಪಾ 3-2 
$025 ವಿಶಿಷ್ಟಗುಣಾನಪ್ಯಾಚಷ್ಟೇ | 
ಯಂ ಕಾಮಯೇ ತಂ ತಮುಗ್ರಂ ಕೃಣೋಮಿ। 
ತಂ ಬ್ರಹ್ಮಾ ಣಂ ತಮೃಷಿಂ ತಂ ಸುಮೇಧಾಮ್‌ | 
ಅಹಂ ರುದ್ರಾಯ ಧನುರಾತನೋಮಿ II" ಇತ್ಯಂಭೃಣೀಸೂಕ್ತಮ್‌ | 
ತಚ್ಚೋಕ್ತಂ ಶ್ರೀಮದನುವ್ಯಾಖ್ಯಾನೇ - (1/1/2) 
"ಅಂತಃಸಮುದ್ರಗಂ ವಿಶ್ವಪ್ರಸೂತೇಃ ಕಾರಣಂ ಹಿ ಯತ್‌ | 
ಸೂಕ್ತೋಪನಿಷದಾದ್ಯುಕ್ತಂ ಜನ್ಮಾದ್ಯಸ್ಯೇತಿ OS Se’ ಇತಿ | 
"ನಾಮಾನಿ ಸರ್ವಾಣಿ ಯಮಾವಿಶಂತಿ ತಂ ವೈ ವಿಷ್ಣುಂ ಪರಮಮುದಾಹರಂತಿ' 
— ಅತಿ ಭಾಲ್ಲವೇಯಶುತಿಃ ॥ (1/1/1) 
""ನ ತೇ ವಿಷ್ಣೋ ಜಾಯಮಾನೋ ನ ಜಾತೋ ದೇವ ಮಹಿಮ್ನಃ ಪರಮಂತಮಾಪ I" 
- ಇತಿ ಚಯಕ್‌ (7/99/2) 
ತಥಾ ಹಿ ಯುಕ್ತಿಮಲ್ಲಿಕಾಗುಣಸೌರಭಮ್‌ (734,735,736) — 
ಅತಃ ಶುಭಗುಣಾಂಭೋಧಿರ್ಹರಿಃ ಸರ್ವೇಶ್ವರೇಶ್ವರಃ | 


ತತಃ ಪರತರಂ ನಾನ್ಯದಿತಿ ಸರ್ವಂ ಮನೋರಮಮ್‌ ॥ 
ಏಷ ನಿಷ್ಠಣ್ಬಕಃ ಪಂಥಾ ಯತ್ರ ಸಂಪೂಜ್ಯತೇ ಹರಿಃ । 
ಕುಪಥಂ ತಂ ವಿಜಾನೀಯಾದ್ಧೋವಿಂದರಹಿತಾಗಮಮ್‌ Il 
ಇತಿ ಭಾರತವಾಕ್ಯಂ ಹಿ ಗೋವಿಂದರಹಿತಾಗಮಮ್‌ | 
ಕುಪಥಂ ವಕ್ಷತೋ5 ಪ್ಯಾಸೀನ್ನಿರ್ಮೂಲಂ ನಿರ್ಗುಣಂ ತವ॥ 
ತಥಾ ಚ ಶ್ರೀಮದೈತರೇಯಭಾಷ್ಯಮ್‌ -- 
"ದೇಶತಃ POTS = ಗುಣತಶ್ಚಾತಿಪೂರ್ತಿತಃ | 
ವಿಷ್ಣೋರ್ಬ್ರಹ್ಮೇತಿ ನಾಮೈತನ್ನುಖ್ಯತೋತನ್ಯತ್ರ ನ BS ॥ ಇತಿ | 
""ಆಧಾರಃ ಸರ್ವವೇದಾನಾಂ ವೇದಾಣೀ ಪ್ರಾಣ ಉಚ್ಯತೇ। 
ತಸ್ಮಿನ್‌ ಸ್ಥಿತೋ ಹರಿರ್ನಿತ್ಯಮಾಣೀಸ್ಪ ಇತಿ ಗೀಯತೇ II" ಇತಿ ಶಬ್ಧತತ್ವ್ವೇ - ಇತಿ ६३॥ 
3१३५१९४० ಬಹದ್ದಹಸಂಹಿತಾಯಾಮ್‌ - 
ओ D YS 
ಭಗವಾನ್‌ ವಾಸುದೇವೇತಿ ಪರಮಾತ್ಯೇತಿ ವೈ ಹರಿಃ | 
ವಿಷ್ಣುರ್ನಾರಾಯಣಶ್ಲೇತಿ ಬ್ರಹ್ನೇತಿ ಶ್ರುತಯೋ ಜಗುಃ॥ ಇತಿ Il 
ಣ ಚ & 
ವಿಷ್ಣುಂ ಸರ್ವಗುಣ್ಯೆಃ ಪೂರ್ಣಂ ಜ್ಞಾತ್ವಾಸಂಸಾರವರ್ಜಿತಃ | 
ನಿರ್ದುಃಖಾನಂದಭುಜ್ನಿತ್ಯಂ ತತ್ತಮೀಷೇ ಸಮೋದತೇ॥ ಅತಿ II 
ವಾಸುದೇವಃ ಪರಂಬ್ರಹ್ಮ ಕಲ್ಯಾಣಗುಣಸಂಯುತಃ | 
ಭುವನಾನಾಮುಪಾದನಂ ಕರ್ತಾ ಜೀವನಿಯಾಮಕಃ || ಇತಿ ಪ್ರಾಂಚಃ II 
ತಥಾ ಚ ಶ್ರೀಮದನುವ್ಯಾಖ್ಯಾನಮ್‌ (2/1/34) ನ ಪ್ರಯೋಜನಾಧಿಕರಣೇ) — 
ಸದಾ ಪ್ರವೃತ್ತಿರೀಶಸ್ಯ ಸ್ವಭಾವಾದೇವ ಕೇವಲಮ್‌ | 
ಅಂಗಚೇಷ್ಟಾಯಥಾ ಪುಂಸಃ ಕಾಶ್ಚಿದುದ್ದೇಶವರ್ಜಿತಾಃ I 
ದೇವಸ್ಯೈಷ ಸ್ವಭಾವೋ5 ಯಮಿತ್ಯಾಹ ಶ್ರುತಿರಂಜಸಾ | 
ಕ್ರೀಡಾಂ ಪ್ರಯೋಜನಂ ಕೃತ್ವಾಸೃಷ್ಠಿ ಶ್ರುತಿವಿರೋಧಿನೀ | 
ಇತಿ ಕೇವಲಲೀಲೈವ ನಿರ್ಣೀತಾ ಪ್ರಭುಣಾ ಸ್ವಯಮ್‌ ॥ 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಧಾವತಮ್‌ (2/10/12) — 
ದ್ರವ್ಯಂ ಕರ್ಮ ಚ ಕಾಲಶ್ಚಸ್ವಭಾವೋ ಜೀವ ಏವ ಚ। 
ಯದನುಗ್ರಹತಃ ಸಂತಿ ನ ಸಂತಿ ಯದುಪೇಕ್ಷಯಾ ॥ ಇತಿ Il 
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ಇತಿ | ತಥಾ ಚ ಪುನಃ - 
ಕಾಲೋ ದೇಶಃ ಕ್ರಿಯಾ ಕರ್ತಾ ಕರಣಂ ಕಾರ್ಯಮಾಗಮಃ। 
ದ್ರವ್ಯಂ ಫಲಮಿತಿ ಬ್ರಹ್ಮನ್‌ ನವಧೋಕ್ತೋ5 ಜಯಾ ಹರಿಃ I 
ಇತಿ ಶ್ರೀಭಾಗವತಮ್‌ (12/11/5) | ತಥಾ ಚ ಪುನಃ ಶ್ರೀಮದ್ಧಾಗವತಮ್‌ (2/5/14) - 
ದ್ರವ್ಯಂ ಕರ್ಮ ಚ ಕಾಲಶ್ಚಸ್ವಭಾವೋ ಜೀವ ಏವ ಚ। 
ವಾಸುದೇವಾತ್‌ ಪರೋ ಬ್ರಹ್ಮನ್‌ ನ WON, CS ರ್ಥೋಪಸ್ತಿ डंड 5: ॥ ಇತಿ ॥ 
ಯದಿ ನಾಮ ತಸ್ಯ ವಶೇ ಸಕಲಂ ಕಥಮೇವ ತು ನಿತ್ಯಸುಖಂ ನ ಭವೇತ್‌ | ಇತಿ DW ) D3- 
ಸ್ಕೋತ್ರಮ್‌ । 
ಜಾನೀತ ಪರಮಂ SSO ಯಶೋದೋತ್ತಂಗಲಾಲಿತಮ್‌ | 
ಯದನ್ಯಮಿತಿ ಯೇ ಪ್ರಾಹುರಾಸುರಾಂಸ್ತಾನಹೋ ४००७०३ ॥ 
ಇತಿ ವೈಷ್ಣವಾಗ್ರೇಸರಾಃ । 
ಕಾಮಂ ನಿರಾಕಾರಮಚಿಂತ್ಯಮೀಶಂ ವದಂತು ಶಾಸ್ತ್ರಾ ಣಿ ಭಜಂತು Hoss | 
ವಯಂ ತ್ಹಯೋದ್ಯಾಧಿಪತೇಸ್ತನೂಜಂ ಸ್ಪಮಾತುರುತ್ತಂಗಗತಂ ಸ್ಥರಾಮಃ || 


ಇತಿ ಚ ಪ್ರಾಮಾಣಿಕಾಃ ॥ 


ಶ್ರೀಮದ್ಭಾಗವತೇ (9/4/54-55) ಸುದರ್ಶನಾಸ್ತ್ರಾದ್‌ ಭೀತೇನ ದುರ್ವಾಸಸಾ ಪ್ರಾರ್ಥಿತೇನ 
ಚತುರ್ಮುಖಬ್ರಹ್ಮಣಾ ಪ್ರತಿಪಾದಿತಮ್‌ | 
ಸ್ಥಾನಂ ಮದೀಯಂ ಸಹ ವಿಶ್ವಮೇತತ್‌ ಕ್ರೀಡಾವಸಾನೇ ದ್ವಿಪರಾರ್ಧಸಂಜ್ಞೇ I 
ಭ್ರೂಭಂಗಮಾತ್ರೇಣ ಹಿ ಸಂದಿಧಕ್ಟೋಃ ಕಾಲಾತ್ಮನೋ ಯಸ್ಯ ತಿರೋ ಭವಿಷ್ಯತಿ II 
ಅಹಂ ಭವೋ ದಕ್ಬಭ್ಛಗುಪ್ರಧಾನಾಃ ಪ್ರಜೇಶ ಭೂತೇಶ ಸುರೇಶಮುಖ್ಯಾಃ | 
ಸರ್ವೇ ವಯಂ ಯನ್ನಿಯಮಂ ಪ್ರಪನ್ನಾಃ ಮೂರ್ಧೃರ್ಪಿತಂ ಲೋಕಹಿತಂ ವಹಾಮಃ ॥ 
ಇತಿ | ಅತ್ರ ಹಿ ಬ್ರಹ್ಮದುದ್ರಾದಿಸರ್ವದೇವನಿಯಾಮಕತ್ವಂ ವಿಷ್ಣೋರುಕ್ತಮ್‌ | ತಸ್ಯ ಚ ನಿಮಿತ್ತ- 
ಕಾರಣತ್ವ್ಸಮ್‌ | ನಿಮಿತ್ತಕಾರಣತ್ಸಮಪಿ ನ ಸ್ಥಿಶಿಮಾತ್ರಕಾರಣತ್ವಮ್‌, ಕಿಂತು ಸೃಷ್ಟಿಸ್ಥಿತಿಸಂಹಾರತ್ರಿತಯ- 
ಕಾರಣತ್ವಮ್‌ | ಸೃಷ್ಟಾ $ದಿಕಾರಣತ್ವಮಪಿ ನ ಕತಿಪಯಸೃಷ್ಟಾ $ದಿಕಾರಣತ್ವಮ್‌, ಕಿಂತು ಸರ್ವಸೃಷ್ಟ್ಯಾದಿ- 
ಕಾರಣತ್ಸಮ್‌ | ಬ್ರಹ್ಮರುದ್ರಾದೀನಾಂ ಭಗವದಾಜ್ಞಯಾ ಭಗವದನುಗ್ರಹೇಣ ಚ ಕತಿಪಯಸೃಷ್ಟಿಸಂಹಾರ- 
ಕರ್ತೃತ್ವಮ್‌, ಜೀವಾನಾಂ ತಾರತಮ್ಯಮ್‌, ಶ್ರೀವಿಷ್ಣೋರ್ಬಹದುದ್ರಾದಿಸಕಲಜೀವೋತ್ತಮತ್ವಮ್‌, ಅತ 
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ಏವ ಚ ಸಕಲಜೀವಭಿನ್ನತ್ವಂ ಜಗತಃ ಸತ್ಯತ್ವಂ ಚೋಪವರ್ಣಿತಮ್‌ | 

ಏತೇನ ಪ್ರಾಮುಖ್ಯೇನೇಮಾನಿ ಬ್ರಾಹವೈಷ್ಠವದರ್ಶನಸ್ಯ ತತ್ತ್ವಾನೀತಿ ವಿಜ್ಞಾಯತೇ | ಇದಂ ಬ್ರಾಹ್ಮ 
ವೈಷ್ಣವದರ್ಶನಮೇವ ಶ್ರೀಮನ್ಮಧ್ವಾಚಾರ್ಯಪ್ರವರ್ಶಿತಂ ವೈಷ್ಣವದರ್ಶನಮ್‌ | "ಸಂಪ್ರದಾಯೇ ಬ್ರಹ್ಮನಾಮ್ನಿ 
ಮಧ್ವಾಚಾರ್ಯಃ ಪ್ರತಿಷ್ಠಿತಃ' ಇತಿ ಪುರಾಣಪ್ರಸಿದ್ದಮ್‌ | ಅತ್ರ ವಿಷ್ಣುಸರ್ವೋತ್ತಮತ್ವವಿರೋಧಿನೋಂಶಾಃ 
ಸರ್ವಥಾ ನೋಪಲಭ್ಯಂತ ಇತಿ ವೈಷ್ಣವದರ್ಶನೇಷ್ಟಸ್ಯ ಮುಖ್ಯತ್ಸಮ್‌ | "ಅಹೋ ಭಾಗ್ಯಮ್‌, ಅಹೋ 
ಭಾಗ್ಯಮ್‌, ಮಧ್ವಮಾರ್ಗಾನುವರ್ತಿನಾಮ್‌' | ಭೋಜ್ಯತ್ವಂ ಹರೇಃ ಸರ್ವಭೂತೋಪ ಜೀವ್ಯತಯಾ 
ಯುಜ್ಯತೇ | ದುಃಖಾದಿನಿಯಂತೃತ್ವೇ ದುಃಖಾದಿಶಬ್ದಪ್ರವೃತ್ತಿರಿತ್ಯಂಗೀಕಾರೇ ಕಾ5ನುಪಪತ್ತಿಃ ? ಜಗದ್‌ 
ಬ್ರಹ್ಮವಿಕಾರೋ ನ ಭವತಿ, ತತೋಕ5ನ್ಯತ್ವೇನೋಪಲಭ್ಯಮಾನತ್ವಾತ್‌ | "ಉಪಾದೀಯತೇ ಕಾರ್ಯಮನೇನ' 
ಇತ್ಯುಪಾದಾನಮ್‌ | "ಅಪಾದೀಯತೇ ಪರಿತ್ಯಜ್ಯತೇ ಕಾರ್ಯಮನೇನ' ಇತ್ಯಪಾದಾನಮ್‌ | 

ನನು — "ಏಕೋ ರುದ್ರೋ ನ ದ್ವಿಶೀಯೋಠವತಸ್ಥೇ' , "ಹಿರಣ್ಯಗರ್ಭಃ ಸಮವರ್ತತಾಗ್ರೇ' 
ಇತ್ಯಾದಿ ವಚನೈರ್ನ್ವಿಷ್ಟಿತರದೇವತಾನಾಂ ಸರ್ವೋತ್ತಮತ್ನಸ್ಯ ಪ್ರತಿಪಾದನಾತ್‌, "ಸರ್ವಂ DOPO ಬ್ರಹ್ಮ, 
ತತ್ವಮಸಿ' ಇತ್ಯಾದಿಶ್ರುತಿಭ್ಯೋ ಜೀವೈಶ್ಚರೈಕ್ಯಪ್ರತಿಪಾದನಾಚ್ಚ ಪ್ರದರ್ಶಿತಶ್ರುತ್ಯಾದಿವಿರೋಧಃ ಸ್ಯಾದಿತಿ 
ಚೇತ್‌ | ತತ್ತರಿಹಾರಪ್ರದರ್ಶನಮಾವಶ್ಯಕಮೇವ | ತತ್ರೇದಂ ಸಮಾಧಾನಮ್‌ - ಛಾಂದೋಗ್ಯೋಪನಿಷದಿ 
ಸತ್ಯಕಾಮಶಬ್ದವ್ಯಾಖ್ಯಾನವೇಲಾಯಾಂ ““ಕಾಮೋತಸ್ಥಿ ಭರತರ್ಷಭ'' ಇತಿ ಗೀತಾವಾಕ್ಯಸ್ಯ "ಕಾಮಸ್ವಾಮೀ 
७४) ಇತಿ ವ್ಯಪ್ತಕೇಶಶ್ರುತಿಪ್ರತಿಪಾದ್ಯೈಃ ಪರಮೇಶ್ವರಾವತಾರಭೂತೈಃ ಶ್ರೀಶಂಕರಾಚಾರ್ಯೈರರ್ಥಕರಣಾತ್‌, 
ತಥಾ "ಸರ್ವಃ ಶರ್ವಃ ಶಿವಃ ಸ್ಥಾಣು ಇತಿ ಶ್ರೀವಿಷ್ಣುಸಹಸ್ರನಾಮ್ನೋ ಭಾಷ್ಯೇ - 

ಅಸತಶ್ಚ ಸತಶ್ಚೈವ ಸರ್ವಸ್ಯ ಪ್ರಭವಾಷ್ಯಯಮ್‌ | 
ಸರ್ವಸ್ಯ ಚ ಸದಾ ಜ್ಞಾನಾತ್‌ ಸರ್ವಮೇನಂ ಪ್ರಚಕ್ಷತೇ Il 

ಇತಿ ಮಹಾಭಾರತವಚನಮುದಾಹೃತ್ಯ 2० CSS ತ್‌, ಸರ್ವಸಂಹಾರಕತಾ ತ್‌, 2७२ ತ್‌, 
ಸರ್ವಸ್ವಾಮಿತ್ವಾಚ್ಚ ಸರ್ವಃ ಇತಿ ಸರ್ವಶಬ್ಧವ್ಯತತ್ತೇಃ ಪ್ರದರ್ಶನಾತ್‌; "ಸರ್ವಂ DOB ಬ್ರಹ್ಮ' ಇತ್ಯಾದೌ 
ಸರ್ವೊತ್ಪಾದಕತ್ವಂ ಸರ್ವಸಂಹಾರಕತ್ವಂ ಸರ್ವಜ್ಞಂ ಸರ್ವಸ್ವಾಮಿ ಚ ಬ್ರಹ್ಮೇತ್ಯರ್ಥಲಾಭಃ | ತಥಾ — "ತ 
ಏವ SZ ಸರ್ವೇ ರೂಪಮಭವನ್‌' ಇತಿ ಬೃಹದಾರಣ್ಯಕಶ್ರುತೌ (1/5/21) "ಏತಸ್ಯ ಪ್ರಾಣಸ್ಕೈವ 
ಸರ್ವೇ ಇಂದ್ರಿಯಾಭಿಮಾನಿನೋ ದೇವಾ ರೂಪಮಭವನ್‌ ಅಭಿನ್ನಾ ಅಭವನ್ನಿತ್ಯನೇನೇಂದ್ರಿಯಾಣಾಂ 
ಪ್ರಾಣಸ್ಯ ಚಾಭೇದಮಾಶಂಕ್ಯ "ಅಯಂ ವೈ ನ ಶ್ರೇಷ್ಠ ಇತಿ ಪ್ರಾಣಸ್ಯೇಂದ್ರಿಯಾಪೇಕ್ಷಯಾ 
ಶ್ರೇಷ್ಠತ್ವಾವಧಾರಣಾತ್‌ ತದ್ದಿರೋಧೇನ ವಾಗಾದಿಷು ಪರಿಸ್ಪಂದಲಾಭಸ್ಯ ಪ್ರಾಣಾಯತ್ತತ್ವಂ ತದ್ರೂಪಭವನಂ 
ವಾಗಾದೀನಾಮಿತಿ ಮಂತವ್ಯಮ್‌, ನ ತಾದಾತ್ಮ್ಯಮ್‌' ಇತಿ ನೀಲಗ್ರೀವಾವತಾರೈಃ ಶ್ರೀಶಂಕರಾಚಾರ್ಯೈಃ Ad, 
ಟಂ ವ್ಯಾಖ್ಯಾತತ್ಕಾ ತ್‌ ""ತತ್ತ ger” ಇತ್ಯಾದಾವಪಿ ತ್ವಂ ತದಾಯತ್ತಸ್ನದ- 
ಧೀನೋತಸೀತ್ಯರ್ಥಲಾಭಃ | ಪುನಃ ಸರ್ವಶಬ್ದಾನಾಂ ವಿಷ್ಣುವಾಚಕತ್ವಾದ್‌ 
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ಹಿರಣ್ಯಗರ್ಭರುದ್ರಾದಿಪದಾನಾಮಪಿ ವಿಷ್ಣುವಾಚಕತ್ಸಮ್‌ | "ವಾಸುದೇವೋ ವಾ ಇದಮಗ್ರ ಆಸೀನ್ನ 
ಬ್ರಹ್ಮಾ ನೇಶಾನೋ ನಾಗ್ನೀಷೋಮ್‌ೌ' ಇತಿ ವಿಶಿಷ್ಠ ರುದ್ರಾದಿನಿಷೇಧಕವಾಕ್ಯವದ್‌ ವಿಶಿಷ್ಯ 
ವಿಷ್ಣುನಿಷೇಧಕವಾಕ್ಯಸ್ಯ ವೇದೇ5ನುಪಲಂಭಾತ್‌ "ನ ದ್ವಿತೀಯೋ5 ವತಸ್ಥೇ' ಇತ್ಯಸ್ಯ ವಿಷ್ಣುಬ್ರಹ್ಮದುದ್ರಭಿನ್ನೋ 
MASA ಇತಿ ವಾ5ರ್ಥಲಾಭಃ | 
""ವೇದೈಶ್ಚ ಸರ್ವೈರಹಮೇವ ವೇದ್ಯ? "ಮತ್ತಃ ಪರತರಂ ನಾನ್ಯತ್‌ ಕಿಂಚಿದಸ್ತಿ ಧನಂಜಯ?’ 
"ಅಹಂ ಸರ್ವಸ್ಯ ಪ್ರಭವಃ ಇತ್ಯಾದಿನಾ ಶ್ರೀಗೀತಾವಕ್ತುರೇವ ಪರಾತರತತ್ತ ಎರೂಪತ್ಸಮಾಪದ್ಯೇತ, 
ವೃಂದಾವನೇಶ್ವರಸ್ಯ ದ್ವಿಭುಜವಂಶೀಧರಶ್ರೀಕೃಷ್ಣಸ್ಯ 2२६ CS Sd MVS | CAA, ಚಾನಿಷ್ಠತ್ವಾತ್‌ । 
ಶ್ರೀಶಂಕರಭಗವತ್ಚಾದೈಃ ಸಾಂಖ್ಯಮತನಿರಾಸಾರ್ಥಂ ಪ್ರವೃತ್ತೇ ಸ್ಮೃತ್ಯಧಿಕರಣೇ (2-1-1) 
ಅಷ್ಟಾದಶಾಪುರಾಣೇಶು ಶ್ರೀನಾರಾಯಣಸ್ಯೈವ ಸರ್ವೋತ್ತಮತ್ವಂ , ಜಗತ್ಫರ್ತೃತ್ವಾದಿಕಂ ಚ ಪ್ರತಿಪಾದಿತಮ್‌. 
ತದ್ಯಥಾ - 
ess ಸಂಕ್ಟೇಪಮಿಮಂ ಶೃಣುಧ್ದಂ ನಾರಾಯಣಃ ಸರ್ವಮಿದಂ ಪುರಾಣಃ I 
ಸ ಸರ್ಗಕಾಲೇ ಚ ಕರೋತಿ ಸರ್ಗಂ ಸಂಹಾರಕಾಲೇ ಚ ತದತ್ತಿ ಭೂಯಃ ॥ 
ಇತಿ ಮಹಾಭಾರತೇ ಶಾಂತಿಪರ್ವಣಿ (12-307-115) 


ಪುನಃ "" ಸಂಹೃತ್ಯ ಸರ್ವಂ ನಿಜದೇಹಸಂಸ್ಥಂ BBO SR), ಶೇತೇ ಜಗದಂತರಾತ್ಮಾ'' ಇತಿ Bo ಕಸ್ಯ 
ವ್ಯಾಖ್ಯಾನವಸರೇ - ""ಜಗದಂತರಾತ್ಮಾ: ಸರ್ವಾಂತರ್ಯಾಮೀ ಇತ್ಯರ್ಥಃ '' ಅತ ಏವ ಶ್ರೀಶಾಂಕರಭಾಷ್ಯೇ 
ಅಂತರ್ಯಾಮಿಬ್ರಾಹ್ಮಣೇ “NR ತ ಆತ್ಮಾನಂತರ್ಯಾಮ್ಯಮೃತಃ'' ಇತ್ಯಸ್ಯ ವಾಕ್ಯಸ್ಯ ವ್ಯಾಖ್ಯಾನಾವಸರೇ 
""ಅತ್ಮಾ ನಾರಾಯಣೋ 5ಂತರ್ಯಾಮೀ'' ಇತಿ ಪ್ರತಿಪಾದಿತಮ್‌ .. -""ಏಕೋ ದೇವಃ ಸರ್ವಭೂತೇಷು 
ಗೂಢಃ ಸರ್ವವ್ಯಾಪೀ ಸರ್ವಭೂತಂತರಾತ್ಮಾ . ಕರ್ಮಾಧ್ಯಕ್ಕಃ ಸರ್ವಭೂತಾದಿವಾಸಃ ಸಾಕ್ಟೀ ಚೇತಾ ಕೇವ 
ಲೋ ನಿರ್ಗುಣಶ್ಚ.'' ನಿರ್ಗುಣಃ = ತೈಗುಣ್ಯವರ್ಜಿತಃ . ""ತ್ರೈಗುಣವರ್ಜಿತಮಜಂ ವಿಭುಮಾದ್ಯಮೀಶಮ್‌'' 
ಇತಿ ಭಾರತಮ್‌ ಇತ್ಯತ್ರ (1-1-1) ಪುನಃ ಶ್ರೂಯತಾಮ್‌ ""ನಾರಾಯಣ ಆದಿಕರ್ತಾ ಶ್ರೀವಿಷ್ಣ್ಯಾಖ್ಯಃ'' 
ಇತಿ ಶ್ರೀಶಂಕರಾಚಾರ್ಯೋಕ್ತಿಂ ಪ್ರಮಾಣತಯಾ$5ಸ್ಮಾಯ ವಿಶಿಷ್ಟವೇದಾರ್ಥಪ್ರತಿಪಾದಕೇ ""ಊರ್ಧ್ವ- 
ಮೂಲಮಮಧಶ್ಶಾಖಮ್‌'' ಇತಿ ಗೀತಾಶ್ಲೋಕಾವ್ಯಾಖ್ಯಾನವಸರೇ -"“ಸಂಸಾರವೃಕ್ಷಸ್ಯ ಮೂಲಮೀಶ್ವರಃ 
ಶ್ರೀನಾರಾಯಣಃ ಬ್ರಹ್ಮಾದಯಸ್ತದಂಶಾಃ ಶಖಾಸ್ಥಾನೀಯಾಃ ; ಸಂಸಾರವ್ಳಕ್ಟೋ ವಿನಶ್ವರೋ ನಿತ್ಯಶ್ಚ 
ಪ್ರವಾಹರೂಪೇಣ. ವೇದೋಕ್ತ? 8 ಕರ್ಮಭಿಃ ಸೇವ್ಯತಾಮಾಪಾದಿತಶ್ಚೇತ್ಯೇತಾವಾನೇವ ವೇದಾರ್ಥಃ''ಇತಿ 
ಸಂಕ್ಟಿಪನ್‌ ಶ್ರೀಧರಾಚಾರ್ಯಃ ಶ್ರೀನಾರಾಯಣಸ್ಕೈವ ಸರ್ವೋತ್ತಮತ್ವಂ ಜಗತ್ಕರ್ತೃತ್ವಂ ಚ ಸಂಸ್ಥಾಪಯನ್‌ 
ಸರ್ವವೇದಾರ್ಥೋ$ಪ್ಯಯಮೇವೇತಿ ಪ್ರಾಹ | 


ತಥಾಹಿ ಶ್ವೇತಾಶ್ವತರೋಪನಿಷತ್‌ (6-18) : — 


ಯೋ ಬ್ರಹ್ಮಾಣಂ ವಿದಧಾತಿ ಪೂರ್ವಂ ಯೋ ವೈ ವೇದಾಂಶ್ಚಪ್ರಹಿಣೋತಿ SF । 
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Soc ದೇವಮಾತ್ಮಬುದ್ದಿಪ್ರಕಾಶಂ ಮುಮುಕ್ಬುರ್ವೈ ಶರಣಮಹಂ ಪ್ರಪದ್ಯೇ ॥ ಇತಿ Il 





ಅಯಮರ್ಥಃ ಯಃ ಆದಿಕರ್ತಾ ನಾರಾಯಣಃ, ಬ್ರಹ್ಮಾಣಂ - ಚತುರ್ಮುಖಂ, ಪೂರ್ವಂ = 
ಪ್ರಥಮತಃ , ವಿದಧಾತಿ = ಸೃಜತಿ, ಯೋ ನಾರಾಯಣಃ, ತಸ್ಮೈ = ಚತುರ್ಮುಖಾಯ, ವೇದಾನ್‌ = 
ಚತುರೋ ವೇದಾನ್‌, ಪ್ರಹಿಣೋತಿ = ದದೌ, ತಮ್‌ ಆದಿಕರ್ತಾರಂ ನಾರಾಯಣಮ್‌, 
ಆತ್ಮಬುದ್ಧಿಪ್ರಕಾಶಮ್‌: ಬ್ರಹ್ಮಾದಿದ್ವಾರಾ ಪರಮಾತ್ಮವಿಷಯಜ್ಛಾನೋತ್ಪಾದಕಮ್‌, ಮುಮುಕ್ಟುರಹಂ ಶರಣಂ 
ಪ್ರಪದ್ಯೇ .ನಿಪಾತದ್ವಯಂ ಪ್ರಸಿದ್ಧಿದ್ಯೋತಕಮ್‌ . 
ನಾರಾಯಣಂ ನಿಖಿಲಪೂರ್ಣಗುಣೈಕದೇಹಂ ನಿರ್ದೋಷಮಾಪ್ಯತಮಷ್ಯಖಿಲೈ: ಸುವಾಕ್ಕೈಃ | 
ಅಸ್ಕ್ಯೋದ್ಧ್ಭವಾದಿದಮಶೇಷವಿಶೇಷತೋಅಪಿ ವಂದ್ಯಂ ಸದಾ ಪ್ರಿಯತಮಂ ಮಮ ಸನ್ನಮಾಮಿ II 
२३० ಶ್ರೀಮಧ್ವಾಚಾರ್ಯಾಃ ಶ್ರೀನಾರಾಯಣಮಸ್ತುವನ್‌ | 
ಪುನಃ - 
ಅಖಿಲಭುವನಜನ್ಮಸ್ಥೇಮಭಂಗಾದಿಲೀಲೇ ವಿನತವಿವಿಧಭೂತವ್ರಾತರಕ್ಷೆ ಕದೀಕ್ಷೇ | 
ಶ್ರುತಿಶಿರಸಿ ವಿದೀಪ್ತೇ ಬ್ರಹ್ಮಣಿ ಶ್ರೀನಿವಾಸೇ ಭವತು ಮಮ ಪರಸ್ಮಿನ್‌ ಶೇಮುಷೀ ಭಕ್ತಿರೂಪಾ ॥ 
ಅತಿ ಶ್ರೀರಾಮಾನುಜಾಚಾರ್ಯಾಃ ಶ್ರೀನಿವಾಸಮಸ್ತುವನ್‌। 
ಪುನಃ - 
ಸಮಸ್ತವೇದೇಷು ತಥೈವ ಭಾರತೇ ತಥಾ55ದಿಕಾವ್ಯೇ ಸ್ಕೃತಿಷೂತ್ತಮೋತ್ತಮಮ್‌ | 
ಪುರಾಣಜಾಲೇರಪಿ ಹಿ ವಾಸ್ತವಂ ಪದಂ ಮುಕುಂದ ಏವೇತಿ WBA 09० ಸತಾಮ್‌ ॥ 
ಇತಿ ಶ್ರೀಶಾಂಕರಗೀತಾಭಾಷ್ಯವ್ಯಾಖ್ಯಾಕಾರಾಃ (15 ಅಧ್ಯಾಯ) ಶ್ರೀಸದಾನಂದಸ್ವಾಮಿನಃ. 
ಅನ್ಯೇಚ ಸಂತಿ ಬಹವೋ ಜೀವೇಶಭೇದಮಂಗೀಕುರ್ವಾಣಾಃ ಶ್ರೀನಾರಾಯಣಸ್ಯ ಸರ್ವೋತ್ತಮತ್ವಂ 
ಸಿದ್ಧಾಂತಯಂತಃ 
ತಥಾ ಹಿ ಅದ್ವೈತಸಿದ್ದಾವೇಕತ್ರ ಶ್ರೀಮಧುಸೂಧನಸರಸ್ವತೀಸ್ವಾಮಿನಃ - 
ವಂಶೀವಿಭೂಷಿತಕರಾನ್ನವನೀರದಾಭಾತ್‌ ಪೀತಾಂಬರಾದರುಣಬಿಂಬಫಲಾಧರೋಷ್ಯಾತ್‌ | 
ಪೂರ್ಣೇಂದುಸುಂದರಮುಖಾದರವಿಂದನೇತ್ರಾತ್‌ ಕೃಷ್ಣಾತ್‌ ಪರಂ ಕಿಮಪಿ ತತ್ವಮಹಂ ನ 
ಜಾನೇ NS | 
ತಥಾ ಹಿ ಶ್ರೀವಲ್ಲಭಾಚಾರ್ಯಾಃ 
ಅಂತಃಕರಣ ಮದ್ವಾಕೃಂ ಸಾವಧಾನತಯಾ ಶೃಣು | 
ಕೃಷ್ಣಾತ್‌ ಪರಂ ನಾಸ್ತಿ ದೈವಂ ವಸ್ತು ದೋಷವಿವರ್ಜಿತಮ್‌ । 
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ತಸ್ಮಾತ್‌ ಸತತಮಿತ್ಯೇವ ಶ್ರೀಕೃಷ್ಣಃ ಶರಣಂ ಮಮ ॥ ಇತಿ Il 
ತಥಾ ಹಿ ಶ್ರೀನಿಂಬಾರ್ಕಾಚಾರ್ಯಾಃ — 
ನಾನ್ಯಾ ಗತಿಃ ಕೃಷ್ಣಪದಾರವಿಂದಾತ್‌ ಸಂದೃಶ್ಯತೇ ಬ್ರಹ್ಮಶಿವಾದಿವಂದಿತಾತ್‌ । 
ಭಕ್ತೇಚ್ಛಯೋಪಾತ್ತಸುಚಿಂತ್ಯವಿಗ್ರಹಾದಚಿಂತ್ಯಶಕ್ಷೇರವಿಚಿಂತ್ಯಸಾಶಯಾತ್‌ ॥ ಇತಿ II 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಭಾಗವತಮ್‌ — “ಏತೇ ಚಾಂಶಕಲಾಃ ಪುಂಸಃ ಕೃಷ್ಣಸ್ತು ಭಗವಾನ್‌ ಸ್ವಯಮ್‌'' 
ಇತಿ । ತಥಾ ಹಿ ಶ್ರೀಚ್ಛೆತನ್ಯಮಹಾಪ್ರಭುಃ ¬ 
ಆರಾಧ್ಯೋ ಭಗವಾನ್‌ ವ್ರಜೇಂದ್ರತನಯಸ್ತದ್ದಾಮ ವೃಂದಾವನಂ, 
ರಮ್ಯಾ ಕಾಚಿದುಪಾಸನಾ ವ್ರಜವಧೂವರ್ಗೇಣ ಯಾ ಕಲ್ಪಿತಾ। 
ಶ್ರೀಮದ್ಭಾಗವತಂ ಪ್ರಮಾಣಮಮಲಂ ಪ್ರೇಮಾ ಪುಮರ್ಥೊೋ ಮಹಾನ್‌, 
ಶ್ರೀಚ್ಛೆತನ್ಯಮಹಾಪ್ರಭೋರ್ಮತಮಿದಂ ತತ್ರಾಗ್ರಹೋ ನಃ ಪರಃ ॥ ಇತಿ II 
ತಥಾ ಹಿ ಮಹಾಭಾರತಮ್‌ — 
ಕೃಷ್ಣ ಏವ ಹಿ ಲೋಕಾನಾಂ ಭಾವನೋ ಮೋಹನಸ್ತಥಾ | 
ಸಂಹಾರಕಶ್ಚೈವ ಕಾರಣಂ ಚ ವಿಶಾಂಪತೇ Il’ ಇತಿ II 
ತಥಾ ಹಿ ಶ್ರೀಶಂಕರಾಚಾರ್ಯಾಃ — 
ಬ್ರಹ್ಮಾಂಡಾನಿ ಬಹೂನಿ ಪಂಕಜಭವಾನ್‌ ಪ್ರತ್ಯಂಡಮತ್ಯದ್ದುತಾನ್‌, 
ಗೋಪಾನ್‌ ವತ್ತಯುತಾನ್‌ ಅದರ್ಶಯದಜಂ ವಿಷ್ಣೂನಶೇಷಾಂಶ್ಚಯಃ। 
ಶಂಭುರ್ಯಚ್ಚರಣೋದಕಂ SPURS ಧತ್ತೇ ಸ್ಮ ಮೂರ್ತಿತ್ರಯಾತ್‌ 
ಕೃಷ್ಣೋ ವೈ ಪೃಥಗಸ್ತಿ ಕೋತಪ್ಯವಿಕೃತಃ ಸಚ್ಚಿನ್ನಯೋ ಲೀಲಯಾ II ಇತಿ Il 
ಭಾಗವತೋತ್ತಮಲಕ್ಷಣಮುಕ್ತಂ ಶ್ರೀಮದ್ಧಾಗವತೇ ಏಕಾದಶಸ್ಕಂಧೇ | ತದ್ಯಥಾ — 
ಸರ್ವಭೂತೇಷು ಯಃ ಪಶ್ಯೇದ್‌ ಭಗವದ್ಧಾವಮಾತ್ಮನಃ | 
ಭೂತಾನಿ ಭಗವತ್ಯಾತ್ಮನ್ಯೇಷ ಭಾಗವತೋತ್ತಮಃ ॥ ಇತಿ ॥ 
ಶ್ರೀಶಂಕರಾಚಾರ್ಯಪ್ರಣೀತವೈಷ್ಣವದರ್ಶನಸಂಗ್ರಹಃ 
ಶ್ರೀಶಂಕರಾಚಾರ್ಯಪ್ರವರ್ತಿತವೈಷ್ಣವದರ್ಶನಸಂಗ್ರಹಃ ಕ್ರಿಯತೇ | ತದ್ಯಥಾ - 
ನಾರಾಯಣಃ ಪರೋ ವ್ಯಕ್ತಾದಂಡಮವ್ಯಕ್ತಸಂಭವಮ್‌ | 
VOWA OSA POC ಲೋಕಾಃ ಸಪ್ತದ್ದೀಪಾ ಚ ಮೇದಿನೀ Il 
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ಇತಿ ಗೀತಾಭಾಷ್ಯಮಂಗಳಪದ್ಯೇ ರಮಾಬ್ರಹ್ಮಾದಿಸಕಲಚೇತನೋತ್ತಮತ್ವಂ ತದಭಿಮನ್ಯಮಾನಸಕ 
ಲಾಚೇತನೋತ್ತಮತ್ವಂ ನಾರಾಯಣಸ್ಯ ಪ್ರತಿಪಾದಿತಮ್‌ | ತೇನ ""ಇಂದ್ರಿಯೇಭ್ಯಃ ಪರಾ ಹ್ಯರ್ಥಾ 
ಇತ್ಯಾರಭ್ಯ ಪುರುಷಾನ್ನ ಪರಂ ಕಿಂಚಿತ್‌ ಸಾ ಕಾಷ್ಠಾ ಸಾ ಪರಾ ಗತಿಃ' ಇತಿ ಕಾಠಕೋಪನಿಷದ್ಯುತ್ತಮತ್ತ- 
ತಾರತಮ್ಯಸೀಮಾತ್ವೇನೋಕ್ತಃ ಪುರುಷೋ ನಾರಾಯಣ ಏವೇತಿ ಸಮರ್ಥಿತಂ ಭವತಿ | ಸೀಮಾತ್ವಂ 
ಚಾಸ್ಯಾನಪಕರ್ಷಾಸಮಾನಾಧಿಕರಣೋತ್ತಮತ್ವರೂಪಂ ಸರ್ವೋತ್ತಮತ್ವಮೇವ | 


ಏತೇನಾವ್ಯಕ್ತಶಬ್ದ್ಬಬೋಧ್ಯಾಯಾ ಮಹಾಲಕ್ಷ್ಮ್ಯಾ ಮಹಚ್ಛಬ್ದವಾಚ್ಯಚತುರ್ಮುಖಬ್ರಹಾಪೇಕ್ಚಯೋ- 
ತ್ತಮತ್ವಂ ನಿರೂಪಿತಂ ಭವತಿ । ತದಿದಂ ನಾರಾಯಣಸ್ಯ ಸರ್ವೋತ್ತಮತ್ಹ್ವಂ ನಾರಾಯಣಶಬ್ದೇನೈವ 
ಪ್ರಕಟೀಕೃತಂ ಭವತಿ ಇತ್ಯಾನಂದಗಿರಿಟೀಕಾಕಾರೋ ಮನುತೇ | ತಥಾ ಹಿ — 

ಆಪೋ ನಾರಾ ಇತಿ ಪ್ರೋಕ್ತಾ ಆಪೋ ವೈ ನರಸೂನವಃ। 
ಅಯನಂ ತಸ್ಯ ತಾಃ ಪೂರ್ವಂ ತೇನ ನಾರಾಯಣಃ ಸ್ಮೃತಃ I 

ಇತಿ x BAG: ಸ್ಥೂಲದೃಶಾಂ ನಾರಾಯಣಶಬ್ದಾರ್ಥಃ | ಸೂಕ್ಷ್ಮದರ್ಶಿನಃ ಪುನರಾಚಕ್ಷತೇ - 
"ನರಶಬ್ದೇನ ಚರಾಚರಾತ್ಮಕಂ ಶರೀರಜಾತಮುಚ್ಯತೇ | ತತ್ರ ನಿತ್ಯಸನ್ನಿಹಿತಾಶ್ಚಿದಾಭಾಸಾ ಜೀವಾ ನಾರಾ 
ಇತ್ಯುಚ್ಕಂತೇ | ತೇಷಾಮಯನಮಾಶ್ರಯೋ ನಿಯಾಮಕೋತಂತರ್ಯಾಮೀ ನಾರಾಯಣ ಇತಿ | 
ಯಮಧಿಕೃತ್ಯಾಂತರ್ಯಾಮಿಬ್ರಾಹ್ಮಣಂ ಶ್ರೀನಾರಾಯಣಾಖ್ಯಂ ಮಂತ್ರಾಮ್ನಾಯಂ ಚಾಧೀಯತೇ | 
ಅನೇನ ಶಾಸ್ತ್ರಪ್ರತಿಪಾದ್ಯಂ ವಿಶಿಷ್ಟಂ ತತ್ವಮಾದಿಷ್ಟಂ ಭವತಿ' ಇತಿ ಆನಂದಗಿರಿವಾಕ್ಕಮ್‌ | ಅತ್ರ Cog, 
ನಾರಾಯಣಶಬ್ದವಾಚ್ಛೇ ಯೋಗೇನ ಸಕಲಜಡಜೀವನಿಯಾಮಕತ್ವಮಭಿಹಿತಮ್‌ | ತೇನ ಚ ತಸ್ಯ 
ಸರ್ವೋತ್ತಮತ್ವಂ AT । 

ಕಿಂಚ ""ಆಧ್ಯಾನಸ್ಯ ಪ್ರಯೋಜನಾಭಾವಾತ್‌, ಆತಶಬ್ದಾಚ್ಚ' (3/3/14,15) ಇತಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯೇ 
ಶ್ರೀಶಂಕರಾಚಾರ್ಯಪ್ರಣೀತೇ "“ಇಂದ್ರಿಯೇಭ್ಯಃ ಪರಾ ಹ್ಯರ್ಥಾ ಅರ್ಥೇಭ್ಯಶ್ವ ಪರಂ ಮನಃ | ಮನಸಸ್ತು 
ಪರಾಬುದ್ಧೀ' (ಕಠ 3/10) ಇತ್ಯಾರಭ್ಯ "ಪುರುಷಾನ್ನ ಪರಂ ಕಿಂಚಿತ್‌ ಸಾ ಕಾಷ್ಠಾ ಸಾ ಪರಾಗತಿಃ' (ಕಠ 
3/11) ಇತ್ಯತ್ರ ಸರ್ವೋತ್ತಮತ್ವೇನ ಪ್ರತಿಪಾದಿತಃ ಕಃ) ಇತ್ಯಾಶಂಕಾಯಾಂ "ತದ್ವಿಷ್ಟೋಃ ಪರಂ ಪದಮ್‌'' 
ಪುರುಷಾನ್ನ ಪರಂ ಕಿಂಚಿತ್‌'' ಇತ್ಯುಪಕ್ರಮೋಪಸಂಹಾರಯೋರೈಕರೂಪ್ಯಾದೇಕಪುರುಷಪರತ್ಹೇನೈಕ- 
ವಾಕ್ಯತ್ವನಿಶ್ಚಯೇ ವಾಕ್ಯಭೇದಕಲ್ಪನಾ ನ ಯುಕ್ತ್ಯೇತ್ಯಭಿಪ್ರಾಯೇಣ ಶ್ರೀಶಂಕರಾಚಾರ್ಯೈಃ "en ಚ 
ಸೋಠಧ್ವನಃ ಪರಮಾಪ್ನೋತಿ ತದ್ವಿಷ್ಟೋಃ ಪರಮಂ ಪದಮ್‌' (ಕಠ. 3/9) AREL ४० ತದಧ್ವನಃ 
ಪಾರಂ ವಿಷ್ಣೋಃ ಪರಮಂ ಪದಮ್‌ ಇತ್ಯಾಕಾಂಕ್ಹಾಯಾಮಯಮಾಯಾಸ ಇತ್ಯವಸೀಯತೇ' ಇತಿ 
ಪ್ರತಿಪಾದನಾದುಪಕ್ರಮೋಕ್ತೋ ವಿಷ್ಣುರೇವೋಪಸಂಹಾರವಾಕ್ಯಸ್ಥಪುರುಷಶಬ್ಧವಾಚ್ಯ ಇತಿ ಸೋಪಪತ್ತಿಕ- 
ಮುಪದರ್ಶಿತಮ್‌ । ಅಪಿ ಚ "ಕಾರ್ಯಂ ಬ್ರಹ್ಮ ಸಗುಣಂ ಸತ್ವರಜಸ್ತಮೋಗುಣಬದ್ದಮತ ಏವಾಪರಂ 
ಬ್ರಹ್ಮ | ಪರಂ ಬ್ರಹ್ಮ ನಿರ್ಗುಣಂ ಸತ್ವರಜಸ್ತಮೋಗುಣಬಂಧಶೂನ್ಯಮತ ಏವ ಪರಂ ಬ್ರಹ್ಮೇತಿ 
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ಸರ್ವಸಮತಮ್‌ | ತತ್ರ ಕಾರ್ಯಂ ಬ್ರಹ್ಮ ಹಿರಣ್ಯಗರ್ಭಃ, ಪರಂ ಬ್ರಹ್ಮ AMOS ಚ "ಕಾರ್ಯಾತ್ಯಯೇ 
ತದಧ್ಯಕ್ಷೇಣ ಸಹಾತಃ ಪರಮಭಿಧಾನಾತ್‌' ಇತ್ಯೇತದ್‌ ಬ್ರಹಸೂತಭಾಷ್ಯೇ ಶ್ರೀಶಂಕರಾಚಾರ್ಯೈಃ ಪ್ರಣೀತೇ 
(4/3/10) ಸಮರ್ಥಿತಮ್‌ | ತಥಾ ಹಿ ""ಕಾರ್ಯಬ್ರಹ್ಮಲೋಕಪ್ರಲಯಪ್ರತ್ಯುಪಸ್ಥಾನೇ ಸತಿ ತತ್ರೈವೋತ್ಪನ್ನ- 
ಸಮ್ಯಗ್‌ದರ್ಶನಾಃ ಸಂತಸ್ತದಧ್ಯಕ್ಷೇಣ ಹಿರಣ್ಯಗರ್ಭೇಣ ಸಹಾತಃ ಪರಂ ಪರಿಶುದ್ದಂ ವಿಷ್ಣೋಃ ಪರಮಂ 
ಪದಂ ಪ್ರತಿಪದ್ಯಂತ ಇತಿ'' ಇತಿ । 
(A, Seg, 413111) 1 ಸ್ಮೃತಿರಪ್ಯೇತಮರ್ಥಮನುಜಾತಿ 
ಬ್ರಹ್ಮಣಾ ಸಹ ತೇ ಸರ್ವೇ ಸಂಪ್ರಾಪ್ತೇ ಪ್ರತಿಸಂಚರೇ। 
ಪರಸ್ಕಾಂತೇ ಕೃತಾತ್ಮಾನಃ ಪ್ರವಿಶಂತಿ ಪರಂ ಪದಮ್‌ ॥ ಇತಿ Il 


ಇತ್ಯನೇನ ವಾಕ್ಕೇ ವಿಷ್ಣೋರ್ಬ್ರಹ್ಮಾದ್ಯುತ್ತಮತ್ವಂ ಸಾಧಿತಂ ಭವತಿ | ಕಿಂಚ ""ಆರ್ತ್ತಿಸಮಯೇ 
ಕ್ರಿಯಮಾಣಪ್ರಾರ್ಥನಾಯಾಃ ಸ್ತೋತ್ರಸ್ಯ ಚಾವಿದ್ಯಮಾನವಿಷಯಕತ್ವಾಸಂಭವೇನ ಸ್ವಶರೀರದಾಹಕಾಲೀನ- 
ಪ್ರಾರ್ಥನಾಪದ್ಯೇ ನರಸಿಂಹಾವತಾರಭೂತಸ್ಯ ಶ್ರೀಹರೇಃ ಪ್ರಾರ್ಥನಾ ಕೃತಾ ವ್ರಪ್ಪಕೇಶಶ್ರುತಿಪ್ರತಿಪಾದ್ಯೈಃ 
ಶ್ರೀಶಂಕರಾವತಾರಭೂತೈಃ ಶ್ರೀಶಂಕರಾಚಾರ್ಯೈಃ | ತತ್ರ ಹಿ — 


ಶ್ರೀಬ್ರಹ್ಮರುದ್ರಮರುದರ್ಕಕಿರೀಟಕೋಟಿಸಂಘಟ್ಟಿತಾಂಫ್ರಿಕಮಲಾಮಲಕಾಂತಿಮಂತ। 


ಲಕ್ಷಿ ನಲಸತ್‌ಕುಚಸರೋರುಹರಾಜಹಂಸ ! ಲಕ್ಷಿ LRAT! ಮಮ ದೇಹಿ ಕರಾವಲಂಬಮ್‌ II 
ಇತ್ಯಾದೀನಿ ನರಸಿಂಹಸ್ತೋತ್ರಭೂತಾನಿ ಪದ್ಯಾನಿ ವರ್ತಂತೇ | ತೈಶ್ವ ಲಕ್ಷ್ಮೀಬ್ರಹ್ಮಾದಿಸರ್ವ- 
ದೇವೋತ್ತಮತ್ವಂ ವಿಷ್ಣೋಃ ಸಿದ್ಧ್ಯತಿ 1 (ಸೋsಯಂ ಶ್ಲೋಕಃ ಶ್ರೀಶಂಕರವಿಜಯೇ ನೃಸಿಂಹಸ್ತೋತ್ರೇ 
ವರ್ತತೇ) । ಏವಮೇವ ಪ್ರಬೋಧಸುಧಾಕರೇ -- 
ಕೃಪಾಪಾತ್ರಂ ಯಸ್ಯ ತ್ರಿಪುರರಿಪುಪುರಂಭೋಜವಸತಿಃ 
ಸುತಾ ಜಹ್ನೋಃ ಪೂತಾ ಚರಣನಖನಿರ್ಣೇಜನಜಲಮ್‌ | 
ಪ್ರದಾನಂ ವಾ ಯಸ್ಯ ತ್ರಿಭುವನಪತಿತ್ಸಂ ವಿಭುರಪಿ, 


ನಿದಾನಂ ಸೋಶಸ್ಥಾಕಂ ಜಯತಿ ಕುಲದೇವೋ ಯದುಪತಿ: II 
ಇತಿ ಶ್ಲೋಕೇನ ಬ್ರಹ್ಮಾದೀನಾಂ ಭಗವತ್‌ಕೃಪಾಪಾತ್ರತ್ವಮಭಿಧಾಯ ಯದುಪತೇಃ ಶ್ರೀಕೃಷ್ಣಸ್ಯ ವಿಷ್ಣೋಃ 
ಸ್ವಕುಲದೇವತ್ಹಂ ಪ್ರತಿಪಾದಿತಮ್‌ | ಅನ್ಯತ್ರಾಪಿ ಶ್ರೀಶಂಕರಾವತಾರಭೂತೈಃ ಶ್ರೀಶುಕಾಚಾರ್ಯೈರಪಿ 
ಭಗವಚ ಬಾರ್ಥನಿರೂಪಣಪ್ರಸಂಗೇ - 
೪ o 
ಅಥಾಪಿ Osa i ದನಖಾವಸೃಷ್ಟಂ ಜಗದ್ದಿರಿಂಚೋಪಹೃತಾರ್ಹಣಾಂಭಃ | 
ಸೇಶಂ ಪುನಾತ್ಯನ್ಯತಮೋ ಮುಕುಂದಾತ್‌ ಕೋ ನಾಮ ಲೋಕೇ ಭಗವತ್ತದಾರ್ಥಳಿ ॥ 


ಇತ್ಯಭಿಹಿತಮ್‌ । ತೇನ ಹಿ ಯುಕ್ತ್ಯಾ ಮುಕುಂದಾದನ್ಯಸ್ಯ ಭಗವಚ್ಛಬ್ದವಾಚ್ಯತ್ವಂ ಪ್ರತಿಷಿಧ 


8 


19 


ವಿಷ್ಣ್ಯಪರನಾಮಧೇಯಸ್ಯ ಭಗವತೋ ಮುಕುಂದಸ್ಕೈವ ಭಗವಚ್ಛಬ್ದವಾಚ್ಯತ್ವಂ ಸಮರ್ಥಿತಮ್‌ | ತಥೈವ 
ಭಗವಚ್ಛ್ಚಬ್ದಬೋಧ್ಯಂ ಸಮಗೈಶ್ವರ್ಯರೂಪಂ ಸರ್ವೇಶ್ವರತ್ವಂ ಬ್ರಹ್ಮರುದ್ರಯೋರ್ವಿಷ್ಟುಸೇವಕತ್ವೇನ 
ನಿಷಿದ್ಯ ಬ್ರಹ್ಮರುದ್ರಾದಿಸೇವ್ಯಸ್ಯ ಶ್ರೀವಿಷ್ಣೋರೇವ ತದ್ಯುಕ್ತಮಿತ್ಯುಕ್ತಮ್‌ | ಅಂತತೋ ಗತ್ವಾ ಶ್ರೀವಿಷ್ಣೋಃ 
ಸರ್ವೋತ್ತಮತ್ವಂ (ಸರ್ವೇಶ್ವರತ್ವಂ ಚ) ವೈಷ್ಣವದರ್ಶನಸರ್ವಸ್ವಭೂತಮಿತಿ ಜ್ಞೇಯಮ್‌ | 
ಇತಃ ಪರಂ ಮುಕುಂದಸ್ಯ ನಾರಾಯಣಸ್ಯ ಭಗವಚ್ಛಬ್ದವಾಚ್ಯತ್ವಂ ಕಥಮ್‌? ಇತಿ ವಿಚಾರಯಾಮಃ | 

"ಆದಿಕರ್ತಾ ನಾರಾಯಣಾಖ್ಯೋ ಎಷ್ಟುರ್ದೇವಕ್ಕಾಂ ವಸುದೇವಾದಂಶೇನ ಕಿಲ ಸಂಬಭೂವ', "ಸ ಚ 
ಭಗವಾನ್‌ ಜ್ಞಾನ್ಫೈೆಶ್ಚರ್ಯಶಕ್ತಿಬಲವೀರ್ಯತೇಜೋಭಿಃ ಸದಾ ಸಂಪನ್ನಃ, "ಪರಮಾರ್ಥತತ್ವಂ ಚ 
ವಾಸುದೇವಾಖ್ಯಂ ಪರಬ್ರಹ್ಮಾಭಿಧೇಯಭೂತಂ ವಿಶೇಷತೋತಭಿವ್ಯಂಜಯದ್ದೀತಾಶಾಸ್ತ್ರಮ್‌' ಇತಿ ಚ 
ಗೀತಾಶಾಸ್ತ್ರೇ ವ್ಯಪ್ತಕೇಶಶ್ರುತಿಪ್ರತಿಪಾದ್ಯೈಃ ಶ್ರೀಶಂಕರಾಚಾರ್ಯೈಃ ಸ್ಫುಟಂ ನಾರಾಯಣ - ವಿಷ್ಣು - 
ವಾಸುದೇವ - ಕೃಷ್ಣಶಬ್ಬೈರ್ವಿಷ್ಟುಂ ನಿರ್ದಿಶ್ಯ ""ಸ ಚ ಭಗವಾನ್‌ ಜ್ಲಾನ್ಸಶ್ವರ್ಯಶಕ್ತಿಬಲವೀರ್ಯತೇಜೋಭಿಃ 
ಸದಾ ಸಂಪನ್ನಃ" ಇತ್ಯನೇನ ತಸ್ಯೇಶ್ಚರತ್ಹಮಭಿಹಿತಮ್‌ | ತದಾಪೀಶ್ವರತ್ವಂ ನೇತರೇಷಾಮಿವೇಶಿತವ್ಯತ್ವ- 
ಸಾಮಾನಾಧಿಕರಣ್ಯಮ್‌, ನ ವಾ ಕತಿಪಯಮಾತ್ರನಿರೂಪಿತಮ್‌, ಕಿಂತು ನಿಯಮ್ಯತ್ವಾಸಮಾನಾಧಿಕರಣಂ 
ಸ್ವೇತರವ್ಯಾಪಕನಿಯಮ್ಯತಾರೂಪಿತಂ ಚ | ಪುನಃ “ಶ್ರೀಭಗವಾನುವಾಚ''(ಗೀ.3/37) ಇತ್ಯತ್ರ 
ಭಗವಚ್ಛಬ್ದವ್ಯಾಖ್ಯಾನವಸರೇ — 

ಐಶ್ಚರ್ಯಸ್ಯ ಸಮಗ್ರಸ್ಯ ವೀರ್ಯಸ್ಯ ಯಶಸಃ ಶ್ರಿಯಃ I 

ವೈರಾಗ್ಯಸ್ಯಾಥ ಮೋಕ್ಟಸ್ಕ 


ಸಸ್ಯ ಷಣ್ಣಾಂ ಭಗ ಇತೀಂಗಿತಾ II 

ಇತಿ ವಿಷ್ಣುಪುರಾಣಶ್ಲೋಕಮ್‌(6/5/74) ಸಮುದ್ಧೃತ್ಯ ವ್ರುಪ್ತಕೇಶಶ್ರುತಿಪ್ರತಿಪಾದ್ಯೈಃ 
ಶ್ರೀಶಂಕರಾಚಾರ್ಯೈಃ ""ಐಶ್ಚರ್ಯಾದಿಷಟ್ಕಂ ಯಸ್ಮಿನ್‌ ವಾಸುದೇವೇ ನಿತ್ಯಮಪ್ರತಿಬದ್ಧತ್ತೇನ ಸಾಮಸ್ಸೇನ ಚ 
ವರ್ತತೇ, ಸ ವಾಸುದೇವೋ ವಾಚ್ಯೋ ಭಗವಾನಿತಿ' ಇತಿ ಭಾಷ್ಕ್ಯೇಣ ಶ್ರೀವಿಷ್ಣೋರ್ನಿಯಮ್ಯತ್ವಾಸಾಮಾ- 
ನಾಧಿಕರಣಂ ಸ್ವೇತರವ್ಯಾಪಕನಿಯಮ್ಯತಾನಿರೂಪಿತಂ ties O2 203 MARO ಪ್ರತಿಪಾದಿತಮ್‌ | 

ಇದಮೈಶ್ಚರ್ಯಸ್ಯ ಸಮಗ್ರತ್ವಂ ನಾಮೇತ್ಯಭಿಪ್ರೇತ್ಯ ಸಾಮಸ್ತ್ವೇನೇತ್ಯುಕ್ತಮ್‌ | ತದೈಶ್ವರ್ಯಸ್ಯ ಕೇನಚಿತ್‌ 
ಪ್ರತಿಬದ್ಧತ್ತೇ ಯೇನ ಪ್ರತಿಬದ್ಧಂ ತನ್ನಿರೂಪಿತೈಶ್ವರ್ಯಾಸಂಭವೇನ ಸಾಮಸ್ತಾಸಂಭವಃ ಸ್ಯಾದತಃ ಕೇನಾಪಿ 
ತನ್ನ ಪ್ರತಿಬದ್ದುಂ ಶಕ್ಕಮಿತಿ ಸೂಚಯಿತುಮ್‌ "ಅಪ್ರತಿಬದ್ಧತ್ವೇನ ವರ್ತತೇ' ಇತ್ಯುಕ್ತಮ್‌ | "ನಿತ್ಯಂ ವರ್ತತೇ, 
ಸದಾ ಸಂಪನ್ನಃ' ಇತಿ ವಾಕ್ಯಾಭ್ಯಾಂ ವಿಶೇಷಣೀಭೂತೈಶ್ವರ್ಯಾದಿಷಟ್ಕಸ್ಯ ವಿಶೇಷ್ಯಭೂತವಾಸುದೇವಸ್ಯ ಚ 
ತ್ರೈಕಾಲಿಕನಿಷೇಧಾಪ್ರತಿಯೋಗಿತ್ವರೂಪಂ ಪರಮಾರ್ಥಸತ್ತ್ವಮಭಿಹಿತಮ್‌ । ತದೇವ ಪುನರುಪ- 
ಸಂಹಾರವಾಕ್ಕೇ ""ಪರಮಾರ್ಥತತ್ವಂ ಚ ವಾಸುದೇವಾಖ್ಯಂ ಪರಬ್ರಹಾಭಿಧೇಯಭೂತಮ್‌'' ಇತ್ಯಾದಿನಾ 
ಸುಟೀಕೃತಮ್‌ | "ಪರಬ್ರಹ್ಮಲಿಂಗಂ ಭಜೇ ಪಾಂಡುರಂಗಮ್‌' ಇತಿ ಚ ಶ್ರೀಶಂಕರಾಚಾರ್ಯಕೃತಂ 
ಶ್ರೀಪಾಂಡುರಂಗಸ್ತೋತ್ರಮ್‌ | ತೇನ ಈಶ್ವರಸ್ಯ ಈಶ್ವರತ್ನಸ್ಯ ಮಿಥ್ಯಾವಾದಃ ಪ್ರತಿಕ್ಚಿಪ್ರಃ | ಪುನಃ "ಪ್ರಕೃತಿಂ 
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ಪುರುಷಂ ಚೈವ ವಿದ್ವ್ಯನಾದೀ ಉಭಾವಪೀ' ಇತಿ ಗೀತಾಭಾಷ್ಯೇ "ನಿತ್ಯೇಶ್ವರತ್ವಾದೀಶ್ವರಸ್ಯ ತತ್ವಕ್ರತ್ಯೋರಪಿ 
ಯುಕ್ತಂ ನಿತ್ಯತ್ವೇನ ಭವಿತುಮ್‌' ಇತಿ ವಾಕ್ಕೇನ ಜಡಜೀವಯೋರಪಿ ತೈಕಾಲಿಕನಿಷೇಧಾಪ್ರತಿಯೋಗಿತ್ವಮು 
ಕಮ್‌ | 
ತಥಾ ಚ ತತ್ರೈವ “ಪ್ರಾಕ್‌ ಪ್ರಕೃತಿಪುರುಷಯೋರುತ್ತತ್ತೇರೀಶಿತವ್ಯಾಭಾವಾದೀಶ್ವರಸ್ಕಾನೀಶ್ವರತ್ವ- 
ಪ್ರಸಂಗಾತ್‌ । ನಿತ್ಯತ್ವೇ ಪುನರೀಶ್ವರಸ್ಯ ಪ್ರಕೃತ್ಯೋಃ ಸರ್ವಮೇತದುಪಪನ್ನಮ್‌' ಇತ್ಯಾದಿನಾ ಜಡಜೀವಯೋ 
ರ್ನಿತ್ಯತ್ವಮನ್ಯಥಾ5 ನುಪಪತ್ತ್ಯಾ ಚ ಸಮರ್ಥಿತಮ್‌ | ತೇನ ಜಡಜೀವೇಶ್ವರಾಣಾಂ ತ್ರಯಾಣಾಮಪ್ಯ- 
ಬಾಧ್ಯತ್ಹರೂಪಂ ಪಾರಮಾರ್ಥಿಕಸತ್ಯತ್ವಂ ಶ್ರೀವಿಷ್ಣೋರೇವೇಶ್ವರತ್ವಂ ಚ ಶ್ರೀಶಂಕರಾಚಾರ್ಯಾಭಿಪ್ರೇತಮಿತಿ 
ಸ್ಥಿತಮ್‌ | 
ಯಚ್ಚ ಕ್ವಚಿತ್‌ ಷಡ್ಗುಣೈಶ್ವರ್ಯಸಂಪನ್ನಸ್ಯ ಭಗವತಃ ಶ್ರುತಿಪುರಾಣಾದಿಷು ನಿರ್ಗುಣತ್ವವಚನಂ ತತ್‌ 
ಸತ್ವರಜಸ್ತಮೋರೂಪಗುಣತ್ರಯರಾಹಿತ್ಯಬೋಧಕಮ್‌, ನ ತು ನಿರ್ಧರ್ಮಕತ್ವಾರ್ಥಕಂ ನಿರ್ವಿಶೇಷತ್ವಾ- 
ರ್ಥಕಂ ವಾ | ಅತ ಏವ "ನಿರ್ಗುಣಂ ಗುಣಭೋಕ್ತೃ ಚ'' ಇತ್ಯಸ್ಯ ವ್ಯಾಖ್ಯಾನಾವಸರೇ ನಿರ್ಗುಣಶಬ್ಧಸ್ಯ 
"ಸತ್ವರಜಸ್ತಮಾಂಸಿ ಗುಣಾಃ, ತೈರ್ವರ್ಜಿತಮಿತ್ಯರ್ಥಃ' ಇತಿ ಪ್ರತಿಪಾದಿತಂ ಶ್ರೀಶಂಕರಾಚಾರ್ಯೈಃ | ಕಿಂಚ 
ನಿರಾಕಾರತ್ವವಚನಮಪಿ ಪ್ರಾಕೃತಗುಣರಾಹಿತ್ಯೇನ ಪ್ರಾಕೃತಾಕಾರರಾಹಿತ್ಯಪರಮ್‌, ನ ತು ಸರ್ವಥಾ 
ಆಕಾರವರ್ಜಿತತ್ವಾರ್ಥಕಮ್‌ | ತದಿದಮ್‌ — 
ಪಶ್ಯ ಮೇ ಪಾರ್ಥ ರೂಪಾಣಿ ಶತಶೋತತ್ರ ಸಹಸ್ರಶಃ। 
ನಾನಾವಿಧಾನಿ ದಿವ್ಯಾನಿ ನಾನಾವರ್ಣಾಕೃತೀನಿ B II 
ಇತ್ಯಸ್ಯ ಶ್ರೀಶಾಂಕರಗೀತಾಭಾಷ್ಯೇ ದಿವ್ಯಪದೇನಾಪ್ರಾಕೃತರೂಪಾಣಾಮಪ್ರಾಕೃತಾಕಾರಾಣಾಂ ಚ 
ಸತ್ವಕಥನಾದ್ಯುಕ್ತಮೇವ | ತದಿದಂ ವೈಷ್ಣವದರ್ಶನಂ ಶ್ರೀಶಂಕರಾಚಾರ್ಯೋಕ್ತಂ ತಚ್ಛಿಷ್ಯಾಸ್ತದಾಜ್ಞಯಾ 
ಪ್ರಚಾರಯಾಮಾಸುರಿತ್ಯಾನಂದಗಿರಿಕೃತತಂಕರವಿಜಯತೋ5ವಗಮ್ಯತೇ | 


ತತ್ರ ಹ್ಯೇಕದಾ ಶ್ರೀಶಂಕರಾಚಾರ್ಯೈಃ ಸ್ವಾಂತರಂಗಶಿಷ್ಯಂ ಹಸ್ತಾಮಲಕಾಚಾರ್ಯಮಾಹೂಯ 
ಮದುಪದಿಷ್ಟಸಿದ್ದಾಂತೇಷು ಕತಮಸ್ತುಭ್ಯಂ ರೋಚತೇ? ಇತಿ ಪೃಷ್ಟಮ್‌ | ತದಾ ಹಸ್ತಾಮಲಕಾಚಾರ್ಯೈ- 
ರ್ವೈಷ್ಣವಸಿದ್ದಾಂತ ಏವ ಸಹಸ್ರಪ್ರಮಾಣಸಿದ್ದೋ ರೋಚತೇ ಮಹ್ಯಮಿತಿ ಪ್ರತಿಪಾದಿತಮ್‌ | ತದಾ ಸಮ್ಯಗ್‌ 
ಗೃಹೀತವಾನಸಿ ಇತಿ ತಾನ್‌ DIA, (ಸರ್ವತ್ರ) ವೈಷ್ಣವಸಿದ್ದಾಂತಪ್ರಚಾರಾಯ ಶ್ರೀಶಂಕರಾಚಾರ್ಯಾ 
ಆಜ್ಞಾಪಯಾಮಾಸುಃ | ತದಗ್ರೇ ಚ ತತ್ತರಂಪರಾಯಾಂ ಸಮುದ್ಧೂತಾ ಅಧುನಾತನಾ ಮಹಾಶೈವಮರ್ದನ- 
ಶಾಂಕರಭಾಷ್ಯಭಾವಗಾಂಭೀರ್ಯನಿರ್ಣಯಾದ್ಯನೇಕಗ್ರಂಥಕರ್ತಾರಃ ಶ್ರೀರಾಮಸುಬ್ಬಶಾಸ್ತ್ರಿಣಸ್ತಮೇತಂ 
ವೈಷ್ಣವಸಿದ್ದಾಂತಂ ಪ್ರಚಾರಯಾಮಾಸುಃ | ತದ್ಯಥಾ -- 
ಶಾಸ್ಟ್ರಾಣಾಂ ಭೇದ ಏವ ಶ್ರುತಿಶಿಖರಗಿರಾಮಾಗಮಾನಾಂ ಚ ನಿಷ್ಠಾ 
ತಿನಿಕರಮಹಾಭಾರತಾದಿಪ್ರಬಂಧ್ಯೆಃ I 
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si ವ ವ್ಯಾಸಸೂತ್ರಾಣ್ಯಕುಟಿಲವಿಧಯಾ ಭಾಂತಿ ತಾತ್ಪರ್ಯವಂತಿ 
ಪ್ರತ್ನೈರಾಚಾರ್ಯರತ್ನೈರಪಿ ಪರಿಜಗೃಹೇ ಶಂಕರಾರ್ಯೆಃ ಸ ಏವ ॥ ಇತಿ ॥ 


ಏವಂ ಶ್ರೀರಾಮಸುಬ್ಬಶಾಸ್ತ್ರಪ್ರಭೃತಿಭಿಃ ಶ್ರೀವಿಷ್ಣುಸರ್ವೋತ್ತಮತ್ವೋಪಯೋಗಿತಯಾ ಭೇದಸ್ಯ 
ಶ್ರುತ್ಯಾದಿತಾತರ್ಯವಿಷಯತ್ವಂ ತಸ್ಯ ಚ ಶ್ರೀಶಂಕರಾಚಾರ್ಯಾಭಿಪ್ರೇತತ್ವಂ ಚ ಸುಸ್ಪಷ್ಟಮುಪವರ್ಣಿತಮ್‌ | 
ಪ್ರಪಂಚಿತಂ ಚೈತತ್‌ ಶಾಂಕರಭಾಷ್ಯಭಾಗಗಾಂಭೀರ್ಯನಿರ್ಣಯಮಹಾಶೈವಮರ್ದನಾದಿಗ್ರಂಥೇಷು । 
ಯಚ್ಚ ಪುನಃ ಶಾಂಕರಗ್ರಂಥೇಷು ತತ್ರ ತತ್ರಾದ್ವೈತವರ್ಣನಂ ದೃಶ್ಯತೇ ತತ್‌ ಕಾಂಶ್ಚಿದ್‌ ವಿನೇಯಾನ್‌ 
ಮೋಹಯಿತುಂ ಕ್ರಮೇಣ ವೈಷ್ಣವದರ್ಶನೇ5ವತಾರಯಿತುಂ ವೇತಿ ತೇಷಾಮಾಶಯಃ । ಪುನರು- 
ಪದೇಶಸಾಹಸ್ರ್ಯಾಂ ಶ್ರೀಶಂಕರಾಚಾರ್ಯಾಃ - 
ಅಹಂ ಬ್ರಹ್ಮಾಸ್ಟಿಕರ್ತಾ ಚ ಭೋಕ್ತಾ ಚಾಸ್ಥೀತಿ ಯೇ ವಿದುಃ I 
ತೇ ನಷ್ಟಾ ಜ್ಞಾನಕರ್ಮಾಭ್ಯಾಂ ನಾಸ್ತಿಕಾಃ ಸ್ಕುರಸಂಶಯಃ II 
ಇತಿ ಪ್ರಾಹುಃ | ಶಾಂಕರವೈಷ್ಣವದರ್ಶನಗ್ರಂಥೇಷು - "ಮನ್ನಯಾ ಮಾಮುಪಾಶ್ರಿತಾಃ ಕ್ಟೇತ್ರಜ್ಞಂ 
ಚಾಪಿ ಮಾಂ AQ’ ಇತ್ಯಾದೌ ಜೀವೇಶ್ವರಯೋರಭೇದಕಥನಾತ್‌ ತಸ್ಯ ಚ ಶ್ರೀವಿಷ್ಣುಸರ್ವೋತ್ತಮತ್ವ- 
ವಿರೋಧಿತಯಾ ಬ್ರಾಹವೈಷ್ಣವದರ್ಶನಾದಪಕೃಷ್ಣಶತ್ತಮಸ್ಯ ಶಾಂಕರವೈಷ್ಣವದರ್ಶನಸ್ಯೇತಿ ಯುಕ್ತಮು- 
ತಶ್ಯಾಮಃ | "ವೈಷ್ಣವಾನಾಂ ಯಥಾ ಶಂಭುಃ ಪುರಾಣಾನಾಮಿದಂ ತಥಾ' ಇತಿ ಶ್ರೀಮದ್ಭಾಗವ- 
ತೋಕ್ಷನುಸಾರೇಣ ವೈಷ್ಣವಾಗ್ರೇಸರಃ ಶಂಭುರಿತ್ಯವಗಂತವ್ಯಮ್‌ | ತಚ್ಚ ವಿಷ್ಣುಚಕ್ರೋಪತಾಪಿತಂ ಶರಣಾಗತಂ 
ದುರ್ವಾಸಸಂ ಪ್ರತಿ ಕೈಲಾಸವಾಸಿನಾ ಶಂಕರೇಣ ಪ್ರತಿಪಾದಿತಮ್‌ | ತಥಾ ಹಿ 
ಶ್ರೀರುದ್ರ ಉವಾಚ - 
ವಯಂ ನ ತಾತ ಪ್ರಭವಾಮ ಭೂಮ್ನಿ ಯಸ್ಮಿನ್‌ ಪರೇಠನ್ಯೇ5ಷ್ಯಜಜೀವಕೋಶಾಃ। 
ಭವಂತಿ ಕಾಲೇ ನ ಭವಂತಿ ಹೀದೃಶಾಃ ಸಹಸ್ರಶೋ ಯತ್ರ ವಯಂ ಭ್ರಮಾಮಃ। 
ವಿದಾಮ ನ ವಯಂ ಸರ್ವೇ ಯನ್ನಾಯಾಂ ಮಾಯಯಾ ವೃತಾಃ। 
ತಸ್ಯ ವಿಶ್ವೇಶ್ವರಸ್ಯೇದಂ ಶಾಸ್ತ್ರಂ ದುರ್ವಿಷಹಂ ಹಿ ನಃ I 
ತಮೇವ ಶರಣಂ ಯಾಹಿ ಹರಿಸ್ತೇ ಶಂ ಎಧಾಸ್ಯತಿ ॥ ಇತಿ | 
ಅತ್ರ ಹಿ ಹರೇರ್ವಿಶ್ವೇಶ್ವರತ್ವಮುಪವರ್ಣಿತಮ್‌ | 
ತಥಾ ಶ್ರೀವಿಷ್ನೋರ್ಭೂಮಶಬ್ದೇನ ನಿರ್ದೇಶಾತ್‌ ವಿಷ್ಣೋಃ ಪೂರ್ಣಸುಖತ್ವಮ್‌, ಪ್ರಾಣಾದ್ಯಪೇಕ್ಷಯಾ 
ಉತ್ತಮತ್ವಮ್‌, ಜೀವಾನಾಂ ತಾರತಮ್ಯಮ್‌, ಸ್ವಸ್ಯ ವಿಷ್ಣುವಿಷಯೇ ಸಾಮರ್ಥ್ಯಾಭಾವ ಬ್ರಹ್ಮಣೋ 
ಜೀವತ್ವಮ್‌, ಅಕಾರವಾಚ್ಯಾದ್‌ ವಿಷ್ಣೋಃ ಸಕಾಶಾದುತನ್ನಮ್‌, ಬ್ರಹ್ಮಾಂಡಸ್ಯ ಬ್ರಹ್ಮವಿಗ್ರಹರೂಪತ್ಸಮ್‌, 
ಜೀವಾನಾಂ ಶರೀರಸಂಬಂಧ ಏವೋತ್ಪತ್ರಿಃ, ಶರೀರನಾಶ ಏವ ನಾಶಃ, ಸೃಷ್ಟಿಕಾಲೇ ಬ್ರಹ್ಮಾಂಡಸ್ಯೋತ್ಪತ್ರಿ 8, 
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ಸಂಹಾರಕಾಲೇ ಚ ತಸ್ಯ ನಾಶ; ಬ್ರಹ್ಮಪದಯೋಗ್ಯಾನಾಂ ರುದ್ರಪದಯೋಗ್ಯಾನಾಂ ಜೀವಾನಾಂ 
ಚಾನೇಕತ್ವಮ್‌, ರುದ್ರಾದಿಸರ್ವಜೀವಾನಾಂ  ಪರಾಧೀನಮನೇಕಶರೀರಗ್ರಹಣರೂಪಂ ಭ್ರಮಣಂ 
ಚಾಭಿಹಿತಮ್‌ | " ಮಾಯಯಾ ಭ್ರಮಾಮಃ'' ಇತ್ಯಾದಿಶಬ್ದಪ್ರಯೋಗೇಣ ತಚ್ಛಬ್ದಸ್ಯ ಭ್ರಾಂತಿರೂಪಾನ್ಯಥಾ- 
ಜ್ಞಾನಾರ್ಥಕತ್ವಂ ಗೃಹೀತ್ವಾ ಎರುದ್ಧಾರ್ಥಪ್ರತಿಪತ್ತ್ಯಾ "ವಿಮುಹ್ಯೇಯುರಿಮಾಃ ಪ್ರಜಾ ಇತಿ 
ಮೋಹೋದ್ದೇಶ್ಯಕತ್ವೇನಾಸ್ಯ ಬ್ರಾಹ್ಮವೈಷ್ಣವದರ್ಶನಾದ್‌ ವಿಶೇಷಃ | 
ತದಿದಂ ಶಾಂಭವಂ ವೈಷ್ಣವದರ್ಶನಮೇವ ಶ್ರೀಶಂಕರಾಚಾರ್ಯಪ್ರವರ್ತಿತಂ ವೈಷ್ಣವದರ್ಶನಮಿತಿ ॥ 
ಅತಶ್ಚ ಸಂಕ್ಷೇಪಮಿಮಂ BLOB ನಾರಾಯಣಃ ಸರ್ವಮಿದಂ ಪುರಾಣಃ। 
ಸಸರ್ಗಕಾಲೇ ಚ ಕರೋತಿ ಸರ್ಗಂ ಸಂಹಾರಕಾಲೇ ಚ ತದತ್ತಿ ಭೂಯಃ II 
ಇತಿ ಮಹಾಭಾರತೇ ಶಾಂತಿಪರ್ವಣಿ (12-307-115) 
ಈ ಮಹಾಭಾರತಶ್ಲೋಕವನ್ನು ಶ್ರೀಶಂಕರಾಚಾರ್ಯರು ಅವರ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯದಲ್ಲಿ (2-2-1) 
ಉದ್ದರಿಸಿ ಬಗದುದ್ದಾರ ಮಾಡಿದರು. ಶ್ರೀಶಂಕರಾಚಾರ್ಯರು ಲಿಂಗಪುರಾಣದ ಈ ಶ್ಲೋಕಗಳನ್ನು ತಮ್ಮ 
ವಿಷ್ಣುನಹಸ್ರನಾಮಭಾಷ್ಯದಲ್ಲಿ ಉದಾಹರಿಸಿ, ನಾರಾಯಣನನ್ನೇ ಸರ್ವ ಮುಮುಕ್ನುಗಳು ಧ್ಯಾನ 
ಮಾಡಬೇಕೆಂದು ತಿಳಿಸಿರುವರು. ಶ್ರೀಮಧ್ವಾಚಾರ್ಯರು ಸಹ ""ಅಲೋಡ್ಯಸರ್ವಶಾಸ್ತ್ರಾಣಿ'' ಶ್ಲೋಕವನ್ನು 
ಅವರ ಶ್ರೀಕೃಷ್ಣಾಮೃತಮಹರ್ಣವದಲ್ಲಿ ಉದಹರಿಸಿದರು. 
ಸಂಸಾರಸರ್ಪಸನ್ನಷ್ಠನಷ್ಟಚೇಷ್ಟೈಕಭೇಷಜಂ | 
ಕೃಷ್ಣೇತಿ ವೈಷ್ಣವಂ ०2०20 ಶ್ರುತ್ವಾಮುಕ್ತೋ ಭವೇನ್ನರಃ I 
ಅತಿಪಾತಕಯುಕ್ಟೋತಪಿ ಧ್ಯಾಯನ್ನಿಮಿಷಮಚ್ಛುತಂ | 
ಭೂಯಸ್ತಪಸ್ಟೀ ಭವತಿ ಪಂಕ್ತಿಪಾವನಪಾವನಃ Il 
ಅಲೋಡ್ಯ ಸರ್ವಶಾಸ್ತ್ರಾಣಿ ವಿಚಾರ್ಯ ಚ ಪುನಃ ಪುನಃ । 
ಇದಮೇಕಂ ಸುನಿಷ್ಠನ್ನಂ ಧ್ಯೇಯೋ ನಾರಾಯಣಃ ಸದಾ II 


ಶ್ರೀರಾಮಾನುಜೀಯಾನಾಂ ಪ್ರಕ್ರಿಯಾ 


ತಥಾ ಹಿ ಶ್ರೀರಾಮಾನುಜಾಚಾರ್ಯಾಣಾಂ ಶ್ರೀಭಾಷ್ಯಮ್‌ (1-1-12) - "ಕ 
ಲ್ಯಾಣಗುಗಣೌಘಮಹಾರ್ಣವಃ ಪುರುಷೋತ್ತಮೋ ನಾರಾಯಣ ಏವ ನಿಖಿಲಜಗದೇಕಕಾರಣಂ ಜಿಜ್ಞಾಸ್ಯಂ 
ಬ್ರಹ್ಮ'' । ಇತಿ । 

ಪುನಃ — 


ಸ್ವಧರ್ಮಜ್ಞಾನವೈರಾಗ್ಯಸಾಧ್ಯಭಕ್ಕೆ Jಕಗೋಚರಃ | 


23 
ಸ್ರ ९ ಸಮೀರಿತಃ II 
ಇತಿ ಶ್ರೀರಾಮಾನುಜಾಚಾರ್ಯಗುರುಭಿಃ ಶ್ರೀಯಾಮುನಾಚಾರ್ಯೈರ್ನಾರಾಯಣಸ್ಯ ಪರಬ್ರಹತ್ವ್ವಂ 
ಗೀತಾದಿಸಕಲಶಾಸ್ತ್ರಪ್ರತಿಪಾದ್ಯಮಿತ್ಯುಕ್ತಮ್‌ | ಏತೇಷಾಂ ಮತೇ ಭಗವಾನ್‌ ವಿಷ್ಣು ಸರ್ವೋತ್ತಮಃ | ಸ ಚ 
ಶ್ರಿಯಃಪತಿಃ ಸ್ವಾಭಾವಿಕಾನವಧಿಕಾತಿಶಯಜ್ಞಾನಬಲೈಶ್ವ್ಚರ್ಯವೀರ್ಯಶಕ್ತಿತೇಜಃಪ್ರಭೃತ್ಯಸಂಖ್ಯೇಯಕಲ್ಯಾಣ- 
ಗುಣಮಹೋದಧಿರ್ದಿವ್ಯರೂಪೋ ವಾಜನಸಾಪರಿಚ್ಛೇದ್ಯಸ್ವರೂಪಸ್ವಭಾವೋ ವರ್ತತೇ | ವಿಷ್ಣು 
ಸರ್ವೋತ್ತಮತ್ನವಜ್ನೀವಾನಾಮಪಿ ಪರಸರಂ ಭೇದಃ ಪಾರಮಾರ್ಥಿಕೋ ಜೀವಜಡಾತಕಪ್ರಪಂಚಸ್ಯ 
ಪರಮಾರ್ಥಸತ್ಯಭೂತ ಇತಿ ತೇಷಾಂ ಮತಮ್‌ | ಕಿಂಚ ಈಶ್ವರಶ್ಚಿದಚಿಚ್ಚೇತಿ ಪದಾರ್ಥಾನಾಂ ತ್ರಿತ್ವಮ್‌ | 
ತಸ್ಯಾತ್ರ ಸಂಕ್ಟೇಪೇಣ ಸಂಗ್ರಹಃ ಕ್ರಿಯತೇ | ತಥಾ ಹಿ — 
ಈಶ್ವರಶ್ಚಿದಚಿಚ್ಚೇತಿ ಪದಾರ್ಥತ್ರಿತಯಂ ಹರಿಃ । 
ಈಶ್ವರಶ್ಟಿದಿತಿ ಪ್ರೋಕ್ತೋ ಜೀವೋ ದೃಶ್ಯಮಚಿತ್‌ ಪುನಃ II 
(ಈಶ್ವರಶ್ಚಿದಿತಿ ಪ್ರೋಕ್ತಾ ಜೀವಾ ಅಚಿದಿದಂ ಜಗತ್‌) ಇತಿ Il 


ನಾರಾಯಣಃ ಪರಂ ಬ್ರಹ್ಮಗೀತಾಶಾ 
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ಈಶ್ವರ - ಚಿತ್‌ - ಅಚಿದಿತಿ ಪದಾರ್ಥತ್ರಯೇ ಹರಿರ್ನಾರಾಯಣ ಈಶ್ವರಃ, ಚಿತ್‌ ಜೀವಾಃ, ಅಚಿಚ್ಛ 
ಜಗತ್‌ ಇತ್ಯಾದ್ಯಾಚಕ್ಷತ ಇತಿ ಯೋಜನಾ । 


ನನ್ನತ್ರ ಪದಾರ್ಥಾನಾಮನಂತತ್ವೇನ ತ್ರಿತ್ವಕಥನಾಯೋಗಃ । ಶತೇ ಪಂಚಾಶನ್ನ್ಯಾಯೇನ 
ತ್ರಿತ್ಹೋಪಪತ್ತ್ಯಂಗೀಕಾರೇ ಚೈತನ್ನ್ಯಾಯೇನ BF SOAs, MMH, WHS ९२६ da 33.0 eg- 
ಯೋಗಃ | ಅಸ್ಯ ವಾಕೃಸ್ಯ ವಿಭಾಗವಾಕೃತ್ವಂ ಮತ್ವಾ "ಶ್ರಿತಯಮ್‌' ಇತ್ಯಸ್ಯ ತ್ರಿವಿಧಮಿತ್ಯರ್ಥಕಥನಮಪಿ ನ 
ಯುಕ್ತಮ್‌ । BAGILA ತ್ರಿತ್ವಸಂಖ್ಯಾವಿಶಿಷ್ಟವಿಭಾಜಳಧರ್ಮವದರ್ಥಕತಯಾ ಶಶ್ವ್ಚರತ್ವ- 
ಚಿತ್ವಾಚಿತ್ವಧರ್ಮಾಣಾಂ ತ್ರಿತ್ವೇ5ಪಿ ತೇಷಾಂ ವಿಭಾಜಕತ್ವಾಸಂಭವಾತ್‌, ಸಾಮಾನ್ಯಧರ್ಮವ್ಯಾಪ್ಯಾನಾಂ 
ಪರಸ್ಪರಾಸಮಾನಾಧಿಕರಣತ್ವಾದಿತಿ ಚೇತ್‌ | ಅತ್ರ ಬ್ರೂಮಃ — 

""ಕುರುಪಾಂಡವನ್ಯಾಯೇನಾತ್ರ ಚಿಚ್ಛಬ್ಬ ಈಶ್ವರಾತಿರಿಕ್ಷಚಿತರಃ | ತಥಾ ಚ ಈಶ್ವರತ್ವಮ್‌, ಈಶ್ವರಭಿನ್ನ- 
ಚಿತ್ತಮ್‌, ಜೀವೇಶ್ವರಭಿನ್ನತ್ವಂ ಚೇತಿ ತ್ರಯೋತಪಿ ಧರ್ಮಾಃ ಪರಸ್ಪರಾಸಮಾನಾಧಿಕರಣತಯಾ ವಿಭಾಜಕ- 
ಧರ್ಮೋ ಭವಂತ್ಯೇವ | ಏತದಭಿಪ್ರಾಯೇಣೋತ್ತರವಾಕ್ಯೇ "ಹರಿರೀಶ್ವರಃ, १३03 ಪ್ರೋಕ್ತಾ ४३९७०४, 
ಅಚಿದಿದಂ ಜಗತ್‌' ಇತಿ ಪ್ರಪಂಚಿತಮ್‌ | ತೇನ ಜಡೇಶ್ವರಯೋರ್ಜೀವೇಶ್ವರಯೋರ್ಜಡಜೀವಯೋಶ್ಚ 
४९०३९३ | ಜೀವಾ ಇತಿ ಬಹುವಚನೇನ ಜೀವಾನಾಂ ಮಿಥೋ ಭೇದಃ, ಜಗಚ್ಛ WA, ಸಕಲಜಡ- 
ಸಮುದಾಯಪರತಯಾ ಜಡಾನಾಂ ಮಿಥೋ ಭೇದಶ್ವ ARAI ದ್ರಷ್ಠವ್ಯಮ್‌ | ತಥಾ 
ಹರೇರೇವೇಶ್ವರತ್ನೊ च ಬ್ರಹ್ಮದುದ್ರಾದೀನಾಂ ಜೀವತ್ವಮಿತಿ ಸೂಚಿತಮ್‌ । 

ಏತಾನಿ ಹಿ ತತ್ವಾನಿ ಪ್ರಾಮುಖ್ಯೇನ ಶ್ರೀರಾಮಾನುಜದರ್ಶನಸ್ಯ ಭವಂತಿ । 
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ಕಿಂಚ - ತೇಷಾಂ ಮತೇ ಚೇತನಾಚೇತನಾತಶ್ರಂ ಸರ್ವಂ ಜಗದ್‌ ಭಗವಚ್ಛರೀರಮ್‌ ಈಶ್ವರಶ್ಚ ಶರೀರೀ 
ವರ್ತತೇ | "ಯಃ ಪೃಥಿವ್ಯಾಂ ತಿಷ್ಠನ್‌ ಪೃಥಿವ್ಯಾ ಅಂತರೋ ಯಂ ಪೃಥಿವೀ ನ ವೇದ ಯಸ್ಯ ಪೃಥಿವೀ 
ಶರೀರಂ ಯಃ ಪೃಥಿವೀಮಂತರೋ ಯಮಯತಿ ಏಷ ತ ७७३०३००७०६ ०७००२३४ ಇತಿ; ತಥಾ "ಯ 
ಆತ್ಮನಿ ತಿಷ್ಠನ್‌ ಯಸ್ಯಾತ್ಮಾ ಶರೀರಂ ಯ ಆತ್ಮಾನಮಂತರೋ ಯಮಯತಿ ಏಷ ತ ಆತ್ಮಾಂತ- 
ರ್ಯಾಮ್ಯಮೃತಃ' ಇತ್ಯಂತರ್ಯಾಮಿಬ್ರಾಹ್ಮಣೋ ಚಿತಾಂ ಜೀವಾನಾಮಚಿತಾಂ ಜಡಾನಾಂ ಚ ಶರೀರತ್ವಂ 
ನಾರಾಯಣಸ್ಯ ಶರೀರಿತ್ವಂ ವರ್ಣಿತಮ್‌ | ಶರೀರಿತ್ವಂ ಚ ಅಂತಸ್ಥತ್ವಸಮಾನಾಧಿಕರಣನಿಯಾಮಕತ್ವಮ್‌, 
ಶರೀರತ್ವಂ ಚ ಅಂತಃಸ್ಫತ್ವಸಮಾನಾಧಿಕರಣನಿಯಾಮಕತಾನಿರೂಪಿತನಿಯಮ್ಯತ್ವರೂಪಂ ಸಕಲವೇದಾಂತಿ- 
ಸಮತಮ್‌ | ಏತಾದೃಶಶರೀರಶರೀರಿಭಾವಾಭಿಪ್ರಾಯಮೇವ ಜೀವೇಶ್ವರವಾಚಕಪದಯೋರ್ಜಡೇಶ್ವರ- 
ವಾಚಕಪದಯೋಶ್ಚ ಸಾಮಾನಾಧಿಕರಣ್ಯಮ್‌, ನಾಭೇದಾಭಿಪ್ರಾಯಂ ನ ವಾ5ಧ್ಯಾರೋಪಾಪವಾದಾಭಿ- 
ಪ್ರಾಯಮಿತಿ ॥ 

ರಾಮಾನುಜಾನಾಂ ಶ್ರೀವೈಷ್ಣವಾ ಇತ್ಯಪರಂ ನಾಮ ಪ್ರಸಿದ್ಧಮಿತಿ ರಾಮಾನುಜದರ್ಶನಸ್ಯ ಶ್ರೀವೈಷ್ಣವ- 
ದರ್ಶನಮಿತ್ಯೇಕಂ ನಾಮ | ತಸ್ಯ ಚೋಪಪತ್ತಿಂ ಕೇಚನೈವಂ ವರ್ಣಯಂತಿ — 


""ಈಶ್ವರೀಂ ಸರ್ವಭೂತಾನಾಂ ತಾಮಿಹೋಪಹ್ಹಯೇ ಶ್ರಿಯಮ್‌' ಇತಿ ಲಕ್ಷ್ಮೀಸೂಕ್ತೇ ಲಕ್ಷ್ಮೀಃ 
ಸರ್ವಭೂತಾನಾಂ ಬ್ರಹ್ಮಾದಿಸ್ತಂಬಪರ್ಯಾಂತಾನಾಮೀಶ್ವರೀತಿ ಲಕ್ಷ್ಮ್ಯಾಃ ಸರ್ವಜಡಜೀವನಿಯಾಮಕತ್ವಂ 
ಸಮುಪವರ್ಣಿತಮ್‌ | ತಥಾ "ಅಸ್ಕೇಶಾನಾ ಜಗತೋ ವಿಷ್ಣುಪತ್ನೀ' ಇತಿ ತೈತ್ತಿರೀಯಶ್ರುತೌ ಜಗದೀಶಾನಾಯಾ 
ಲಕ್ಷ್ಮ್ಯಾ ವಿಷ್ಣುಪತ್ನೀತ್ವಮಭಿಹಿತಮ್‌ । ತಥಾ ""ಯಂ ಕಾಮಯೇ ತಂ ತಮುಗ್ರಂ ಕೃಣೋಮಿ'' 
ಇತ್ಯಂಭೃಣೀಸೂಕ್ತೇ ಅಂಭೃಣ್ಯಾಖ್ಯಯಾ ಲಕ್ಷ್ಮ್ಮಾ ಸ್ವಸ್ಯ ಬ್ರಹ್ಮದುದ್ರಾದಿಪದಪ್ರದಾನಸಾಮರ್ಥ್ಯಮಭಿಧಾಯ 
ಸ್ಪಾಶ್ರಯಸ್ಯ ಶ್ರೀನಿವಾಸಸ್ಯ ಸಮುದ್ರಶಾಯಿತ್ವಮುಪವರ್ಣಿತಮ್‌ | ತೇನ ಬ್ರಹ್ಮಾದಿನಿಯಾಮಕಲಕ್ಷ್ಮೀ- 
ನಿಯಾಮಕತ್ವೇನ ನಾರಾಯಣಸ್ಯ ಸರ್ವೋತ್ತಮತ್ವಂ ಶ್ರೀದೇವೀಪ್ರೋಕ್ತಮಿತಿ ತದ್ಧರ್ಶನಂ ಶ್ರೀವೈಷ್ಣವ- 


ದರ್ಶನಮಿತ್ಯಾಚಕ್ಕತೇ'' 
ಇತಿ ವದಂತಿ ಸಾಂಪ್ರದಾಯಿಕಾಃ | ತಥಾ ಚ ತಸ್ಯ ಚಾಯಂ ಸಂಗ್ರಹಃ 
ಈಶರಶಿದಚಿಚೇತಿ ಪದಾರ್ಥತ್ರಿತಯಂ ಹರಿಃ | 
ej ed ಚ ~ 
ಈಶ್ವರಶ್ಚಿದಿತಿ ಪ್ರೋಕ್ತಾ ಜೀವಾ ಅಚಿದಿದಂ ಜಗತ್‌ ॥ ಇತಿ I 
ಶ್ರೀರಾಮಾನುಜಮತೇ ಮುಕ್ತಜೀವಾನಾಮೀಶ್ವರಸಾಮ್ಯಕಥನೇನ ತದಭಿಪ್ರಾಯೇಣ ಚ ಭಗವತಃ 
""ನಿತ್ಯನಿರವದ್ಯನಿರತಿಶಯಜ್ಞಾನಕ್ರಿಯೈೆಶ್ಚರ್ಯಾದ್ಯನಂತಗುಣಾಪರಿಮಿತಸೂರಿಭಿರನವರತಾಭಿಷ್ಠುತಚರಣ 
ಯುಗಳಃ'' ಇತಿ ವಿಶೇಷಣದಾನೇನ, ತೇನ ಚ ನಿರತಿಶಯೈಶ್ಚರ್ಯಶಾಲಿನಾಮನ್ಯೇಷಾಂ ಸತ್ವಕಥನೇನ, ತಸ್ಯ 
ಚೋಪದರ್ಶಿತವಿಷ್ಣುನಿಷ್ಠಸ್ವೇತರವ್ಯಾಪಕನಿಯಮ್ಯತಾನಿರೂಪಿತನಿಯಾಮಕತ್ಸರೂಪಸಮಗೈಶ್ಚರ್ಯ- 
ವಿರುದ್ಧತಯಾ — 
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ಏತಾವತಾಲಂ ನನು ಸೂಚಿತೇನ ಗುಣೈರಸಾಮ್ಯಾನತಿಶಾಯಿನೇತಸ್ಯ | 
ಹಿತ್ಸೇತರಾನ್‌ ಪ್ರಾರ್ಥಯತೋ ವಿಭೂತಿರ್ಯಸ್ಯಾಂಫ್ರಿರೇಣುಂ MISES ಭೀಪ್ಲೋಃ I 
ಇತಿ ಶ್ರೀಶುಕಪ್ರದರ್ಶಿತವೈಷ್ಣವವಿರುದ್ಧತಯಾ ಚ ಬ್ರಾಹ್ಮವೃಷ್ಣವದರ್ಶನಾದಪಕೃಷ್ಣಮಿತ್ಯಲಮ್‌ | 


ಶ್ರೀವಲ್ಲಭಾಚಾರ್ಯಪ್ರವರ್ತಿತವೈಷ್ಣವದರ್ಶನಮ್‌ 
ವಿಶೇಷೈಃ ಪ್ರಾಕೃತೈಃ ಶೂನ್ಯಮಪ್ರಾಕೃತವಿಶೇಷವತ್‌ | 
ಅಶೇಷೋಪನಿಷದ್ದೇದ್ಯಂ ಪರಂ ಬ್ರಹ್ಮವಯಂ ಸ್ತುಮಃ॥ 

ಇತಿ ವಲ್ಲಭಾಚಾರ್ಯಾಣಾಂ ದರ್ಶನೇ ಶ್ರೀಕೃಷ್ಣಾಭಿಧೋ ವಿಷ್ಣು ಸರ್ವೋತ್ತಮಃ | ಸ ಚ 
ಪರಬ್ರಹಸ್ಪರೂಪಃ | ಯತಃ "ಸ ಲೋಕತ್ರಯಂ ಗುಣಾತಕ್ರಮಾವಿಶ್ಯಾಂತರ್ಯಾಮಿರೂಪೋ ಭೂತ್ವಾ 
ಬಿಭರ್ತಿ' ಇತಿ ಸ ಪುರುಷೋತ್ತಮ ಇತ್ಯುದಾಹೃತಃ | ಕರ್ತುಮಕರ್ತುಮನ್ಯಥಾಕರ್ತುಂ ಸಮರ್ಥತ್ವಾತ್‌ 
ತಸ್ಯ ಈಶ್ವರತ್ಸಮ್‌ | ಕ್ಷರಾಕ್ಷರಭೇದೇನ ಪುರುಷೌ ದ್ವೌ । ತೌ ಚ ಸರ್ವಪದಾರ್ಥಭೋಕ್ತಾರಾವಧಿ- 
ಭೌತಿಕಾಧ್ಯಾತ್ತರೂಪೌ | ತಾವೇವ ಕ್ಷರಾಕ್ಷರಶಬ್ದೇನ ಬೋಧ್ಯತೇ | ಕ್ಷರಪುರುಷಸ್ತು ಭೂತಾತಕೋ 
ಬ್ರಹ್ಮಾದಿಸ್ಥಾವರಾಂತಶರೀರರೂಪಃ | ಪುರುಷಾಂಶರೂಪತ್ವಾತ್‌ ತಸ್ಯ ಪುರುಷತ್ವಮ್‌ | ಅಕ್ಷರಸ್ತು ಪುರುಷಃ 
ಸಕಲಪದಾರ್ಥಾಂತರ್ಯಾಮೀ ನಾಶರಹಿತೋ ಭೋಕ್ತಾ ಚೇತನಾತಶಃ | ಪುರುಷೋತ್ತಮಸ್ತು 
ಕ್ಷರಾಕ್ಷರೇಭ್ಯೋತನ್ಯಃ ಸರ್ವೋತ್ತಮಃ ಯಸ್ಯ ಪರಮಾತ್ಮೇತ್ಯಪರಂ ನಾಮ । ಸ ಹಿ 
ಸರ್ವಕಾರಣಕಾರಣಭೂತೋ ಎಕಾರರಹಿತೋ5ವ್ಯಯೋದ ದ್ಭುತೈೆಶ್ವರ್ಯ ಇತಿ | 

ತದಿದಂ ತತ್ವಂ ವಾಲ್ಲಭಮತೀಯಯಾ ""ಅಮೃತತರಂಗಿಣೀಟೀಕಯಾ' ವಿಜ್ಞಾಯತೇ | ತಥಾ ಹಿ 
“ಲೋಕೇ ಪ್ರಪಂಚಸ್ಥಿತೇ ಸರ್ವತ್ರ ದ್ವಾವಿಮಾವೇವ ಪುರುಷೌ ಸರ್ವಪದಾರ್ಥಭೋಕ್ತಾರಾವಧಿಭೌತಿಕಾ- 
ಧ್ಯಾತ್ಮದೂಪೌ TOASTOJ, | $7: ಪುರುಷಃ ಸರ್ವಾಣಿ ಭೂತಾನಿ ಬ್ರಹ್ಮಾದಿಸ್ಥಾವರಾಂತಾನಿ ಶರೀರಾಣಿ 
ನಾನಾವಿಧಾನಿ ಲೀಲೌಪಯಿಕಲೀಲಾತೃಕತ್ಪೇನಾನೇಕರೂಪಾಣಿ, १०४१३०४३१ ಪುರುಷಾಂಶರೂಪಃ ಪುರುಷ 
ಇತ್ಯರ್ಥಃ | ಕೂಟಃ ಶಿಲಾಸಮೂಹಃ ಪರ್ವತಸ್ತದ್ದತ್‌ ಸರ್ವಪದಾರ್ಥೇಷು ಶರೀರಾದಿಷು ವಿನಶ್ಯತ್ವೃಪಿ 
ತತ್ತಮೂಹಸ್ನೋತ ವಿನಾಶೀ ಭೋಕ್ತಾ ಮಚ್ಚರಣಾತಕೋ ಯಃ ಸ ಅಕ್ಷರಪುರುಷ ಉತ್ತಮಃ ಪುರುಷಃ 
ಸರ್ವವ್ಯತಿರಿಕ್ತಃ ಪರಮಾತ್ಮೇತ್ಯುದಾಹೃತಃ | ಪರಮಶ್ಚಾಸಾವಾತ್ವೇತಿ ಪರಮಃ ಸರ್ವೊತೃಷ್ಟ ಆತ್ಮಾ ಅವಿಕೃತಃ' 
ಇತಿ ಗೀತಾನ ಮೃತತರಂಗಿಣೀ (15/17) I 

ಏತೇಷಾಂ ಮತೇ ಪ್ರಪಂಚೋ ಭಗವತ್ಸ್ವರೂಪಃ | ಭಗವಾಂಶ್ಚ ಮಾಯಯಾ ಸರ್ವಸ್ವರೂಪೋ 
ಭವತಿ | ಮಾಯಾ ಹಿ ಭಗವತಃ ಸರ್ವಭವನಸಾಮರ್ಥ್ಯಮ್‌ । ಸೃಷ್ಟಿಪ್ರವಾಹಶ್ಚ ತಾದೃಶಮಾಯಾಕರಣಕಃ | 
ಜೀವಬ್ರಹ್ಮಣೋರಭೇದ ಏವ | ಪರಂ ಸ ತು ಸೃಷ್ಟಿಪೂರ್ವದಶಾಯಾಮೇವ | ಸೃಷ್ಟಿದಶಾಯಾಂ ತು 
ಭೇದಃ | ಸ ಚ ಯಾವತ್‌ ಸೃಷ್ಟಿ ಸತ್ಯಃ | "ತತ್ತ್ವಮಸಿ' ಇತ್ಯಾದೌ ಪ್ರತೀಯಮಾನೋಠ5 ಭೇದ ಔಪಚಾರಿಕ 


26 


ಏವ | ತದಿದಂ ತತ್ವಂ ಶ್ರೀಪುರುಷೋತ್ತಮಗೋಸ್ವಾಮಿವಿರಚಿತೇ ಭೇದಾಭೇದಸ್ವರೂಪನಿರ್ಣಯೇ 
ವ್ಯಕ್ತಮ್‌ । ತಥಾ ಹಿ ತತ್ರ — 

ಯದ್ವಾ "ಏಕಮೇವಾದ್ವಿತೀಯಮ್‌' ಇತ್ಯಾದಿಶ್ರುತೌ ದ್ವಿತೀಯನಿಷೇಧೇನ ಪ್ರತಿಪಾದ್ಯಮಾನಮೇಕತ್ವ- 
ಮಭೇದ ಏವ ಪರ್ಯವಸ್ಯತಿ | ಸ ಚ ಸೃಷ್ಟಿಪೂರ್ವದಶಾಯಾಮೇವ । ಸೃಷ್ಟಿದಶಶಾಯಾಂ ತು "ಆತ್ಮಾ ವಾ 
ಅರೇ ಶ್ರೋತವ್ಯಃ' ಇತ್ಯಾದೌ ಜೀವಬ್ರಹ್ಮಣೋಃ ಶ್ರವಣಾದಿಕರ್ತಕಕರ್ಮತ್ವಬೋಧನಾದ್‌ ಭೇದ ಏವ | 
ಅತ ಏವ “ಅಧಿಕಂ ತು ಭೇದನಿರ್ದೇಶಾತ್‌' ಇತ್ಯತ್ರ ವ್ಯಾಸಚರಣೈರ್ಭೇದಃ ಪ್ರತಿಪಾದಿತಃ | ಏವಂ 
४१३२९५ ಭೇದ ಏವ | ಸ ಚ ಯಾವತ್‌ ಸೃಷ್ಟಿ ಸತ್ಯ । ಯತ್‌ ತಾವತ್‌ "ತತ್ತ್ವಮಸಿ, ಅಯಮಾತ್ಮಾ 
ಬ್ರಹ್ಮ' ಇತ್ಯಾದೌ ಜಗತೋ ಬ್ರಹತ್ವಶ್ರವಣಮ್‌, ತತ್ತು "ತದ್ಗುಣಸಾರತ್ವಾತ್‌ ತದ್ವ್ಯಪದೇಶಃ' ಇತಿ 
ಸೂತ್ರಾತ್‌, "ತಜ್ಞಲಾನ್‌' ಇತಿ BS, Fons | ಶ್ವೌಪಚಾರಿಕಮ್‌, ತಸ್ಮಾತ್‌ ಸೃಷ್ಟಿದಶಾಯಾಮಭೇದ 
ಔಪಚಾರಿಕ २ॐ ಇತಿ | ವಾಲ್ಲಭವೈಷ್ಣವದರ್ಶನೇಸಸ್ಮಿನ್‌ ಜೀವೇಶ್ವರೈಕ್ಯಸ್ಯ ಶುದ್ಧಾದ್ವೈತಸ್ಯ ಪ್ರತಿಪಾದನಾತ್‌ 
ತಸ್ಯ ಚ ವಿಷ್ಣುಸರ್ವೋತ್ತಮತ್ವವಿರೋಧಿತಯಾ ವಿಷ್ಠೋರ್ನಿತ್ಯೈಶ್ವರ್ಯವಿರೋಧಿತಯಾ "ಏಷ 
ನಿತ್ಯೋ ಮಹಿಮಾ ಬ್ರಾಹ್ಮಣಸ್ಯ' ಇತ್ಯಾದಿಶ್ರುತಿವಿರೋಧಿತಯಾ ಚ ಬ್ರಾಹ್ಮಶಾಂಭವ-ರಾಮಾನುಜ 


ವೈಷ್ಣವದರ್ಶನಾದಪಕೃಷ್ಟತ್ತಮ್‌ | 
ಶ್ರೀನಿಂಬಾರ್ಕಾಚಾರ್ಯಪ್ರವರ್ತಿತ ವೈಷ್ಣವದರ್ಶನಂ 
ತಥಾ ಹಿ ನಿಂಬಾರ್ಕಾಚಾರ್ಯಪ್ರವರ್ತಿತ ವೈಷ್ಣವದರ್ಶನಂ — 
ಶೋಭಾಯಾ ಗುಣದೋಷಲೇಶರಹಿತಃ ಸ್ವಾಭಾವಿಕೈಃ ಸದುಣ್ಯೆಃ ; 
ಸ್ವಾತಂತ್ರ್ಯಾಖಿಲವಿಜ್ಞತಾದ್ಯಗಣಿತೈರ್ಯುಕ್ತೋ: ಬೃಜಾದಿಸ್ತುತಃ | 
ಭಕ್ತಾಭೀಷ್ಠಪ್ರದೋ ರಮೈಕರಮಣೋ ವೇದೈಕಗಮ್ಯೋ ಹಿ ಯಃ 
ತಂ ವಂದೇ ಮನಸಾ ಗಿರಾ ಚ ಶಿರಸಾ ಗೋಪೀಪ್ರಿಯಂ ಶ್ರೀಹರಿಮ್‌ II 


ಇತಿ | ಏತನ್ನತೇ ಆತ್ಮಾನಾತಭೇದೇನ ತತ್ತ್ವಂ ದ್ವಿವಿಧಮ್‌ | ಪ್ರಕೃತಿಸ್ತತ್ಯಾರ್ಯದೇಹಾದಿಕಂ 
ಚಾನಾತ್ಮದ್ರವ್ಯಮ್‌ | ಆತ್ಮಾ ಚ — ಜೀವಾತ್ಮಾ ಪರಮಾತ್ಮಾ ಚೇತಿ ದ್ವಿವಿಧಃ | ತತ್ರ ಜೀವೋ ಜ್ಞಾನಸ್ವರೂಪ 
ಜ್ಲಾತ್ಸತ್ವಾದಿಧರ್ಮಾಧಾರಃ, ಸರ್ವದಾ ಪರತಂತ್ರಃ, ಅಣುಪರಿಣಾಮಃ, ಪ್ರತಿಶರೀರಂ ಭಿನ್ನಃ , 
ಬಂಧಮೋಕ್ಷಯೋಗ್ಯಶ್ವ | ಈಶ್ವರಸ್ತು ಸರ್ವಜ್ಞಃ ಸರ್ವಶಕಿಃ ಪ್ರಕೃತಿಪುರುಷಕಾಲಕರ್ಮಾದಿನಿಯಂತಾ 
ಅತಿಶಯಸಾಮ್ಯವರ್ಜಿತಃ ಪರಬ್ರಹ್ಮಭೂತೋ ಭಗವಾನ್‌ ವಾಸುದೇವಃ | ತಸ್ಯ ಸರ್ವಸಂಹಾರಕತ್ವಾತ್‌ 
ಸರ್ವೋತ್ತಮತ್ವಮ್‌, ಅತ ಏವ ತಸ್ಯ ಜನಾರ್ದನ ಇತಿ BOOS ಚಾನ್ಹರ್ಥಾಭಿಧಾನಮ್‌ | ತತ್ರ “ಯಸ್ಯ 
ಬ್ರಹ್ಮ ಚ ಕ್ಷತ್ರಂ ಚ ಉಭೇ ಭವತ ಓದನಃ | ಮೃತ್ಯುರ್ಯಸ್ಕ್ಯೋಪಸೇಚನಮ್‌ ....'' ಇತಿ ಶ್ರುತಿಃ; 


ಬ್ರಹ್ಮಾಣಮಿಂದ್ರಂ ರುದ್ರಂ ಚ ಯಮಂ ವರುಣಮೇವ ಚ। 
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ಪ್ರಸಹ್ಯ ಹರತೇ ಯಸ್ಮಾತ್‌ ಹರಿರಿತ್ಯಭಿಧೀಯತೇ I 


ಇತಿ ಪದಪುರಾಣಮ್‌ (ಉ.227/87), ""ಅತ್ತಾ ಚರಾಚರಗ್ರಹಣಾತ್‌'' ಇತಿ ಬ್ರಹಸೂತ್ರಂ ಚ 
ಪ್ರಮಾಣಮ್‌ | ಏತಸ್ಮಿನ್‌ ಮತೇ ಪ್ರಾಯಃ ಶ್ರೀಮಾಧ್ವವೈಷ್ಣವದರ್ಶನವಿಷಯಾ ಶ್ರೀಮಾಧ್ವಗ್ರಂಥೋದಾಹೃತ 
-ಪ್ರಮಾಣಾನಿ ಚ ಬಹುಲಮುಪಲಭ್ಯಂತೇ | ತಥಾಪಿ — 

ಶ್ರುತೀನಾಂ ಸೂತ್ರಾಣಾಂ ಸ್ಕೃತಿನಿಖಿಲವೇದಾನುವಚಸಾಂ 
ಪರಂ ಹಾರ್ದಂ ಯುಕ್ತಂ ಹ್ಯಖಿಲಚಿದಚಿದ್ದಿನ್ನಮಪಿ ಚ। 

ಅಭಿನ್ನಂ ಸ್ವಾಭಾವ್ಯಾದ್‌ ಗುಣಿ ಚ ಪರಮಂ ಬ್ರಹ್ಮಕಮಿದಂ 
ಸಮಾದಿಷ್ಠಂ ಯೈಸ್ತಾನಪಿ ಸತತಮೀಡೇ ಗುರುವರಾನ್‌ ॥ 


""ಏಕತ್ವೇನ DPS ed’? ಇತಿ ಗೀತಾವ್ಯಾಖ್ಯಾನೇ ಸರ್ವಾಭೇದೇನ ಸರ್ವಭೇದೇನ ಚೇತ್ಯರ್ಥಃ, 
“2060 ಖಲ್ವಿದಂ ಬ್ರಹ್ಮ'', "e$ seco ಸರ್ವಮ್‌, “ವಾಸುದೇವಃ ಸರ್ವಮ್‌" ಇತ್ಯಾದಿ- 
ಶ್ರುತಿಸ್ಕೃತ್ಯಭಿಹಿತಸರ್ವಚೇತನಾಚೇತನಜಗದಾತಕತ್ವಂ ಪರಮಾತ್ಮನಃ ಪ್ರತಿಪಾದಯಂತಿ | ಇದಂ 
ಸರ್ವೆ ಶ್ವರತ್ನ 'ಸರ್ವೋತ್ತಮತ್ವಯೋರ್ವಿರೋಧೀತಿ ಭಗವದೈಶ್ವರ್ಯವಿರೋಧ್ಯರ್ಥಪ್ರತಿಪಾದಕತ್ಕಾ jt 
ದಿದಮಪಿ ಬ್ರಾಹ್ಮವೈಷ್ಣವದರ್ಶನಾದಪಕೃಷ್ಣಮಿತಿ ಬೋಧ್ಯಮ್‌ | 

ತತ್ರ ದ್ವೈತಸಿದ್ದಾಂತಪ್ರವರ್ತಕಾಃ ಶ್ರೀಮದಾನಂದತೀರ್ಥಭಗವತ್ಪಾದಾಚಾರ್ಯಾಃ ಪುರಾಣಪ್ರಸಿದ್ಧಾಃ 
ಶ್ರೀಮನ್ಯುಸೂಕ್ತಬಳಿತ್ಥಾದಿಮಂತ್ರಪ್ರತಿಪಾದ್ಯಾಃ ಶ್ರೀಮುಖ್ಯಪ್ರಾಣಾವತಾರಭೂತಾಃ ಸರ್ವಜೀವೋತ್ತಮಾಃ, 
ವಿಶಿಷ್ಟಾದ್ವೈತಸಂಪ್ರದಾಯಪ್ರವರ್ತಕಾಃ ಶ್ರೀಮಂತೋ ಭಗವದ್ರಾಮಾನುಜಾಚಾರ್ಯಾಃ ಶ್ರೀಗರ್ಗಸಂಹಿತಾ- 
ಭಾರ್ಗವಪುರಾಣಾದಿಪ್ರತಿಪಾದ್ಯಾಃ ಶೇಷಾವತಾರಪುರುಷಾಃ, ಅದ್ವೈತಸಿದ್ಧಾಂತಪ್ರವರ್ತಕಾಸ್ತು ವ್ಯಪ್ತಕೇಶಾದಿ 
ಶ್ರುತಿಪ್ರತಿಪಾದ್ಯಾಃ  ಕೂರ್ಮಪುರಾಣವಾಯುಪುರಾಣಶೈವಪುರಾಣಪದಪುರಾಣಶಿವರಹಸ್ಯಾದಿಗ್ರಂಥಪ್ರತಿ- 
ಪಾದ್ಯಶ್ಚ ಶ್ರೀಶಂಕರಾಚಾರ್ಯಭಗವತ್ಪಾದಾಸ್ತಿಮೂರ್ತ್ಯಂತರ್ಗತಭಗವಾನೀಪತಿಶ್ರೀಶಂಕರಾವತಾರಪುರುಷಾಃ 
ಇತಿ ತತ್ತನತಾನುಯಾಯಿನಾಂ ಪ್ರಮಾಣಪ್ರಮಿತದೃಢಪ್ರತಿಜ್ಞಾಪೂರ್ವಕಘಂಟಾಘೋಷಃ ॥ 

“ARGO ಹಿ ವೈಷ್ಣವದರ್ಶನಮ್‌ | ತತ್ರ ಪ್ರಥಮಂ ಬ್ರಾಹವೈಷ್ಠವದರ್ಶನಮ್‌ | ದ್ವಿತೀಯಂ ಶಾಂಭವ 
ವೈಷ್ಣವದರ್ಶನಮ್‌ | ತೃತೀಯಂ ರಾಮಾನುಜವೈಷ್ಣವದರ್ಶನಮ್‌ | ಚತುರ್ಥಂ ವಾಲ್ಗಭವೈಷ್ಣವದರ್ಶನಮ್‌ 
ಪಂಚಮಂ ಚೈತನ್ಯವೈಷ್ಣವದರ್ಶನಮ್‌ | ಇತರೇಷಾಂ ವೈಷ್ಠವದರ್ಶನಾನಾಮೇತೇಷ್ಟೇವಾಂತರ್ಭಾವಾತ್‌ 
ಪ್ರಾಧಾನ್ಯೇನೈತೇಷಾಂ ಷಟ್‌ತ್ಚಮೇವ'' ಇತಿ ಸ್ವಯೂಥ್ಯಾಃ ಕೇಚನ ಪ್ರಾಮಾಣಿಕಾಃ | 


ಪಧಾನ ಆಚಾರ್ಯರ ವಿವರಗಳು 


^) v) 
ತಥಾ ಚೋಕಂ ಪದಪುರಾಣೇ — 
ಎಂ & 


ಚತಾರಸೇ ಕಲೌ १७०७०४ ಸಂಪ್ರದಾಯಪ್ರವರ್ತಕಾಃ। 
ಯ > S ನು] ತ 
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ಭವಿಷ್ಯಂತಿ ಪ್ರಸಿದ್ದಾಸ್ತೇ ಹ್ಯುತ್ಕಲೇ ಪುರುಷೋತ್ತಮಾತ್‌ ॥ ಇತಿ I 


ಸಂಪ್ರದಾಯವಿಹೀನಾ ಯೇ ಮಂತ್ರಾಸ್ಟೇ ನಿಷಲಾ ಮತಾಃ | 
ಅತಃ ಕಲೌ ಭವಿಷ್ಯಂತಿ २३३२८३ ಸಂಪ್ರದಾಯಿನಃ | 
ಶ್ರೀಬ್ರಹ್ಮರುದ್ರಸನಕಾ ವೈಷ್ಣವಾಃ ಕ್ಪಿತಿಪಾವನಾಃ ॥ ಇತಿ Il 
ತಥಾ ಚ ಪುನಃ ಶ್ರೀಗರ್ಗಸಂಹಿತಾ (61 ಅಧ್ಯಾಯೇ) — 
ವಿಷ್ಣುಸ್ವಾಮೀ ವಾಮನಾಂಶಸಥಾ ಮಧಸು ಬ್ರಹಣಃ 
£ ಇ ಯಿ 
ರಾಮಾನುಜಸ್ತು ಶೇಷಾಂಶೋ ನಿಂಬಾರ್ಕಃ ಸನಕಸ್ಯ ಚ ॥ ಇತಿ Il 
ಭಾರ್ಗವಪುರಾಣಾನುಸಾರಂ ತು — 
ಮಧೊ ३९ ಬ್ರಹ್ಮಾ ಶಿವೋ ವಿಷ್ಣುರ್ನಿಂಬಾರ್ಕಃ ANBAR | 
ಶೇಷೋ ರಾಮಾನುಜಃ ಪ್ರೋಕ್ತಶ್ನತ್ನಾರೋ ವೈಷ್ಣವಾ ಮತಾಃ ॥ ಇತಿ II 
ಏಭಿಃ ಪ್ರಮಾಣವಚನೈಃ ಸ್ಪಷ್ಟ. ಪ್ರತೀಯತೇ ಯತ್‌ ""ಶ್ರೀಬ್ರಹ್ಮರುದ್ರಸನಕಾಃ ಚತ್ವಾರಃ ಸಂತಿ 
ಂಪ್ರದಾಯಾಃ | ಶ್ರೀರಾಮಾನುಜ ಮಧ್ವ ವಿಷ್ಣುಸ್ವಾಮಿ ನಿಂಬಾರ್ಕಾಚಾರ್ಯಾಶ್ಚ ಸಂತಿ ಕ್ರಮಶಶ್ಚತುರ್ಣಾಂ 
ಂಪ್ರದಾಯಾನಾಂ ಸಂಸಾಪಕಾಚಾರ್ಯಾಃ | ತತ್ರ ಶ್ರೀರಾಮಾನುಜಾಚಾರ್ಯಃ ಶ್ರೀಸಂಪ್ರದಾಯಸ್ಕ 


> 2 र 


© 


ಮಧ್ದಾಚಾರ್ಯೋ ಬ್ರಹಸಂಪ್ರದಾಯಸ್ಕ (ಸಂಪ್ರದಾಯೇ ಬ್ರಹನಾಮ್ದಿ ಮಧ್ದಾಚಾರ್ಯಃ ಪ್ರತಿಷ್ಠಿತಃ) 
YAO DL ರುದ್ರಸಂಪ್ರದಾಯಸ್ಯ, ನಿಂಬಾರ್ಕಾಚಾರ್ಯಸ್ತು ಸನಕಸಂಪ್ರದಾಯಸ್ಯ ಸಂಸ್ಕಾಪಕಃ | 
ಶ್ರೀವಲ್ಲಭಾಚಾರ್ಯೊ ವಿಷ್ಣುಸ್ವಾಮಿಮತಾನುಯಾಯೀ | ಸ ಹಿ ಕಾಲೇನ ಲುಪ್ತಪ್ರಾಯಸ್ಯ ವಿಷ್ಣುಸ್ವಾಮಿನೋ 
DSA, ಪ್ರವರ್ತಕೋ ಜಾತಃ | ಇತರೇಷಾಂ ವೈಷ್ಣವಸಂಪ್ರದಾಯಾನಾಮೇತೇಷು ಚತುರ್ಷ್ಟೇವಾಂತ- 
ರ್ಭಾವಾತ್‌ ಪ್ರಾಧಾನ್ಯೇನ ಚಾತುರ್ವಿಧ್ಯಮೇವ ವೈಷ್ಣವಸಂಪ್ರದಾಯಸ್ಯ ಸಷ್ಟಮ್‌ | ಏವಮೇವ 
ಭವಿಷ್ಯಪುರಾಣೇ ಪ್ರತಿಸರ್ಗಪರ್ವಣಿ ಸಪ್ತಮಸರ್ಗಾಚ್ಚತುರ್ದಶಸರ್ಗಪರ್ಯಂತಂ ಧರ್ಮಾಚಾರ್ಯಾಣಾಂ 
ವೈಷ್ಣವಸಂಪ್ರದಾಯಪ್ರವರ್ತಕಾನಾಂ ವಿದುಷಾಂ ವಿಸ್ತತಂ ವರ್ಣನಂ ವಿದ್ಯತೇ | ಭಕ್ತಿಸಿದ್ದಾಂತಃ ಸಮಸ್ತ 
ವೈಷ್ಣವಸಂಪ್ರದಾಯೇಷು ಮಾಲಾಯಾಂ ಸೂತ್ರಮಿವಾನುಸ್ಯೂತಮ್‌' ಇತಿ ವೈಷ್ಣವಾಗ್ರೇಸರಾಃ ಕೇಚನ 
ಪ್ರಾಹುಃ । 


(4 


ಏವಮೇವ ಪ್ರಸಂಗತಃ ಶ್ರೀರಾಘವೇಂದ್ರತೀರ್ಥಶ್ರೀಪಾದಾನಾಂ ಶಂಕುಕರ್ಣಾವತಾರತ್ಹಂ 
ಶ್ರೀನೃಸಿಂಹಪುರಾಣ- ವಚನೇನ ಸಿದ್ಧಮ್‌ | ತಥಾ ಹಿ ಶ್ರೀನೃಸಿಂಹಪುರಾಣಮ್‌ — 
ಶಂಕುಕರ್ಣಾಖ್ಲ ದೇವಸು ಬ್ರಹಶಾಪಾಚ Bose | 
ಪ್ರಹ್ಲಾದ ಇತಿ ವಿಖ್ಯಾತೋ ಭೂಭಾರಕಪಣೇ ರತಃ। 
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ಸ ಏವ ರಾಘವೇಂದ್ರಾಖ್ಯಯತಿರೂಪೇಣ ಸರ್ವದಾ | 
ಕಲೌ ಯುಗೇ ರಾಮಸೇವಾಂ ಕುರ್ವನ್‌ Dodo, oobes ಭವತ್‌ ॥ ಇತಿ II 


ತಥಾ ಹಿ ಮಹಾನಾರಾಯಣೋಪನಿಷತ್‌ - ವಿಶ್ವಮೇವೇದಂ ಪುರುಷಃ, ತದ್ದಿಶ್ರಮುಪಜೀವತಿ' ಇತಿ | 

"ನಿತ್ಯತುದ್ಧಬುದ್ಧಮುಕ್ತಸುಖಾದ್ವಯಪ್ರತ್ಯೇಕಪೂರ್ಣಮ್‌' ಇತಿ ದೈವೀಮೀಮಾಂಸಾಶ್ರುತಿಃ | ಅತೋ 
ಭಗವದುತೃರ್ಷ ಏವ ಸರ್ವಾಗಮಾನಾಂ ತಾತರ್ಯಮ್‌ | ತಥಾ ಹಿ ಕರ್ಮನಿರ್ಣಯಃ - ಅಥೈಕ 
ಆಹುರಗುಣಂ ಬ್ರಹ್ಮೇತಿ | ನ ತದ್ಯುಕ್ತಮ್‌ | ಶ್ರುತಿವಿರೋಧಾತ್‌ | ತಥಾ ಹಿ ಶ್ರುತಯಃ 

ಸತ್ಯಂ ಜ್ಞಾನಮನಂತಂ ಬ್ರಹ್ಮ, 

ವಿಜ್ಞಾನಮಾನಂದಂ ಬ್ರಹ್ಮ 

ಯಃ ಸರ್ವಜ್ಞ ಸರ್ವವಿದ್‌ ಯಸ್ಯ ಜ್ಞಾನಮಯಂ ತಪಃ, 

ತಸ್ಮಾದ್‌ಏತದ್‌ಬ್ರಹ್ಮನಾಮರೂಪಂ ಚ ಜಾಯತೇ, 

ದಿವ್ಯೋ ಹ್ಯಮೂರ್ತಃ ಪುರುಷಃ ಸ ಬಾಹ್ಯಾಭ್ಯಂತರೋ ಹ್ಯಜ 

ಅಪ್ರಾಣೋ ಹ್ಯಮನಾಃ ಶುಭ್ರೋ ಹ್ಯಕ್ಟರಾತ್‌ HOS: ಪರಃ, 

ಏತಾವಾನಸ್ಯ ಮಹಿಮಾ ತತೋ ಜ್ಯಾಯಾಂಶ್ಚ ಪೂರುಷಃ, 

ಯೋ ನಃ ಪಿತಾ ಜನಿತಾ ಯೋ ವಿಧಾತಾ ಧಾಮಾನಿ ವೇದ ಭುವನಾನಿ ವಿಶ್ವಾ, 

ಪೂರ್ಣಮದಃ ಪೂರ್ಣಮಿದಂ ಪೂರ್ಣಾತ್‌ ಪೂರ್ಣಮುದಚ್ಯತೇ। 





ಪೂರ್ಣಸ್ಯ ಪೂರ್ಣಮಾದಾಯ ಪೂರ್ಣಮೇವಾವಶಿಷ್ಯತೇ॥, 

ಸರ್ವನಾಮಾ ಸರ್ವಕರ್ಮಾ ಸರ್ವಗಂಧಃ ಸರ್ವರಸಃ ಸರ್ವಮಿದಮಭ್ಯಾತ್ತೊ es ವಾಕ್ಯನಾದರಃ, 
ವಿಷ್ಣೋರ್ನು ಕಂವೀರ್ಯಾಣಿ ಪ್ರವೋಚಂ ಯಃ ಪಾರ್ಥಿವಾನಿ ವಿಮಮೇ ರಜಾಂಸಿ, 
ಪರೋಮಾತ್ರಯಾ ತನ್ಹಾ ವೃಧಾನ ನತೇ ಮಹಿತ್ಸಮನ್ನಶ್ನುವಂತಿ, 

ನತೇ ಎಷ್ಟೋ ಜಾಯಮಾನೋ ನ ಜಾತೋ ದೇವ ಮಹಿಮ್ನ ಪರಮಂತಮಾಪ 


ಇತ್ಯಾದಿಕಾಃ । ಯುಕ್ತಿಶ್ಚ ಬುದ್ದಿಪೂರ್ವಂ ಸರ್ವಕರ್ತೃತ್ವಾತ್‌ ಸರ್ವಜ್ಞತ್ವಾದಯೋ ಗುಣಾ ಯುಕ್ತಾಃ 
ನಿರ್ಗುಣೋ ಹಿ ಶ್ರೀವಿಷ್ಣು | ತಥಾ ಹಿ ಯುಕ್ತಿಮಲ್ಲಿಕಾ ಗುಣಸೌರಭಮ್‌ (532) — 
ಯೋತಸ್‌ ನಿರ್ಗುಣ ಇತ್ಯುಕ್ತಃ ಶಾಸ್ತ್ರ ೇಷು ಜಗದೀಶ: | 
ಕೃತೈರ್ಹೇಯಸಂಯುಕ್ತೈರ್ಗುಣೈರ್ಹೀನತ್ಪಮುಚ್ಛತೇ | 
ಇತಿ ಪಾದ್ದೇ ತ್ರಯಸ್ತಿಂಶಾಧ್ಧಾಯೇ ८०८३, ವಾಗಿಯಮ್‌ ॥ ಇತಿ II 
ಲಿ S D S 
ಸ್ವೇಚ್ಛಯೈವ ಹಿ ಪ್ರಭುಃ ಸರ್ವಂ ಸೃಜತಿ | ತಥಾ ಹಿ ಯುಕ್ತಿಮಲ್ಲಿಕಾ ವಿಶ್ವಸೌರಭಮ್‌ (70) - 


= es = © ಸಹಾ o 
ಇಚ್ಛಾಮಾತ್ರಂ ಪ್ರಭೋಃ ಸೃಷ್ಟಿರಿತಿ ಸೃಷ್ಟೌ ವಿನಿಶ್ಚಿತಾಃ | 
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ಸ್ವೇಚ್ಛಯೈವ ಪ್ರಭುಃ ಸರ್ವಂ ಸೃಜತೀಶೋ ನ ಮಾಯಯಾ ॥ ಇತಿ Il 
ಸಕಲೋತಪಿ ಖಲು ವಿಕಾರ; ಪರಾಧೀನೋ ಭವತೀತಿ ನಿದರ್ಶಿತಮ್‌ | ನ ಚ ಬ್ರಹ್ಮಣೋ 
ವಿಕಾರನಿಮಿತ್ತಂ ಕಿಂಚಿದಸ್ತಿ | ತಥಾ ಹಿ ಶ್ರೀಮದ್ಭಾಗವತಮ್‌ "ಕರ್ತೃತ್ವಾತ್‌ ಸಗುಣಂ ಬ್ರಹ್ಮ ಪುರುಷಂ 
ಪುರುಷರ್ಷಭಮ್‌' ಇತಿ । ತಥಾ ಹಿ ಪ್ರಸಂಗತಃ ಶ್ರೀಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (411/4) - "ನ ಪ್ರತೀಕೇ ನ 
ಹಿ ಸ ನಾಮ ಬ್ರಹ್ಮೇತ್ಯುಪಾಸೀತ' ಇತ್ಯಾದಿನಾ ಶಬ್ದಭ್ರಾಂತ್ಯಾ ನ ಪ್ರತೀಕೇ ಬ್ರಹ್ಮದೃಷ್ಟಿ! ಕಾರ್ಯಾ | 
ಕಿಂತು ತತ್‌ಸ್ಥತ್ಯೇನೈವೋಪಾಸನಂ ಕಾರ್ಯಮ್‌' ಇತಿ | ತಚ್ಚೋಕ್ತಂ ಪುನಃ ಸ್ವಾಂದೇ — 
ಬಂಧಕೋ ಭವಪಾಶೇನ ಭವಶಾಪಾಚ್ಚ ಮೋಚಕಃ। 
ಕೈವಲ್ಯದಃ ಪರಂ ಬ್ರಹ್ಮ ವಿಷ್ಣುರೇವ ಸನಾತನಃ ॥ ಇತಿ | 
ತಥಾ ಹಿ ಶ್ರೀಮದನುವ್ಯಾಖ್ಯಾನಮ್‌ - (1/1/1) 
ಅಜ್ರಾನಾಂ ಜಾನದೋ ವಿಷುರ್ಜಾನಿನಾಂ ಮೋಕದಶ Xil 
e^ ea^ fom € eg 
ಆನಂದದಶ್ಚ ಮುಕ್ತಾನಾಂ ಸ ಏವೈಕೋ ಜನಾರ್ದನಃ Il 
ಇತಿ | ಸ ಏವ ಪೂರ್ಣಃ | ತಥಾ ಹಿ ಬೃಹದಾರಣ್ಯಕೋಪನಿಷತ್‌ (5/1) 
ಪೂರ್ಣಮದಃ ಪೂರ್ಣಮಿದಂ ಪೂರ್ಣಾತ್‌ ಪೂರ್ಣಮುದಚ್ಕತೇ | 
ಪೂರ್ಣಸ್ಯ ಪೂರ್ಣಮಾದಾಯ ಪೂರ್ಣಮೇವಾವಶಿಷ್ಯತೇ ॥ 
ಇತಿ | ತಥಾ ಹಿ ಪೈಂಗೀಶ್ರುತಿಃ - 
ಸದೇಹಃ ಸುಖಗಂಧಶ ಜ್ಞಾನಭಾ:ಃ ಸತರಾಕ್ರಮಃ। 
Q eg ^w eJ 
ಜಾನಜಾನಃ ಸುಖಸುಖಃ ಸ ವಿಷ್ಣುಃ ಪರಮೋರ5ಕರಃ॥ VIII 
ap ಣ 9 
ತಥಾ ಹಿ ಭಾಗವತತಾತ್ಪರ್ಯನಿರ್ಣಯಃ - (1/2/24) (ವಾಮನಪುರಾಣೇ) 
ಬ್ರಹ್ಮವಿಷ್ಟೀಶರೂಪಾಣಿ ತ್ರೀಣಿ ವಿಷ್ಣೋರ್ಮಹಾತ್ಮನಃ | 
ಬ್ರಹ್ಮಣಿ ಬ್ರಹಷ್ಠರೂಪಃ ಸ ಶಿವರೂಪೀ ಶಿವೇ ಸ್ಥಿತಃ । 
& & Q 
ಪೃಥಗೇವ ಸ್ಥಿತೋ ದೇವೋ ವಿಷ್ಣುರೂಪೋ ಜನಾರ್ದನಃ ॥ ಇತಿ II 
ಇತಿ । ತಥಾ ಚ ಪುನಃ ಶ್ರೀಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (2/3/11) (ವಾಮನೇ) - 


ತತ್ರ ತತ್ರ ಸ್ಥಿತೋ ವಿಷ್ಣುಸ್ಪತ್ವಚ್ಛಕ್ತೀಃ ಪ್ರಬೋಧಯನ್‌ | 


ee > 
ಏಕ ಏವ ಮಹಾಶಕ್ತಿಃ ಕುರುತೇ ಸರ್ವಮಂಜಸಾ' ಇತಿ I 
ತಥಾ ಹಿ ಭವಿಷ್ಯೋತ್ತರಪುರಾಣೇ ವೇಂಕಟಾಚಲಮಾಹಾತ್ಮ್ಯಮ್‌ (2/33) - 
ಹರಿಃ ಸರ್ವೋತ್ತಮಃ ಸಾಕ್ಲಾತ್‌ ರಮಾದೇವೀ ತದಂತರಮ್‌ | 
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ವಿಧಿರ್ವಾಯುಸ್ತದಂತೇ ಚ ತದನ್ಯೇ ಶರ್ವಪೂರ್ವಕಾಃ॥ ಇತಿ Il 
ಓಮಿತಿ ಬ್ರಹ್ಮ | ಓಂನಾಮಾ ಭಗವಾನ್‌ ವಿಷುರಧಿಕೋಚ ಗುಣತ್ಪತಃ ಇತಿ ತೆತಿ ರೀಯಭಾಷ್ಯಮ್‌ | 
& ಣ ಚ 9)- 
ತಥಾ ಚ ಪುನಃ ಶ್ರೀಯುಕ್ತಿಮಲ್ಲಿಕಾಯಾಂ ಶುದ್ಧಸೌರಭೇ (ಶ್ಲೋ. 531) — 
ಅತೋ ಮುಕುಂದಾದಿತರದ್ದಃ ಹ್ಮ ವೇದನಿಂದಿತಮ್‌ | 
ತ್‌ು 
ಮೋಕ್ಲೇ5 ಂತರಂಗಹೇತುತ್ತಾನ್ನುಖ್ಯಂ ಬ್ರಹ್ಮಸ ಏವ ಹಿ I1 BS Il 
ಅತ ಏವ ಶ್ರೀಹರೇಃ ಸರ್ವೋತ್ತಮತ್ಹಮ್‌ ಇತಿ ಸಿದ್ದಮ್‌; ಇತಿ ಭಾವೀಸಮೀರಾಃ ಶ್ರೀವಾದಿರಾಜ- 
ತೀರ್ಥಾಃ । 
ಭೋ ಸಾಧಾಕಾಃ | B EO = — 
ವಿಶ್ವಂ ಸತ್ಯಂ, ಹರಿಃ ಕರ್ತಾಃ ಸತ್ಯಾ ಜೀವೇಶಯೋರ್ಭಿದಾ | 
ನಿತ್ಯಾ ವೇದಾಃ ಸಮಸಾಶ ಶಾಶ್ಚತಾ ವಿಷುಬುದಿಗಾಃ ॥ ಇತಿ II 
ಇಚ ಣ Q 
ತಥಾ ಹಿ ಗೀತಾ (5/29) — 
ಭೋಕ್ತಾರಂ ಯಜ್ಞತಪಸಾಂ ಸರ್ವಲೋಕಮಹೇಶ್ಲರಮ್‌ | 
ಸುಹದಂ ಸರ್ವಭೂತಾನಾಂ ಜಾತಾ ಮಾಂ ಶಾಂತಿಮ ಚತಿ ॥ ಇತಿ ॥ 
ಲ ಇಇ ವ 9 eJ 
ತಥಾ ಹಿಗರುಡಪುರಾಣಮ್‌ — 
ನಾರಾಯಣಃ ಪರೋ ವ್ಯಕ್ತಾದಂಡಮವ್ಯಕ್ತಸಂಭವಮ್‌ | 
VOWA OSA FOC ಲೋಕಾಃ ಸಪ್ತದ್ದೀಪಾ ಚ ಮೇದಿನೀ II ಇತಿ Il 
ತಥಾ ಹಿ ಭಗವದೀತಾತಾತರ್ಯಮ್‌ (13/25) — 
[4] eJ 
ಸರ್ವದೇವವರತ್ತೇನ ಯೋ ನ ಜಾನಾತಿ ಕೇಶವಮ್‌ | 
ತಸ್ಯ ಪುಣ್ಯಾನಿ ಮೋಘಾನಿ....॥ ಇತಿ ASE | 
ಯಷೀನ್‌ ರಾಜ್ಯಃ ತಥಾರಭ್ಯ ಪ್ರತಿಭಾಭ್ಯಧಿಕಾಕ್ರಮಾತ್‌ | 
ಯಾವದ್‌ಬ್ರಹ್ಮಾ ಬ್ರಹ್ಮಣಸ್ತು ಪ್ರಾಯೋ ನಾಪ್ರತಿಭಾಸಿತಮ್‌ ॥ ಇತಿ Il 
ತಥಾಹಿ ಭಗವದ್ಗೀತಾಭಾಷ್ಯಮ್‌ (2/24) — 
ಸತ್ಯಂ ಸತ್ಯಂ ಪುನಃ ಸತ್ಯಂ ಶಪಥೈೆಶ್ನಾಪಿ ಕೋಟಿಭಿಃ। 
ವಷ್ಣುಮಾಹಾತ್ಮ 5२९, ವಿಭಕ್ತಸ್ಯ ಚ ಕೋಟಿಧಾ ॥ 
ಪುನಶ್ಚಾನಂತಧಾ ತಸ್ಯ ಪುನಶ್ಚಾಪಿ ಹ್ಯನಂತಧಾ | 


ಚ ಶೆ 


ನೈಕಾಂಶಸಮಮಾಹಾತ್ಮಾ ಃ ಶೀಶೇಷಬ ಹೃಶಂಕರಾಃ II ಅತಿ ನಾರದೀಯೇ ಅತಿ Il 


s D 2 
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ನಾಸ್ತಿ ನಾರಾಯಣಸಮಂ ನ ಭೂತಂ ನ ಭವಿಷ್ಯತಿ | 
ಏತೇನ ಸತ್ಯವಾಕ್ಯೇನ ಸರ್ವಾರ್ಥಾನ್‌ ಸಾಧಯಾಮ್ಯಹಮ್‌ ॥ 
ಯಸ್ಯ ಪ್ರಸಾದಜೋ ಬ್ರಹ್ಮಾರುದ್ರಶ್ಚ ಕ್ರೋಧಸಂಭವಃ ॥ ಇತಿ ಚ॥ ಇತಿ I 
ತಥಾ ಹಿ ಗೀತಾ(11/43) — 
ನ ತ್ರತಮೋತಸ್ತ್ಯಭ್ಯಧಿಕಃ ಕುತೋ5ನ್ಯೋ ಲೋಕತ್ರಯೇತಪ್ಯಪ್ರತಿಭಪ್ರಭಾವ ॥ ಇತಿ II 
ತೆಥಾಹಿ ಗೀತಾ ತಾರ್ತಯೋಪೋದ್ದಾಶಃ — 
ಅಸ್ಯ ದೇವಸ್ಯ ಮೀಳ್ದುಹೋ ವಯಾ ವಿಷ್ಣೋರೇಷಸ್ಕ ಪ್ರ 
ವಿದೇ ಹಿ ರುದ್ರೋ ರುದ್ರಿಯಂ ಮಹಿತ್ತು ಯಾಸಿಷ್ಠಂ ವರ್ತಿರಶ್ವಿನಾವಿರಾವತ್‌ ॥ 
(ಖಗ್ಗೇದ 7/40/5) 
ಅನಂತಗುಣಮಾಹಾತ್ಮೊ ೫ ನಿರ್ದೋಷೋ ಭಗವಾನ್‌ ಹರಿಃ | 
ನ ಸಮೋ ನಾಧಿಕೋ ವಾಪಿ ವಿದ್ಯತೇ ಯಸ್ಯ ಕಶ್ಚನ I! ಇತಿ ॥ 
ತಥಾ ಹಿ ಯುಕ್ತಿಮಲ್ಲಿಕಾ ಫಲಸೌರಭಮ್‌-- 
ಅಸ್ಯ ದೇವಸ್ಯೇತಿ ವೇದೇ ಯಥಾ ವಿಷ್ಣೋರ್ವಶೇ ಹರಃ | 
AMO ಶ್ರುತಸ್ತಥಾ ವೇದೇ ನ ಕ್ವಾಪೀಶಾವೇಶ ಹರಿಃ ॥ ಇತಿ II 
ತಥಾ ಹಿ ಗೀತಾಭಾಷ್ಯಮ್‌ (2/24) - 
ತತಮೋ ಹ್ಯಧಿಕೋ ವಾಪಿ ನಾಸ್ತಿ ಕಶ್ಚಿತ್‌ ಕದಾಚನ। 
ಏತೇನ ಸತ್ಯವಾಕ್ಕೇನ ತಮೇವ ಪ್ರವಿಶಾಮ್ಯಹಮ್‌ ॥ ಇತಿ ಸ್ಕಾಂದೇ II 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (1/1/1)-- 
ಶ್ರಹಚಾದಪಿ SABO ಬ್ರಹ್ಮೇಶಾನಾದಯಃ ಸುರಾಃ | 
ತದೈವಾಚ್ಯುತ ಯಾಂತ್ಯೇವ ಯದೈವ Zo ಪರಾಜ್ಮುಖಃ॥ ಇತಿ ಚ ॥ ಇತಿ 
ಸರ್ವೇಶೋ ವಿಷ್ಣುರೇವೈಕೋ ನಾನ್ಯೋಶಸ್ತಿ ಜಗತಃ ಪತಿಃ ॥ ಇತಿ ಚ॥ 
ಪರೋ ಮಾತ್ರಯಾ ತನ್ವಾವೃಧಾನ ನ ತೇ ಮಹಿತ್ವಮನ್ಪಶ್ಚುವಂತಿ | (१३६९० 7/99/1) 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ - 
ರುದ್ರೇಣ ಧ್ಯಾಯತೇ ವಿಷ್ಣುರ್ವಿಷ್ಣುಧ್ಯೇಯೋ ನ ಕಶ್ಚನ ॥ ಇತಿ ಬ್ರಹ್ಮವೈವರ್ತೇ ॥ (4/3/23); 
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ವಿಷ್ಣುನಾ ದೇವತಾ ६०००३ ವಿಷವೇ ಚ ಬಿಲಪ್ರದಾಃ। 
£0 ಎ ಣಿ 
ವಿಷ್ಣುರಾಸಾಂ ಪತಿರ್ನಿತ್ಯಂ ನ ವಿಷ್ಣೋರ್ಬಂಧಕಃ ಕ್ವಚಿತ್‌ II 
ಇತಿ ವಾಮನೇ (10/94/28) । ಇತಿ ॥ ತಥಾ ಹಿ ಗೀತಾತಾತ್ಪರ್ಯಮ್‌(11/15) - 
ತ್ವಂ ಹಿ ಮುಕ್ತಿದೋ ಬಂಧದೋತತೋ ಮತೋ ನಃ ತ್ವಂ ಜ್ಞಾನದೋರ ಜ್ಞಾನದಶ್ಚಾಸಿ ವಿಷ್ಣೋ 
ಇತ್ಯುದಾರಶಾಂಡಿಲೃಶ್ರುತಿಃ; 
ವಿಷ್ಣುಂ ಸಮಾಶ್ರಿತೋ ಬ್ರಹ್ಮಾ ಬ್ರಹ್ಮಣೋತಂಕಗತೋ ಹರಃ | 
ಹರಸ್ಯಾಂಗವಿಶೇಷೇಷು ದೇವಾಃ 2४९5 5 ॐ ಸಂಶ್ರಿತಾಃ॥ ಅತಿ ಪಾದ್ಮೇ ಇತಿ II 
ತಥಾ ಹಿ ಐತರೇಯೋಪನಿಷದ್ಧಾಷ್ಯಮ್‌ (2/3)— 
ಕ್ಲಾಸ್ಯಾಜ್ಞಾನಂ ಕುತೋ ದುಃಖಂ ಪ್ರಾದುರ್ಭಾವೇಷ್ಟಸಿ ಪ್ರಭೋಃ। 
ಪ್ರಾದುರ್ಭಾವಶ್ಚಿದಾನಂದಶರೀರೋ ರಾಘವಃ ಸ್ವಯಮ್‌ | 
ಸ್ತಂಭಾದ್ವಾನರದೇಹಾದ್ವಾ ನೈವಾಸ್ಯ ಪ್ರಾಕೃತಾ ತನುಃ॥। ಇತ್ಯಾದಿ ಸ್ಕಾಂದೇ॥ ಇತಿ 
ತಥಾ ಹಿ ಗೀತಾ(15/18) — 
ಯಸ್ಮಾತ್ಮರಮತೀತೋ5 ಹಮಕ್ಷರಾದಪಿ ಚೋತ್ತಮಃ | 
ಅತೋತಸ್ಥಿ ಲೋಕೇ ವೇದೇ ಚ ಪ್ರಥಿತಃ ಪುರುಷೋತ್ತಮಃ ॥ ಇತಿ Il 
ಹಾ ಡು ನಿ = 
ತಥಾ ಹಿ ವಿಷ್ಣುತತ್ವವಿನಿರ್ಣಯಮ್‌ -(ದ್ವಿತೀಯಪರಿಚ್ಛೆ ee) 
ಬ್ರಹ್ಮಾ ಶಿವಃ ಸುರಾದ್ಯಾಶ್ಚಶರೀರಕ್ಷರಣಾತ್‌ ಕ್ಷರಾಃ | 
ಲಕ್ಷ್ಮೀರಕ್ಷರದೇಹತ್ವಾದಕ್ಷರಾ ತತ್ಪರೋ ಹರಿಃ ॥ ಇತಿ ಪರಮಶುತಿಃ II 
ಬ್ರಹಶೇಷಸುಪರ್ಣೇಶಶಕ್ರಸೂರ್ಯಗುಹಾದಯಃ। 
ಸರ್ವೇ ಕ್ಷರಾ ಅಕ್ಷರಾ ತು ಶ್ರೀರೇಕಾ ತತ್ಪರೋ ಹರಿಃ ॥ ಇತಿ ಸ್ಕಾಂದೇ॥ 
(ಎಷ್ಟ್ವನುಗ್ರಹಾದೇವ ಶ್ರಿ ೬ ಸರ್ವಸರ್ಗಶಕ್ಕಿಮತೀ) 
ಯಂಕಾಮಯೇತಂ ತಮುಗ್ರಂ ಕೃಣೋಮಿ ತಂ ಬ್ರಹ್ಮಾಣಂ ತಮೃಷಿಂ ತಂ ಸುಮೇಧಾಮ್‌ | 
(ಯಗ್ಗೇದ ೧೦/೧೨೫/೫) 
""ಮಮ ಯೋನಿರಪ್ಪೃಗಿಂತಃ ಸಮುದ್ರೇ' ಇತ್ಯುಕ್ತತ್ವಾತ್‌ ತತ್ಪರತ್ವಂ ಹರೇಃ ಸಿದ್ಧಮ್‌ | 
""ಯಮಂತಃಸಮುದ್ರೇ ಕವಯೋ ವಯಂತಿ'', "ಏಕೋ ನಾರಾಯಣ ಆಸೀನ್ನ ಬ್ರಹ್ಮಾ ನೇಶಾನೋ 
ನಾಗ್ಲೀಷೋಮ್‌ ನೇಮೇ ದ್ಯಾವಾಪೃಥಿವೀ'', ""ಯಸ್ಮಾತ್ರರಂ ನಾಪರಮಸ್ತಿ ಕಿಂಚಿತ್‌ ಯಸ್ಮಾತ್‌ 
ನಾಣೀಯೋ ನ ಜ್ಯಾಯೋಶಸ್ತಿ ಕಶ್ಚಿತ್‌''; 
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ತಥಾ ಹಿ ಭಾಗವತಮ್‌ (1/18/20,21)— 
ಏತಾವತಾಲಂ ನನು ಸೂಚಿತೇನ ಗುಣೈರಸಾಮ್ಕೇತ ನತಿಶಾಯನೇತಸ್ಯ 1 
ಹಿತ್ಸೇತರಾನ್‌ ಪ್ರಾರ್ಥಯತೋ ವಿಭೂತಿರ್ಯಸ್ಯಾಂಘ್ರರೇಣುಂ ಜುಷತೇ5 ನಭೀಪ್ಲೋಃ || 
ಅಥಾಪಿ ०३३२; ದನಖಾವಸೃಷ್ಟಂ ವಿರಂಚೋಪಹೃತಾರ್ಹಣಾಂಭಃ | 
ಸೇಶಂ ಪುನಾತ್ಯನ್ಯತಮೋ ಮುಕುಂದಾತ್‌ ಕೋ ನಾಮ ಲೋಕೇ ಭಗವತ್ತದಾರ್ಥ:ಃ I’ 
ಎಷ್ಟೂ €ರೇವ ಜಗತ್ತ ब्य, 
ತಥಾ ಹಿ ಗೀತಾ — (7/3) 
ಅಹಂ FS A, ಜಗತಃ ಪ್ರಭವಃ ಪ್ರಲಯಸ್ತಥಾ | 
ಮತ್ತಃ ಪರತರಂ ನಾನ್ಯತ್‌ ಕಿಂಚಿದಸ್ತಿ ಧನಂಜಯ II 
ತಥಾಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (21715) — 
ಏತೇ ತ್ರಿಪುರುಷಾಃ ಪ್ರೋಕ್ತಾಃ AAAS, oS FOL: | 


ಇ 9 was 


ನಿಮಿತ್ತಮಾತ್ರಂ ತೌ ದೇವೌ ವಿಷ್ಣುಃ ಸರ್ವಸ್ಯ ಕಾರಣಮ್‌ ॥ ಇತಿ ಸ್ಕಾಂದೇ॥ 
ಮತ್ತ್ಯಾದಿರೂಪೀ ಪಾಲಯತಿ ನೃಸಿಂಹೋ ರುದ್ರಸಂಸ್ಥಿತಃ I 
ಎಹಾಪಯೇದ್ದಿರಿಂಚಸ್ಕಃ ಸೃಜತೇ ವಿಷ್ಣುರವ್ಯಯಃ ॥॥ ಇತಿ ವಾಮನೇ (2/10/43) ॥ 
०००००४ ಸೃತಂತ್ರತಾ ಚೇತಿ FF ETP ದ್ವಿವಿಧಮ್‌ 
ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ (3/5) — 
BZ TSO ದ್ವಿವಿಧಂ ಪ್ರೋಕ್ತಂ ವಿಕಾರಶ್ಚಸ್ವತಂತ್ರತಾ | 
ಎಕಾರಃ ಪ್ರಕೃತೇರೇವ ವಿಷ್ಣೋರೇವ ಸ್ವತಂತ್ರತಾ ॥ ಇತಿ ಪೈಂಗಿಶ್ರುತಿಃ II 
ಯಸ್ಮಾತ್‌ ಸ್ಪತಂತ್ರಕರ್ತೃತ್ಸಂ ವಿಷ್ಣೋರೇವ ನ ಚಾನ್ಯಗಮ್‌ | 
ತದಧೀನಸ್ಪತಂತ್ರತ್ಪಂ ಸ್ವಾವರಾಪೇಕ್ಷಯೈವ ತು Il 
ಜೀವಸ್ಯ ವಿಕೃತಿರ್ನಾಮ BZ ESO ಜಡಸಂಶ್ರಯಮ್‌ | 
ಪುಮಾನ್‌ ८.०९7२६३ rec eFn ¢ ಸ್ತನೋ ದೋಗ್ದೇತಿವತ್‌ ಕ್ರಮಾತ್‌ II 
ಇತಿ ಬ್ರಹ್ಮತರ್ಕೇ I1 ಇತಿ (3/27) 
ಹರಿಃ ಸ್ವಭಾವತಃ ಕರ್ತಾ ಸರ್ವಮನ್ಯತ್ತದೀರಿತಮ್‌ | 
ಅತಃ ಸಾ ಕರ್ತೃತಾ ತಸ್ಯ ನ SOSUONZ II ಇತಿ ಪೈಂಗಿಶ್ರುತಿಃ ॥ ಇತಿ ॥ (5/14) 
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ತಥಾ ಹಿ ಕರ್ಮನಿರ್ಣಯಃ - 

SYS ಆಹುರಗುಣಂ ಬ್ರಹ್ಮೇತಿ | ನ ತದ್ಯುಕ್ತಮ್‌ । ಶ್ರುತಿಯುಕ್ತಿವಿರೋಧಾತ್‌ । ತಥಾಹಿ ಶ್ರುತಿಃ | 
"ಸತ್ಯಂ ಜ್ಞಾನಮನಂತಂ ಬ್ರಹ್ಮ' | "ವಿಚ್ಛಾನಮಾನಂದ ಬ್ರಹ್ಮ? | "ಯಃ ಸರ್ವಜ್ಯಃ ಸ ಸರ್ವವಿದ್ಯಸ್ಯ 
ಜ್ಞಾನಮಯಂ ತಪ! | "ತಸ್ಮಾದೇತದ್ಭಹ್ಮ ನಾಮರೂಪಮನ್ನಂ ಚ ಜಾಯತೇ' । "ದಿವ್ಯೋ ಹ್ಯಮೂರ್ತಃ 
ಪುರುಷಃ ಸಬಾಹ್ಯಾಭ್ಯಾಂತರೋ ಹ್ಯಜಃ | ಅಪ್ರಾಣೋ ಹ್ಯಮನಾ:ಃ ಶುಭ್ರೋ ಹ್ಯಕ್ಟರಾತ್ಪರತಃ ಪರಃ | 
ಏತವಾನಸ್ಯ ಮಹಿಮಾ ಅತೋ ಜ್ಯಾಯಾಂಶ್ಚ ಪೂರುಷಃ | ಯೋ ನಃ ಪಿತಾ ಜನಿತಾ ಯೋ ವಿಧಾತಾ 
ಧಾಮಾನಿ ವೇದ ಭುವನಾನಿ ವಿಶ್ವಾ। ಪೂರ್ಣಮದಃ ಪೂರ್ವಮಿದಂ ಪೂರ್ಣಾತ್ಪೂರ್ಣಮುದಚ್ಯತೇ | 
ಪೂರ್ಣಸ್ಯ ಪೂರ್ಣಮಾದಾಯ ಪೂರ್ಣಮೇವಾವಶಿಷ್ಯತೇ | "ಸರ್ವಕರ್ಮಾ ಸರ್ವಕಾಮಃ ಸರ್ವಗಂಧಃ 
ಸರ್ವರಸಃ ಸರ್ವಮಿದಮಭ್ಯಾತ್ತೋಠವಾಕ್ಕನಾದರ? | "ವಿಷ್ಣೋರ್ನುಕಂ ವೀರ್ಯಾಣಿ ಪ್ರವೋಚಂ ಯಃ 
ಪಾರ್ಥಿವಾನಿ ವಿಮಮೇ ರಜಾಂಸಿ | ಪರೋ ಮಾತ್ರಯಾ ತನ್ಹಾ ವೃಧಾನ ನತೇ ಮಹಿತ್ತಮನ್ನಶ್ನುವಂತಿ | 
ನ ತೇ ವಿಷ್ಣೋ ಜಾಯಮಾನೋ ನ ಜಾತೋ ದೇವ ಮಹಿಮ್ದಃ ಪರಮಂತಮಾಪೇ'ತ್ಯಾದಿಕಾ | 
ಯುಕ್ತಿಶ್ಚಾ | ಬುದ್ದಿಪೂರ್ವಂ ಸರ್ವಕರ್ತೃ್ಯತ್ಥಾತರ್ವಜ್ಞತ್ವಾದಯೋ ಗುಣಾ ಯುಕ್ತಾಃ | "ಕರ್ತೃತ್ಥಾತಗುಣಂ 
ಬ್ರಹ್ಮ ಪುರುಷಂ ಪುರುಷರ್ಷಭಮ್‌' ಇತಿ ಚ ಭಗವತೇ | ನ ಚ "ಏಕೋ ದೇವಃ ಸರ್ವಭೂತೇಷು 
ಗೂಢ: ಸರ್ವವ್ಯಾಪೀ ಸರ್ವಭೂತಾಂತರಾತ್ಮಾ । ಕರ್ಮಾಧ್ಯಕ್ಷಃ ಸರ್ವಭೂತಾಧಿವಾಸಃ ಸಾಕ್ಷೀ ಚೇತಾ 
ಕೇವಲೋ ನಿರ್ಗುಣಶ್ಪ ಇತ್ಯಾದಿವಿರೋಧಃ | ಸತ್ತ್ಯಾದಿ ಗುಣಾಭಾವೋಕ್ತೇಸ್ತತ್ರ | ಅನ್ಯಥೈಕೋ ದೇವಃ 
ಸರ್ವಭೂತೇಷು ಗೂಢ ಇತ್ಯಾದೀನಾಮಪಿ ಗುಣತ್ನಾತ್ಲೊ ಫಕ್ತಿವಿರೋಧಃ I 


ತಥಾ ಹಿ ಕರ್ಮನಿರ್ಣಯಃ — 
ಓತಮಸ್ಸಿನ್‌ ಜಗತರ್ವಮ್‌ ಓಮಿತ್ಯುಕ್ತೊ! € ಹರಿಃ ಸದಾ। 
ತಮೇವ ಜಗದಾಧಾರಂ ಯತಯಃ ಪರ್ಯುಪಾಸತೇ ॥ ಇತಿ ಮಾನ್ಯಸಂಹಿತಾಯಾಮ್‌ || 
ತಥಾ ಹಿ ಮನುಸ್ಮೃತಿಃ -- 
ಬ್ರಹ್ಮಣಃ ಪ್ರಣವಂ ಕುರ್ಯುದಾದಾವಂತೇ ಚ ಸರ್ವದಾ | 
ಸ್ರವತ್ಯನೋಂಕೃತಂ ಪೂರ್ವಂ ಪರಸ್ತಾಚ್ಚವಿಶೀರ್ಯತೇ ॥॥ ಇತಿ ॥ 
ತಥಾ ಹಿ ಮನುಸ್ಕೃತಿಃ (2/76) — 
ಅಕಾರಂಚಾಪುಕಾರಂಚ ಮಕಾರಂಚ ಪ್ರಜಾಪತಿಃ | 
ವೇದತ್ರಯಾಗ್ನಿರದುಹದ್‌ ಭೂರ್ಭುವಃ ಸ್ವರಿತೀತಿ ಚ॥ 
ತಥಾ ಹಿ ಐತರೇಯಬ್ರಾಹ್ಮಣಮ್‌ (5/32) — 
ತಾನಿ ಶುಕ್ರಾಣ್ಯಭ್ಯತಪತ್‌ | ತೇಭ್ಯೋಅಭಿತಪ್ತೇಭ್ಯಸ್ತ್ರ ಯೋ ವರ್ಣಾ ಅಜಾಯಂತ | ಅಕಾರ; 
ಉಕಾರೋ, ಮಕಾರ ಇತಿ ತಾನೇಕಧಾ ಸಮಭರತ್‌ | ತದೇತದ್‌ ಓಮ್‌ ७3 । (ಶುಕ್ರಾಣಿ = ಮೂರು 
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ಲೋಕಗಳನ್ನು ಬ್ರಹ್ಮನು ಪ್ರಕಾಶ ಮಾಡಿದನುಏ) 
ಜ್ಕೊ CORDED ತಜ್ಜೊ C32 
ತಥಾ ಹಿ ಗೀತಾ (15/12) — 
ಯದಾದಿತ್ಯಗತಂ ತೇಜೋ ಜಗದ್ದಾಸಯತೇತ DOIS | 
ಯಚ್ಚಂದ್ರಮಸಿ ಯಚ್ಚಾಗ್ಗೌ ತತ್ತೇಜೋ ವಿದ್ಧಿ ಮಾಮಕಮ್‌ ॥ ಇತಿ II 
ಸಷ್ಟ್ವಾದ್ಯಷಕರ್ತಾ ವಿಷ್ಣುಃ 
ತಥಾ ಹಿ ಬ್ರಹಸೂ ಭಾಷ್ಯಮ್‌ (1/2/2-9)— 


4 


ಸಂಹಾರೋ ನಿಯತಿರ್ಜ್ಲಾನಮಾವೃತಿಃ | 
ಬಂಧಮೋಕ್ಷೌ ಚ ಪುರುಷಾದ್ಯಸ್ಥಾತ ಹರಿರೇಕರಾಟ್‌ ॥ ಇತಿ ಸ್ಕಾಂದೇ Il 


= 9,9 
ARP 


A 


ಸ್ರಷ್ಟಾ ಪಾತಾ ಚ ಸಂಹರ್ತಾ ನಿಖಲಸ್ಕೈಕ ಏವ DI 
ವಾಸುದೇವಃ ಪರಃ ಪುಂಸಾಮಿತರೇsಲಸ್ನ ವಾನವಾ॥ ಇತಿ ಚ॥ 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (2/1/36) — 
ಪುಣ್ಯೇನ ಪುಣ್ಯಂ ಲೋಕಂ ನಯತಿ ಪಾಪೇನ ಪಾಪಂ ಲೋಕಮ್‌ ॥ ಇತಿ ಚ॥ 
ಏಷ ಹ್ಯೇವ ಸಾಧು ಕರ್ಮ ಕಾರಯತಿ ಯಮೇಭ್ಯೋ ಲೋಕೇಭ್ಯ ಉನ್ನಿನೀಷತೇ I 
ಏಷ ಹ್ಯೇವಾಸಾಧು ಕರ್ಮ ಕಾರಯತಿ ಯಮಧೋನ್ನಿನೀಷತೇ॥ (ಕೌ.ಉ. 3.8) ಇತಿ॥ 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (2/3/7-13) -- 
ಷ್ಟಾಪಾತಾ ಚ ಸಂಹರ್ತಾ ಸ ಏಕೋ ಹರಿರೀಶ್ದರಃ 
ಷ್ಟೃತ್ವಾದಿಕಮನ್ಯೇಷಾಂ ದಾರುಯೋಷಾವದುಚ್ಯತೇ' ಇತಿ ಸ್ಕಾಂದೇ । ಇತಿ ॥ 


a et 


ತಥಾಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (11/3/40)— 
ತತಸ್ತು ದೇವದೇವೇಶಃ ಪ್ರಾಣಃ ಪ್ರಾಣೇಶ್ವರೋ ಹರಿಃ | 
ನ ಹರೇರೀಶಿತಾ ತ್ವನ್ಯಃ ಸಹಿಸರ್ವಾಧಿಕೋ ಮತಃ ॥ ಇತಿ ಹರಿವಂಶೇ II 
ತಥಾಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (3/2/3) — 
ಮನೋಗಸಗತಾಂಸ್ತು ಸಂಸ್ಕಾರಾನ್‌ 5९०३9३५२ ಪರಮೇಶ್ಚರಃ | 
ಪ್ರದರ್ಶಯತಿ ಜೀವಾಯ ಸ ಸ್ವಪ್ನ ಇತಿ ಗೀಯತೇ॥ 
ಯದನ್ಯಥಾತ್ಪಂ ७०७३? ಸಾ ಭ್ರಾಂತಿಸ್ತತ್ರ ತತ್ವೃತಾ। 


ಅನಭಿವ್ಯಕ್ತರೂಪತ್ವಾನ್ನಾನ್ಯಸಾಧನಜಂ ಭವೇತ್‌ ॥ ಇತಿ Il 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (3/2/5) — 
ಸ್ವಪ್ನಾದಿಬುದ್ಧಿಕರ್ತಾ ಚ ತಿರಸ್ಕರ್ತಾ ಸಏವ ಚ। 
3९७०५२ ಯತೋ ಹ್ಯಸ್ಯ ಬಂಧಮೋಕ್ಷೌ ಪ್ರತಿಷ್ಠಿತ್‌ Il BS ಕೌರ್ಮೆೇ ಇತಿ ॥ 
ತಥಾಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (3/2/9) — 
2 ಷಾಂ AW ದೇರೇಕ ಏವ ತು। 
ಪರಮಃ ಪುರುಷೋ ವಿಷ್ಣುಸದನ್ಸೋ ನಾಸ್ತಿ 929 Il ಅತಿ ವಾರಾಹೇ ಅತಿ ॥ 
ಸ್ವಷ್ಟೇಃ ಪ್ರಾಕ್‌ ವಿಷ್ಣುರೇವಾಸೀತ್‌ TOR C 
ತಥಾ ಹಿ ಬ ೃಹದಾರಣ್ಯಕಭಾಷ್ಯಮ್‌ (31211) ದ್ವಿತೀಯಅಶ್ವಬ್ರಾಹ್ಮಣಮ್‌ — 
ಸರ್ವ ಸಂಹಾರಕಂ ವಿಷ್ಣುಂ ದೇವೀಂ ಜೀವಾಂಸ್ಪಥೈವ ಚ। 
ಕಾಲಂ ತ್ರಿಗುಣಸಾಮ್ಯಂ ಚ ಕರ್ಮಾಣಿ ಪ್ರಾಣಮಿಂದ್ರಿಯಮ್‌ । 
ಸಂಸ್ಕಾರಂ ಚೈವ ವೇದಾಂಶ್ಚ ನರ್ತೇ ಕಿಂಚಿಲ್ಲಯೇ ತ್ವಭೂತ್‌ ॥ ಇತಿ ಬ್ರಹ್ಮತರ್ಕೇ ॥ 
ತಥಾ ಹಿ ಐತರೇಯೋಪನಿಷತ್‌ — (ದ್ವಿತೀಯಪ್ರಘಟ್ಟಕೇ ತೃತೀಯೋಧ್ಯಾಯಃ ಮಂತ್ರಃ - 1) 
ಆತ್ಮಾವಾ ಇದಮೇಕ ಏವಾಗ್ರ ಆಸೀನ್ನಾನ್ಯತ್‌ ಕಿಂಚನ ಮಿಷತ್‌ ॥ ಇತಿ Il 
ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ (18/20)— 
""ಅಸ್ತಿತ್ವಾದ್‌ ಭೂತನಾಮಭ್ಯಃ ಸರ್ವಜೀವೇಭ್ಯ ಏವ ಯತ್‌ । 
ಮುಕ್ತೇಭ್ಯೋತಪಿ ಪೃಥಕ್ತೆ S DRC ಸರ್ವತ್ರಗಸ್ಯ ಚ॥ 
ಐಕ್ಕೇನ ಚ ಸ್ವರೂಪಾಣಾಂ ಪ್ರಾದುರ್ಭಾವಾದಿಕಾತ್ಸನಾಮ್‌ | 
ತಾರತಮ್ಯೇನ ಜೀವಾನಾಂ ಭೇದೇನೈವ ಪರಸರಮ್‌ II 
ಜಡೇಭ್ಯಶ್ಚೈವ ಜೀವಾನಾಂ ಜಡಾನಾಂ ಚ ಪರಸರಮ್‌ | 
ತೇಭ್ಯೋ ವಿಷ್ಣೋಸ್ತು ಸಮ್ಯಕ್‌ ತಲ್ಲಕ್ಷಣಜ್ಞಾನಪೂರ್ವಕಮ್‌ | 
ಜ್ಞಾನಂ ಸಾತ್ತ್ವಿಕಮುದ್ದಿಷ್ಟಂ ಯತ್‌ ಸಾಕ್ಷಾನ್ಸುಕ್ತಿಸಾಧನಮ್‌ Ir ಇತಿ ಪಾದ್ದೇ।? ಇತಿ ॥ 
ತಥಾಹಿ ಭಾಗವತತಾತ್ವರ್ಯನಿರ್ಣಯಃ — 
ಅಹಂಕಾರಾತ್ಮಕೋ ರುದ್ರಃ ಶುಕೋ ದ್ವೈಪಾಯನಾತ್ಗಜಃ ॥ ಇತಿ ಸ್ಕಾಂದೇ ॥ ಇತಿ (2/1/2) 
ತಸ್ಮಾತ್‌ ಹರೇರಂಡಮಭೂದಂಡಾದಪಿ ಚತುರ್ಮುಖಃ।ಟ 
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ಸ ವಿರಾಣ್ಣಾಮಕಸ್ಪಸ್ಮಾದಧಿಕೋ ಹರಿರೇವ ತು॥। ಇತಿ ಗಾರುಡೇ॥ ( 2/6/21,22) 
ಪೂರ್ಣತ್ವಾದಾತ್ಮಶಬ್ದೋಕ್ತಃ S52 ಚ ನರೋತ್ತಮಃ। 
ಸತು ನಾರಾಯಣೋ ನಾನ್ಯಃಸ ಚ ಸರ್ವೇಷು ಸಂಸ್ಥಿತಃ॥ 
ತದ್ದಫಾ ಇತರೇ ಸರ್ವೇ ಶ್ರೀಬ್ರಹ್ಮೇಶಪುರಃಸರಾಃ॥ ಇತಿ ವಾರಾಹೇ॥ ಇತಿ (11/2/45) 
ಎಷ್ಟುಪೂಜಾರ್ಥಂ ಕರ್ಮಾಣಿ ಕಾರ್ಯಾಣಿ 
ತಥಾ ಹಿ ಗೀತಾ — 
ಯತಃ ಪ್ರವೃತ್ತಿರ್ಭೂತಾನಾಂ ಯೇನ ಸರ್ವಮಿದಂ ತತಮ್‌ । 
ABE Fo ತಮಭ್ಯರ್ಚ್ಯ ಸಿದ್ದಿಂ ವಿಂದಂತಿ ಮಾನವಃ Il (18/46) 
ಶ್ರೇಯಾನ್‌ ಸ್ಪಧರ್ಮೋ ವಿಗುಣಃ ಪರಧರ್ಮಾತ್‌ ಸ್ವನುಷ್ಠಿತಾತ್‌ ॥ (3/35) 
ಮನ್ಗನಾ ಭವ WBC ಮದ್ಯಾಜೀ ಮಾಂ ನಮಸ್ಕುರು | 
ಮಾಮೇವೈಷ್ಯಸಿ ಸತ್ಯಂ ತೇ ಪ್ರತಿಜಾನೇ ಪ್ರಿಯೋತಸಿ ಮೇ॥ (18/65) 
ಮತ್ಕರ್ಮಕೃನ್ನತ್ತರಮೋ DAEs ಸಂಗವರ್ಜಿತಃ। 
NYT ८३ ಸರ್ವಭೂತೇಷು ಯಃ ಸ ಮಾಮೇತಿ ಪಾಂಡವ Il (11/55) 
ತಥಾ ಹಿ ಗೀತಾತಾತ್ಪರ್ಯೋಪೋದ್ದಾಶಃ — 
ಪಶ್ಯನ್ನಪೀಮಮಾತ್ಮಾನಂ ಕುಯಾತೃರ್ಮಾವಿಚಾರಯನ್‌ I 
ಯದಾತ್ಮಾನಃ ಸುನಿಯತಮಾನಂದೋತ್ಕರ್ಷಮಾಪ್ನಯಾತ್‌ I 
ಯಸ್ವ್ವೇವಾತ್ಮರತೋ ಮುಕ್ತಃ ಕಾರ್ಯಂ ತಸ್ಯೈವ ನಾಸ್ತಿ ಹಿ। 
ತಸ್ಮಾತ್ಕುರ್ವೀತ ಕರ್ಮಾಣೀತ್ಯಾಹ ಕೃಷ್ಣೋರ5ರ್ಜುನಂ ಸ್ಮಯನ್‌ ॥ ಇತಿ ಸ್ಕಾಂದೇ || 
ತಥಾ ಹಿ ಗೀತಾ (18/6) — 
ಏತಾನ್ಯಪಿ ತು ಕರ್ಮಾಣಿ ಸಂಗಂ ತ್ಯಕ್ವ್ವಾ ಫಲಾನಿ ಚ। 
ಕರ್ತವ್ಯಾನೀತಿ ಮೇ ಪಾರ್ಥ ನಿಶ್ಚಿತಂ ಮತಮುತ್ತಮಮ್‌ ॥ ಇತಿ II 
ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ (3/22)-- 
ಜ್ಞಾನೀ ಚ ಕರ್ಮಾಣಿ ಸದೋದಿತಾನಿ ಕುಯಾದಕಾಮಃ ಸತತಂ ಭವೇತ್‌ ॥ ಇತಿ ಚ॥ 
ಸಹೈವ ಕರ್ಮಣಾ ಸಿದ್ದಿಮಾಸ್ಥಿತಾ ಜನಕಾದಯಃ। 
ಜ್ಞಾನನಿಷ್ಕೈ ०७ ತತಃ ಕಾರ್ಯಂ ಕರ್ಮಾಶ್ರಮೋಚಿತಮ್‌ ॥ ಇತಿ ಚ॥ 


ಅಜ್ಞಾನಾಂ ಜ್ಞಾನದಂ ಕರ್ಮ ಜ್ಞಾನಿನಾಂ ಲೋಕಸಂಗ್ರಹಮ್‌ | 
ಅದ್ದೈವ DAH ಮಹ್ಯಂ ಸಾ ಮುಕ್ತಾನಂದಪೂರ್ತಿದಾ ॥ ಇತಿ Il 
ತಥಾಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ (3/30) — 
ಮಮೈವ ಕೇವಲಂ ನಾಸ್ತಿ ಕೇನಾಪ್ಯರ್ಥಸ್ಪಥಾs ಪ್ಯಹಮ್‌ । 
ಕರ್ಮಕೃಲ್ಲೋಕರಕ್ಷಾಯ್ಕೆ ತಸ್ಮಾತ್ಕುರ್ವೀತ ಮತ್ತರಃ ॥ ಇತಿ ಕೃಷ್ಣಸಂಹಿತಾಯಾಮ್‌ || 
ನಾಹಂ ಕರ್ತಾ ಹರಿಃ ಕರ್ತಾ ಮತ್ತೂಜಾ ಕರ್ಮ ಚಾಖಿಲಮ್‌ । 
ತಥಾಪಿ ಮತ್ಕ ५5२ ಪೂಜಾ SBMS ನಾನ್ಯಥಾ II 
ನಾಹಂ ಕರ್ತಾತು ಸರ್ವಸ್ಯ ಕರ್ತೈಕೋ ವಿಷ್ಣುರವ್ಯಯ | 
ಇತಿ ವಿದ್ಧಾಂಸ್ತು ಸನ್ನಾ ಸೀ ನಾನ್ಯಥಾ ತು ಕಥಂಚನ II ಇತಿ ನಿವೃತ್ತೇ। 
ಮಯಿ ಸರ್ವಾಣಿ ಕರ್ಮಾಣಿ ಸನ್ನ ಸ್ಯಾಧ್ಯಾತ್ಸಚೇತಸಾ | 


ನಿರಾಶೀರ್ನಿರ್ಮಮೋ ಭೂತ್ವಾ ಯುಧ್ಯಸ್ವವಿಗತಜ್ಜರಃ ॥ ಆತಿ II 


(ಸೂರ್ಯ-ಸೂರ್ಯಕಯೋರಿವ ಜೀವಬ್ರಹ್ಮಣೋರಂತರಮಸ್ಕಿ) 
ಯದಂತರಂ ಪ್ರಲಯವಾರಿವಿಪ್ಲುಹೋರ್ಯದಂತರಂ ಸ್ತಂಬಹಿರಣ್ಯಗರ್ಭಯೋಃ। 
ಸ್ಟುಲಿಂಗಸಂವರ್ತಕಯೋರ್ಯದಂತರಂ ತದಂತರಂ ವಿಷ್ಣುಹಿರಣ್ಯಗರ್ಭಯೋಃ॥ 
ಆರೋಗ್ಯಂ ಭಾಸ್ಕರಾದಿಚ್ಛೇತ್‌ ಶ್ರಿಯಮಿಚ್ಛೇದ್ದುತಾಶನಾತ್‌ | 
ಶಂಕರಾತ್‌ ಜ್ಞಾನಮನ್ನಿಚ್ಛೇತ್‌ ಮೋಕ್ಷಮಿಚ್ಛೇಜ್ಜನಾರ್ದನಾತ್‌ Il 
ಇತ್ಯಾದಿ ಬಹುಪ್ರಮಾಣೈಃ ವಿಷ್ಣೋಃ ಪರತರತ್ಪಂ ಸಿದಮ್‌ | 

ಣ ನ Q 
(ಸತ್ಯಂ ಜಗತ್‌) 


ಜಗತ್‌ ಸತ್ಯತ್ವಾದಿಕಂ ಚ ತಾತ್ಪರ್ಯವಿಷಯಮ್‌ ಖತೇ II 
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ಇತಿ ವೃಂದಾವನಾಖ್ಯಾನಮ್‌ (1/55), 


ಉಕ್ತಂ ಚ ಜಗತೋ ನಿತ್ಯಮ್‌ || 


ಇತಿ ಚ ವೃಂದಾವನಾಖ್ಯಾನಮ್‌ (14/13) 


ತಸಾದೇವಾವಿಕಾರಸ ವಿಷ್ಣೋರಿಚ್ಛಾವಶಾದಿದಮ್‌ | 
& 5 fo A 


ಯಥಾರ್ಥಮೇವ ಸಂಭೂತಮ್‌ ಇತಿ ವೇದವಚೋತಖಿಲಮ್‌ Il’ ಇತಿ ಹಿ ರಾದ್ದಾಂತಃ I 


ಜಗತ್‌ಪ್ರವಾಹಃ ಸತ್ಕೋತ ಯಂ ನೈವ ಮಿಥ್ಯಾ ಕಥಂಚನ। 
ಯೇ ತ್ವೇತದನ್ಯಥಾ ಬ್ರೂಯುಃ ಸರ್ವಹಂತಾರ ಏವ SE II 
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ಇತಿ ಭಾಗವತತಾತರ್ಯಮ್‌ (3/11/13) | ತಥಾ ಚ ಪುನಃ ಶ್ರೀಸ್ವಾಪ್ನವೃಂದಾವನಾಖ್ಯಾನಮ್‌ 
(7/26) — 
ಶ್ರೀಪತಿಶ್ಲೋತ್ತಮೋ ನಿತ್ಠಂ ಸತ್ಕಂ ಜಗತಿ ತತ್ಸತಮ್‌ | 
d 5 3 3 4) 
ಕತ್ತನಂ ತಚ್ಚ ಮಿಥ್ಯೇತಿ BOOS ದಿತಿಜಾಃ ಸುತ II ಇತಿ II 


ತಥಾ ಚ ಛಾಂದೋಗ್ಯಭಾಷ್ಯಮ್‌ (2ನೇ ಅಧ್ಯಾಯ) ದೃಷ್ಟವಸ್ತುನೋ ಮಿಥ್ಯಾತ್ವಾಂಗೀಕಾರೇ ಚ 
ಯುಕ್ತಪೇಕ್ಷಾ 1 ನತು ಸತೃತ್ವೇ। 
ದೃಷ್ಟಸ್ಯ ಸತ್ಯತಾಯಾಂ ತು ಯುಕ್ತಿರ್ವಾರಯುಕ್ತಿರೇವವಾ | 
ಭೂಷಣಂ ತಸ್ಯ ಮಿಥ್ಯಾತ್ಸೇ ಯುಕ್ತಭಾವೋ5ತಿದೂಷಣಮ್‌ TH 
ತಥಾಹಿ ನ್ಯಾಯಾಮೃತೇ ಶ್ರೀವ್ಯಾಸರಾಜತೀರ್ಥಶ್ರೀಮಚ್ಚರಣಾಃ (1/25) -- "ಕಿಂಚ ಯದಿ ಜಗತ್‌ 
ಕಲ್ಪಿತಂ ಸ್ಯಾತ್‌ ತದಾ ತ್ನನ್ನತೇರಪಿ "ಜನ್ಮಾದ್ಯಸ್ಯ ಯತಃ ಇತಿ ಸೂತ್ರೇ "ಯತೋ ವಾ' ಇತ್ಯಾದೌ ಚ 
ಜನ್ಮಾದ್ಯುಕ್ತಿಃ, "ಈಕ್ಚತೇರ್ನಾಶಬ್ದಮ್‌' ಇತಿ ಸೂತ್ರೇ SHES’ ಇತ್ಯಾದಿಶ್ರುತೌ ಚ ಇತೀಶ್ಪರಸ್ಯೇಕ್ಷಾ- 
ಪೂರ್ವಕಕರ್ತೃತ್ಹೋಕ್ತಿಃ, "ಲೋಕವತ್ತು' ಇತಿ ಸೂತ್ರೇ ಆಪ್ತಕಾಮಸ್ಯ ಕಾ ಸ್ಪೃಹೇತಿ ಶ್ರುತ್‌ ಚ 
ಪ್ರಯೋಜನಾಭಾವೇತಪಿ ಲೀಲಯಾ ಸೃಷ್ಟಾದ್ಯುಕ್ತಿಃ, "ವೈಷಮ್ಯನೈರ್ಫೃಣ್ಯೇ ನ' ಇತಿ ಸೂತ್ರೇ ""ಪುಣ್ಯೇನ 
ಪುಣ್ಯಂ ಲೋಕಂ ನಯತೀ''ತ್ಯಾದಿಶ್ರುತೌ ಚ ಕರ್ಮಸಾಪೇಕ್ಟತ್ತೇನಾವೈಷಮ್ಯೋಕ್ತಿಃ, ತೇನ 
ಆದೇರ್ವಾಯ್ದಾದಿ ಜನ್ಮೋಕ್ತಿಃ, ಪೃಥಿವ್ಯಾದಿಲಯೋಕ್ತಿಃ , ಇತ್ಯಾದ್ಯುಕ್ತಂ ಸ್ಯಾತ್‌ | ನಹಿ ಕಲ್ಪಿತಸ್ಯ 
ಜನ್ಮಾದಿಕಮೀಕ್ಬಾಪೂರ್ವಕಂ AA Xo ವಾ, ತದ್‌ಭ್ರಾಂತೇಃ ಪ್ರಯೋಜನಾಪೇಕ್ಟಾ ವಾ ' - ७३ | 
ಅಪುರುಷಾರ್ಥತ್ದಾನ್ನ ಪ್ರಪಂಚ ಸತ್ಯತಾಯಾಂ ತಾತ್ಪರ್ಯಮಿತಿ ಚೇನ್ನ | ಸತ್ಯಜಗನ್ನಿಮಾರ್ತತೃತ್ವಾದಿಪ 
ಮೇಶ್ದ್ಚರಮಹಾಮಹಿಮಜ್ಞಾಪನಸ್ಕೆವ. ಪುರುಷಾರ್ಥಹೇತುತ್ವಾತ್‌ । ಅನಾರೋಪಿತಂ ಹಿ 
ಪ್ರಮಿತಿವಿಷಯಃ | ಪ್ರತ್ಯಕ್ಷಬಾಧಿತಂ ಚ ಜಗನ್ನಿಥ್ಯಾತ್ಸಮ್‌ | DONS ಪ್ರತೀಯಮಾನತ್ಮಾತ್‌ | QUAS: 
ಸದಾ ಪಶ್ಯತಿ | ತೇನೇದಂ ನ ಮಾಯೇತ್ಯವಧಾರ್ಯತಾಮ್‌ ॥ 
ಅಥೈನಮಾಹುಸತ್ಯಕರ್ಮೆತಿ, ಸತ್ಯಂ ಹ್ಯೇವೇದಂ ವಿಶ್ವಮಸ್‌ ಸೃಜತೇ | 
ಅಥೈನಮಾಹುರ್ನಿತ್ಯಕರ್ಮೇತಿ ನಿತ್ಯಂ ಹ್ಯೇವಾಸೌ ಕುರುತೇ Il 
ಇತಿ ಶ್ರುತಿಃ (ಬ್ರ.ಸೂ.ಭಾ.2/1/18) 
"ಯಚ್ಛಿಕೇತ ಸತ್ಯಮಿತ್ತನ್ನಮೋಘಮ್‌' ಇತಿ ಶ್ರುತಿಃ | 
ತಥಾ ಹಿ ಈಶಾವಾಸ್ಯೋಪನಿಷತ್‌ (8) -- 
ಕವಿರ್ಮನೀಷೀ ಪರಿಭೂಃ ಸ್ವಯಂಭೂರ್ಯಾಥಾತಥ್ಯತೋತ ರ್ಥಾನ್‌ 


ವ್ಯದಧಾಚ್ಛಾಶ್ರತೀಭ್ಯಃ ಸಮಾಭ್ಯಃ || 


ತತ್ರೈವ ಭಾಷ್ಯಮ್‌ - 
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ಸ ಸತ್ಯಂ ಜಗದೇತಾದೃಜ್‌ ನಿತ್ಯಮೇವ ಪ್ರವಾಹತಃ | 
ಅನಾದ್ಯನಂತಕಾಲೇಷು ಪ್ರವಾಹೈಕಪ್ರಕಾರತಃ॥ 
ನಿಯಮೇನೈವ ಸಸೃಜೇ ಭಗವಾನ್‌ ಪುರುಷೋತ್ತಮಃ ॥ ಇತಿ ವಾರಾಹೇ॥ 
ಸತ್ತಾಯಾಃ ಪರಿಭಾಷಾ ತು ತತ್ವೋದ್ಯೋತೇ ದ್ರಷವ್ಯಾ | ತದ್ಯಥಾ - ‘HOI ಪ್ರತೀಯ- 
BRASS |’ ಅತಃ ಸರ್ವದಾ ಪ್ರತ್ಯಕ್ಷೇಣ ಪ್ರತೀಯಮಾನಂ ಸದಿತ್ಯೇವ ಪ್ರತೀಯತೇ | ತಥಾ ಚ 
ನ್ಯಾಯಾಮೃತಮ್‌ (ಪೃ.95) "ಸರ್ವದೇಶಕಾಲಸಂಬಂಧಿನಿಷೇಧಾಪ್ರತಿಯೋಗಿತ್ಚಂ ASH’ ಇತಿ | 
ನಿರ್ವಿಷಯತ್ವೇ ಸತಿ ಜ್ಞಾನಮೇವ ನ ಸ್ಯಾತ್‌, ಜ್ಞಾನಾಧೀನಂ ವ್ಯವಹಾರಯೋಗ್ಯತ್ವಮ್‌ | ಯಸ್ಯಾಂ ಸಂವಿದಿ 
०३२९५०९ ९5६०३३९ ಸ ತಸ್ಯ ವಿಷಯೋ ಭವತಿ | ಮಾ ಭೂತ್‌ ಪ್ರಮಾಣೇನ ಮಾ ಚ ಭೂತ್‌ 
(ಭೂದ್‌?) ಭ್ರಾಂತ್ಯಾ ಚ । ಸ್ವರೂಪಜ್ಞಾನೇನೈವ ಪರಮಾತ್ಮನಃ ಸ್ಪರೂಪಾಂಗೀಕಾರಾತ್‌ | 
ಸಾಕಿಸರೂಪ - ಅನುಗಹೀತವಾದದು ಜ್ಞಾನವು 
oh c3 9 ಎ 80 
ಆಗಮಾನುಗೃಹೀತಸಾಕ್ಷೀ BZ ಜ್ಞಾನಮ್‌ | ತಥಾ ಹಿ ಶ್ರೀಮದನುವ್ಯಾಖ್ಯಾನಮ್‌ (1/4/29) - 


"ವಿಶಂ ಸತ್ತಂ' "ಯಚಿಕೇತ' "ಪ್ರ ಘಾ NH,’ "ಯಥಾರ್ಥತಃ | 
ನ 3 ಚ ~ wo 


4 


ಇತ್ಯಾದ್ಯಾಃ ಶ್ರುತಯಃ ಸರ್ವಾ ವಿಶ್ಲಸತ್ಯತ್ತವಾಚಿಕಾಃ II 


ಸತ್ಯತ್ವಂ ಗಗನಾದೇಶ್ಚ ಸಾಕ್ಷಿಪ್ರತ್ಯಕ್ಷಸಾಧಿತಮ್‌ | 


& 
ಸಾಕ್ಷಿಸಿದ್ದಸ್ಯ ನ ಕ್ವಾಪಿ ಬಾಧ್ಯತ್ತಂ ತದದೋಷತಃ II 
ಸರ್ವಕಾಲೇಷ್ಟಬಾಧ್ಯತ್ಪಂ ಸಾಕ್ಷಿಣೈೆವ ಪ್ರತೀಯತೇ। 
ಕಾಲೋ ಹಿ ಸಾಕ್ಷಿಪ್ರತ್ಯಕ್ಷಃ ಸುಷುಪ್ತೌ ಚ ಪ್ರತೀತಿತಃ॥ 
ಅತೀತಾನಾಗತೌ ಕಾಲಾವಪಿ ನಾಸಾಕ್ಷಿಗೋಚರ್‌ೌ | 
ಪಕ್ಷೀಕರ್ತುಮಶಕ್ಕತ್ವಾನ್ನಾನುಮಾ ತತ್ರ ವರ್ತತೇ II 
ತದೇತದಿತಿ ಸರ್ವಂ ಚ ದೃಶ್ಯಂ ವಾ ಸ್ಕೃತಿಗೋಚರಮ್‌ I 
ಸಾಕ್ಷಿಸಿದ್ದೇನ ಕಾಲೇನ ಖಚಿತಂ ಹ್ಯೇವ ವರ್ತತೇ II 
ತಸ್ಮಾನ್ನ ತಂ ವಿನಾ ಕಿಂಚತ್‌ ಸ್ಪರ್ತುಂ ದ್ರಷ್ಟುಮಥಾಪಿ wl 
ಶಕ್ಯಂ ತನ್ನಿತ್ಯಸಿದ್ದೇರ್ಹಿ ನಾನುಮಾವಸರೋ ಭವೇತ್‌ | 
ಅತೋತ ದೋಷಪ್ರತೀತಸ್ಯ ಸತ್ಯತ್ಸಂ ಸಾಕ್ಷಿಣಾ ಮತಮ್‌ ॥ ಇತಿ II 
ಸುಖಾದಿವಿಷಯಂ ಸ್ವರೂಪಭೂತಂ ಚೈತನ್ಯೇಂದ್ರಿಯಂ ಸಾಕ್ಲೀತ್ಯುಚ್ಯತೇ | ತದಭಿವ್ಯಕ್ತಂ ಜ್ಞಾನಂ ಚ। 


ತಥಾ ಚ ಪುನಃ ಶ್ರೀಮದನುವ್ಯಾಖ್ಯಾನಮ್‌ (ಸಂಧ್ಯಾಧಿಕರಣೇ) — 
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ಪ್ರಾಮಾಣ್ಯಸ್ಯ ಚ ಮರ್ಯಾದಾ ಕಾಲತೋ ವ್ಯಾಹತಾ ಭವೇತ್‌ | 
२०७२०३८९५ ಷ್ಯಮಾನಂ ಚೇದಿದಾನೀಂ ಮಾನತಾ ಕುತಃ Il 
ತಾತ್ಕಾಲಿಕಂ ಪ್ರಮಾಣತ್ಪಮಕ್ಷಜಸ್ಯ ಯದಾ ಭವೇತ್‌ । 
ಐಕ್ಯಾಗಮಸ್ಯ ಕಿಂ ನ ಸ್ಯಾತ್‌ ತಸ್ಯಾಪ್ಯೇತಾದೃಶಂ ಯದಿ | 
ಐಕ್ಕಪ್ರಮಾಣಮಿಥ್ಯಾತ್ಚಂ ಯದಾ ವಿಶ್ವಸ್ಯ ಸತ್ಯತಾ ॥ ಇತಿ ಚ॥ 


ಪ್ರತ್ಯಕ್ಷಾದೇರಾಗಮಸ್ಯ ०१४४९५४, ನೋಪಜೀವ್ಯಪ್ರಮಾಣವಿರೋಧೇ ಪ್ರಾಮಾಣ್ಯಮ್‌, 
ವಿಷಯಾಭಾವೇನ ಸ್ಪಸ್ಕೈವಾಪ್ರಾಮಾಣ್ನಾ ಪತೇ | ತಥಾ ಹಿ ಶ್ರೀಮದನುವ್ಯಾಖ್ಯಾನಮ್‌(ತೃತೀಯಾ- 


ಧ್ಯಾಯಸ್ಕ ತೃತೀಯಪಾದೇ) — 
ತತ್ನತ್ಯಕ್ಷವಿರುದ್ದಾರ್ಥೇ ನಾಗಮಸ್ಕ್ಯಾಪಿ DONT | 
ಉಪಜೀವ್ಯಮಕ್ಷಜಂ ಯತ್ರ ತದನೃತ್ರ ವಿಷರ್ಯಯಃ। 
ಲೌಕಿಕವ್ಯವಹಾರೇತತ್ರ ಪ್ರತ್ಯಕ್ಷಸ್ಕೋಪಜೀವ್ಯತಾ | ಇತಿ I, 
ಆಗಮೈಕಪ್ರಮಾಣೇಷು ತಸ್ಕೈವ ಹ್ಯುಪಜೀವ್ಯತಾ' "ಉಪಜೀವ್ಯವಿರುದ್ಧಂ ತು ಕಥಮೈಕ್ಯಂ 
ಶ್ರುತಿರ್ವದೇತ್‌' ಇತಿ ಚ | 
ತಥಾ ಹಿ ಶ್ರೀಮದನುವ್ಯಾಖ್ಯಾನಮ್‌ -- 
ನ ದುಃಖಾನುಭವಃಶ್ವಾಪಿ ಮಿಥ್ಯಾನುಭವತಾಂ ವ್ರಜೇತ್‌ | 
ನ ಹಿ ಬಾಧಃ ಕೃಚಿದ್ದ Noc १९ ದುಃಖಾದ್ಯನುಭವಸ್ಯ ತು || 
ಯದಿ ದುಃಖಾನುಭೂತಿಶ್ಚ ಭ್ರಾಂತಿರಿತ್ಯವಸೀಯತೇ | 
ಅದುಃಖತಾಶ್ರುತಿಃ ಕೇನ ನ ಭ್ರಾಂತಿರಿತಿ ಗಮ್ಯತೇ॥ 
ಶ್ರುತಿಸ್ಹರೂಪಮರ್ಥಶ್ಚ ಮಾನೇನೈವಾವಸೀಯತೇ | 
ತಚ್ಚೇನ್ಮಾನಂ ಗೃಹೀತಂ ತೇ ಕಿಂ ದುಃಖಾನುಭವೇ ಭ್ರಮಃ॥ 
ನ ಚ ಬಾಧವಿಶೇಷೋಶಸ್ತಿ ಯದಬಾಧಿತಮೇವ ತತ್‌ | 
ಬಾಧೋ ಯದ್ದನುಭೂತೇರರ್ಥೇ ಕಥಂ ನಿರ್ಣಯ ಈಯತೇ' ಇತಿ ಚ। 
ನ ಚ ಪ್ರತ್ನಕಸಿದಮನ್ನೇನ ಕೇನಾಪಿ ४७०० ದಷಮ್‌ | ಚಂದ್ರಪ್ರಾದೇಶತ್ನಾದಿವಿಷಯಂ ತು 
ದೂರಸ್ಥತ್ವಾದಿದೋಷಯುಕ್ತತ್ವಾದಪಟು | ನ ಚ ಜಗತ್‌ಪ್ರತ್ಯಕ್ಷಸ್ಯಾಪಟುತ್ವೇ ಕಿಂಚಿನ್ನಾನಮ್‌ 
ತಥಾ ಹಿ ಶ್ರೀಯುಕ್ತಿಮಲ್ಲಿಕಾಭೇದಸೌರಭಮ್‌ (514-515) — 


ತ್‌ ತದ್‌ ನ್‌ ai = e ९ 
ಯತ್‌ ತದ್‌ ಬ್ರಹ್ಮ ಪರಂ ವ್ಯಾಪ್ತಂ ಶ್ರುತ್ಯಾ X s» ಚ ಕೀರ್ತ್ಯತೇ । 
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ಸಏವ ಭಗವಾನ್‌ ವಿಷ್ಣುರ್ವೈಷ್ಣವಾ ಯಮುಪಾಸತೇ। 
ಅಂತರ್ಬಹಿಶ ತತರ್ವಂ ವ್ಲಾಪ್ಸ ನಾರಾಯಣಃ 838 | 

ಚ A 5 ४ Q 
ಇತಿ ಶ್ರುತೇರ್ನಚೇದ್‌ ವ್ಯಾಪ್ತಚೈೆತನ್ಯದ್ವಯಮಾಪತೇತ್‌ | 
४३९७०५5 ಭೇದೇ ಯಸ್ಯಾಶಾ ಬ್ರಹ್ಮ ಕಸ್ಮಾದ್‌ ಭಿನತ್ಯಸ್‌ I 
ಕಲ್ಪನಾಗೌರವಂ ಯತ್‌ ಸ್ಯಾದ್‌ ವಿದ್ಯಾಯಾ ಲಾಘವಂ ಚ ಯತ್‌ | 
ಜೀವಾನ್‌ ಜಗ್ರಾಸ ಯಾ ಮಾಯಾ ವ್ಯಾಪ್ತೇ ಬ್ರಹ್ಮಣಿ ಕಿಂ ತಯಾ | 
ಕವಿರ್ಮನೀಷೀ ಪರಿಭೂರ್ಯಥಾರ್ಥಾನ್‌ ಸೋತಸಜತ್‌ SO | 
ಅತಃ ಸತ್ನ್ತಜಗತ್‌ಸಷೌ, ಮಿಥ್ನಾsಜಾನಂ ತವ ಪ್ರಿಯಮ್‌ | 
ಕುತ್ರೋಷಯುಜ್ಯತೇ ................. 'ಇತಿ II 


ತಥಾ ಹಿ ಶ್ರೀಮದ್ಧಾಗವತಸ್ಯ ಮೃದಂಗನಾದಃ - 
"ನಾರಾಯಣಪರೋ ವೇದಾ ನಾರಾಯಣಪರಾ ಮಖಾಃ। 
ನಾರಾಯಣಪರಾ ಯೋಗಾ ನಾರಾಯಣಪರಾಃ ಕ್ರಿಯಾಃ Il’ ಇತಿ | 
"ವಿಶ್ವಂ ಸತ್ಯಂ ಮಘವಾನಾ ಯುವೋರಿದಾ ಪಶ್ಚನಪ್ರಮಿನಂತಿ ವ್ರತಂ ವಾಮ್‌ ॥? 
ಇತಿ ಯಕ್‌(2/24/12) 
"ಯತ್‌ ಸತ್ಯರೂಪಂ ಜಗದೇತದೀದೃಕ್‌ ಸೃಷ್ಟಾಶ್ಯಭೂತ್‌ ಸತ್ಯಕರ್ಮಾ ಮಹಾತ್ಮಾ? ಇತಿ ಚ ಶ್ರುತಿಃ | 


* 


ಯೋ ನಃ ಪಿತಾ ಜನಿತಾ ಯೋ ವಿಧಾತಾ ಧಾಮಾನಿ ವೇದ ಭುವನಾನಿ ವಿಶಾ | 
ಯೋ ದೇವಾನಾಂ ನಾಮಧಾ ಏಕ ಏವ ತಂ ಸಂಪ್ರಶಂ ಭುವನಾ odes ap, ॥ 

- ಇತಿ ಚಖುಕ್‌ (10/82/3) 
"ಯತಃ ಪ್ರಸೂತಾ ಜಗತಃ ಪ್ರಸೂತಿಃ ತೋಯೇನ ಜೀವಾನ್‌ ವ್ಯಸಸರ್ಜ ಭೂಮ್ಯಾಮ್‌' 

ಅತಿ ಚ ಶ್ರುತಿಃ। 
ತಥಾ ಚ ಪುನಃ ಶ್ರೀಯುಕ್ತಿಮಲ್ಲಿಕಾವಿಶ್ವಸೌರಭಮ್‌ (147-149) — 
‘DBO ಸತ್ಯಮಿತಿ ಶ್ರುತ್ಯಾ ಸತ್ಯತ್ಸಂ ಸ್ಪಷ್ಟಮುಚ್ಛತೇ | 
ಪ್ರಮಾಣಸಿದ್ದತಾಂ ಚಾಸ್ಯ ಪ್ರಮಿನಂತೀತಿ ಸಾ ಜಗೌ | 
ಅತಃ ಪ್ರಮಾಣಸಿದ್ಧತ್ವಾದ್‌ ಬ್ರಹ್ಮವತ್‌ ಪರಮಾತ್ಮಸತ್‌ | 
ಜಗದೇತಭೂಚೌ ತಯುಕ್ತಾ ಸಹಶ್ರುತೇರಪಿ। 
e» Ty ಇಟ 
ಸೋಹಪಪತ್ತಿಕವಾಕೃತ್ವಾದ್‌ DIAS SHON | 
ಸ್ವಾರ್ಥೇ ತಾತ್ಪರ್ಯಯುಕ್ತೆವ ಚಾಲ್ಯಾ ನೋಕ್ತಿಶತೈರಪಿ!' ಇತಿ । 
eJ a) 3 >” ಬ್ರ 
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"ಯುಕ್ತೀಃ ಪಶ್ಯ ಶ್ರುತೀಃ ಪಶ್ಯ ಮಿಥ್ಯಾದೃಷ್ಟಿಂ ಪರಿತ್ಯಜ । 
ಸತ್ಯಂ ವದ ಜಗತ್‌ಸರ್ವಂ ಭುಕ್ತಿಂ ಮುಕ್ತಿಂ ಯದೀಚ್ಛಸಿ॥' ಇತಿ ಚ (180) 
ಪುನಃ ಶ್ರೀಮದನುವ್ಯಾಖ್ಯಾನಮ್‌ (2/2/11) -- 
ಪ್ರತ್ಯಕ್ಷಮಾಗಮೋ ವಾಪಿ ಭವೇದ್ಯತ್ರ ನಿಯಾಮಕಃ। 
ಸೈವ ವ್ಯಾಪ್ತಿರ್ಭವೇನ್ಮಾನಂ ನಾನ್ನಾ ಸಂದಿಗಮೂಲತಃ॥ QS | 
- & ಶೆ e 
ಜಗತಃ ಸೃಜ್ಯತ್ವಾತ್‌ ಪಾಲ್ಯತ್ವಾತ್‌ ಸಂಹಾರತ್ವಾಚ್ಚ ಸೃಷ್ಟು ५३०४२४९ ಸಂಹಾರಪೂರ್ವಕಾಲೇ ಚ 
ಸತ್ತ್ವಸಿದ್ಧ್ಯಾ ತೈಕಾಲಿಕನಿಷೇಧಪ್ರತಿಯೋಗಿತ್ವರೂಪಮಿಥ್ಯಾತ್ವಾಭಾವನಿದ್ದಿರಿತಿ ಜಗತ್‌ ಸತ್ಯತ್ವಮಪಿ ಪಾವನ- 
ವೈಷ್ಣವೀಯಮಾಧ್ವದರ್ಶನೇ ಪ್ರತಿಪಾದಿತಮ್‌ | ತದೇತತ್‌ ಜಗತ್‌ಸತ್ಯತ್ವಂ ಶ್ರೀಮದಾಚಾರ್ಯೈಃ 
“ವಿಶ್ವಂ ಸತ್ಯಂ' ..ಇತ್ಯಾದ್ಯಾಃ ಶ್ರುತಯಃ ಸರ್ವಾ ವಿಶ್ವಸತ್ಯತ್ವವಾಚಿಕಾಃ' ಇತ್ಯಾದ್ಯನೇಕವೈದಿಕಪ್ರಮಾಣೋ- 





ಪನ್ಯಾಸಪೂರ್ವಕಂ ಸಮರ್ಥಿತಂ ತತ್ರ ತತ್ರ | "ನಾಭಾವ ಉಪಲಬ್ಬೇಃ ಇತಿ ಸೂತ್ರಭಾಷ್ಯೇ , 239 
ಮಿಥ್ಯಾ ನ ಭವತಿ ಪ್ರಮಾಣದೃಷ್ಟತ್ವಾತ್‌' ಇತ್ಯಾದಿಯುಕ್ತಿ ಪ್ರದರ್ಶನದಾ ರಾ ಚ ಸಮರ್ಥಿತಂ ಜಗತ್ತತ್ವತ್ವಮಿತಿ 
ದ್ವಿತೀಯಪ್ರಮೇಯಸಿದ್ಧಿರ್ನಿಷ್ಟತ್ಕೂಹಾ | ಅನೇನ ವಿಶ್ವಮಿಥ್ಯಾತ್ವಪರಿಕಲ್ಲನಂ ತು ಮೀನೀದೋಹನ- ತು 
ಲ್ಯೋಗ್ಯಕ್ಷೇಮ ಏವ | 
e^ 
T DIO ಭ್ರಾಂತಿಕಲ್ಪಿತಮ್‌ 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (1/1)— 
ಕುಲಾಲೇನ ಮೃದಾ ಯದ್ದನ್ನಿರ್ಮೀಯಂತೇ ಘಟಾದಯಃ। 
ಎಷ್ಟುನೈವಂ ಪ್ರಕೃತ್ಯೈವ NW, TS ಜಗದೀದೃಶಮ್‌ ॥ 
ಏಷ ತ್ರಿಸರ್ಗೋ ವಿಷ್ಣೋಸ್ತು ವೃಥಾ, ಲೋಕಸ್ಯ ಚಾವೃಥಾ | 
ಇಂದ್ರಜಾಲವೃಥಾಸೃಷ್ಟಿಂ ಮನ್ಯಂತೇ ಜ್ಞಾನದುರ್ಬಲಾಃ Il 
ನಿತ್ಯಂ ನಿರಸ್ತೇಂದ್ರಜಾಲೇ ಸ್ಪತ ಏವ ಕಥಂ ಭವೇತ್‌ | 
ಅಕ್ಷಮಾಃ ಸತ್ಯಸೃಷ್ಟೌ ಹಿ ಮಾಯಾಸ್ಕಷ್ಟಿಂ ವಿತನ್ನತೇ Il 
ಅನಂತಾಚಿಂತ್ಯವಿಭವಃ ಕಥಂ ತಾಮೀಹತೇ ಹರಿಃ | 
ನಿರ್ದಃಖಪೂರ್ಣಾನಂದತ್ವಾದ್‌ ಯಮಾಹುಃ ಸತ್ಯಮಚ್ಯುತಮ್‌ ॥ 
ಏವಂ ವಿಧಾನುಭಾವೋ ಯಃ X ಕಥಂ ನಿಂದಿತಂ ಸೃಜೇತ್‌ | 
ಸ್ಪಹ್ನಾದಿಕಂ ಪರೋ ದೇವಃ ಪ್ರಾಣಾದಿಸ್ಥಸ್ತನೋತ್ಯಸೌ Il 


ಕೇವಲಸ್ಯ ಪರಸ್ಯಾಸ್ಯ ಮಾಯಾಸೃಷಿರ್ನ ಯುಜ್ಯತೇ | 
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plep ಧಾಯುತಾಃ ಸರ್ವೇ ಸ್ಪಹ್ನಾದ್ಯಾ ಯೇ ತ್ವಕಲ್ಪಕಾಃ || 
ಇದಂ ನ ಬಾಧತೇ ಸರ್ವಂ ಜಗತ್ಕೇವಲಜಂ ಯತಃ। 
ಮೋಕ್ಷವತ್‌ ಕೇವಲಸ್ಯಾಸ್ಯ ಶಕ್ತ್ಯಾ ಸಮ್ಯಗ್ವಿಜೃಂಭಿತಮ್‌ || 
ಏತದ್ರಹಸ್ಯಂ ಪರಮಂ ಬ್ರಹ್ಮಸೂತ್ರಪದೋದಿತಮ್‌ | 
ಯೇ ತ್ವೇತನ್ನ ವಿಜಾನಂತಿ ತೇಹಿ ಯಾಂತ್ಯಧರಂ ತಮಃ II 
ಯೇ ತ್ವೇತದನುತಿಷ್ಠಂತಿ ಪಾರಂಪರ್ಯಾಗತಂ ಮಮ | 
ತೇ ಯಾಂತಿ ಪರಮಂ ಸ್ಥಾನಂ ಮಮೈವೋದಿತಮಂಜಸಾ ॥ ಇತಿ ಭಾಗವತತಂತ್ರೇ॥ 
ತಥಾ ಹಿ ಬೃಹದಾರಣ್ಯಕೋಪನಿಷದ್ಧಾಷ್ಯಮ್‌ (3/5/4) — 
ಅಜ್ಞಾನಂ ನಾಶಿತಾವಾಠಪಿ ಜನ್ಮ ಜೀವೈರಭಿನ್ನತಾ I 
ಪ್ರಕೃತ್ಯಭಿನ್ನತಾ DWOSH ಜೀವಾಭೇದಃ ಪರಸ್ಫ್ಪರಮ್‌ II 
ಜಡಾಭೇದೋಂಥ ವಾ ವಿಷ್ಣೋರ್ಮಿಥ್ಯಾತ್ಪಂ ಜಗತೋಇಪಿವಾ। 
ಅಗುಣತ್ಸಮದೇಹತ್ಸಮಕರ್ತೃತ್ಸಂ ತಥಾ ಹರೇಃ Il 
ಸಮ್ಯಗ್ಧಕ್ತಿಮೃತೇ Qu? Ou? ತದೆ ಶೇಷತಸ್ತಥಾ। 
ಮುಕ್ತಾವಭೋಗೋ ಜೀವಾನಾಂ ಮುಕ್ತ್‌ ಸಾಮ್ಯಂ ತಥೈವ ಚ॥ 
ಅರೂಪತ್ಪಂ ಚ ಜೀವಾನಾಂ ಮುಕ್ತಾನಾಂ ಬಂಧಿನಾಮಪಿ। 
ನಾಮತೀರ್ಥಾದಿಭಿರ್ಮುಕ್ತಿಸ್ಪತ್ತ್ವಜ್ಞಾನಂ ATSA DII 
ಹೊ es > = e = e es 
ವಿಷ್ನೋಃ ಸಕಾಶಾತ್‌ ಪ್ರಕೃತೇರ್ಬಹ್ನಣೋತ ನಂತರುದ್ರಯೋಃ I 
ಗರುಡೇಂದ್ರಸೂರ್ಯವಿಘ್ನಾದೇರಗ್ನಿಸೋಮಗುಹಾದಿನಾಮ್‌ ॥ 
ಪ್ರದ್ಯುಮ್ನಸ್ಯಾನಿರುದ್ಧಸ್ಯ ದೇವವಿಪ್ರಾದಿನಾಮಪಿ | 
ಯೈಃ ಕೈಶ್ನಾಪಿ ಗುಣೈರ್ವಿಷ್ಣೋಃ ಸಕಾಶಾದ್ದರತಾ ತಥಾ Il 
ಚ ಲ fo E 
ಯದಾ FTS A ಯತ್ನೈರ್ವಾ ವರಶಾಪಾದಿನಾಂಪಿ Do | 
ತಪಸಾ ವಾತಪ್ಯುಪಾಯ್ಕರ್ವಾ ಯೋಗಜ್ಜಾನಾದಿನಾಠಪಿ ವಾ॥ 
ಸಾಮ್ಯಂವಾ ವಿಷ್ಠ j ಧೀನತ್ಪಾದನ್ಯಥೈಷಾಂ ಸ್ಥಿತಿಃ ಕೃತಿಃ | 
ಅಸಂಸಾರಿತ್ವಮೇಷಾಂ ಏಷಾಮೀಶ್ಚರತಾ ತಥಾ॥ 
ವಿನಾ ವಿಷ್ಣುಪ್ರಸಾದೇನ ಮುಕ್ತಿರೇಷಾಂ ARTS! | 
ವಿ 


BOC? ಪ್ರಯೋಜನಾವಾಪಿರ್ಮಿಷೋರ್ದೋಷಶ್ಲ ಕಶ್ಚನ Il 
ಣ = t9 ಜ ಜ 
ವಿಷ್ಣೋಃ ಸರ್ವೇಷು ರೂಪೇಷು ಸಂಪೂರ್ಣಗುಣಹೀನತಾ | 


ಭೇದೋವಾ ವಿಷ್ಣುರೂಪೇಷು ವಿಶೇಷೋ ವಾ ಗುಣೇಷು ಚ II 
ಶ್ರಿಯಃ ಸಕಾಶಾದಾಧಿಕ್ಯಂ ಬ್ರಹ್ಮಾದೇಃ ಸಾಮ್ಯಮೇವ Do | 
ಬ್ರಹ್ಮವಾಯ್ಜೋರನಂತಸ್ಯ ರುದ್ರಸ್ಯ ಗರುಡಸ್ಯ BII 
ತೇಭೃಶ್ಚೈವೇಂದ್ರಸೂರ್ಯಾದೇರ್ವಿಪ್ರಭೂಪಾದಿನಾಂ ತತಃ | 
ಬದ್ದಾನಾಂ ಮುಕ್ತಿಗಾನಾಂ ವಾ ದೈತ್ಯಾನಾಂ ಮೋಕ್ಷ ಏವ ಚ॥ 
ಸರ್ವಂ ಮೋಹಾರ್ಥಮುದಿಷಂ ವೇದೇಷು SOSA D I 
ಬ್ರಹ್ಮಣಾ ವಾಠಥ ರುದ್ರೇಣ ८४९ ३ ಮುನಿಭಿಸಥಾ ॥ 


DITI DE ಪಮಾಣೋದಾಹರಣಮ್‌ 


ತಥಾ ಹಿ ಬೃಹದಾರಣ್ಯಕೋಪನಿಷದ್ಧಾಷ್ಯಮ್‌ (3/5)— 


ವಿಷೋರಹೇಯತಾಂ ಯೇ ಚ ಸ್ವಗುಣೈಃ ಪೂರ್ಣತಾಮಪಿ | 


ಯೋನ ವೇದತಥಾಯಶ ಜೀವೈರೈಕ್ಯಂ ಹರೇರ್ವದೇತ್‌ Il 


ಯಶ್ಚಾಸತ್ಯಂ ಜಗದ್‌ ಬ್ರೂಯಾತ್‌ ಸರ್ವೇ ತೇ ತಮಸಿ ಸ್ಟುಟಮ್‌ I 

ಮಜಂತಿ ಸರ್ವವೇದೆರ್ಜಿ MB? ಸರ್ವೆರ್ಹರಿರ್ಯತಃ | 

ಪೂರ್ಣೋ ನಿತ್ಯಮಪೂರ್ಣಾಶ್ಚ ಜೀವಾ ಮುಕ್ತಾ ಅಪಿ ಸ್ಫುಟಮ್‌ | 

ನಿಃಶೇಷದುಃಖಮೋಕೇನ ಸುಖೆ ಖಕಾನುಭವಸ್ತು ಯಃ II 

ಮೋಕ್ಷ २३९०३३९ ವೇದೈಸ್ತೇರಪಿ ಮುಕ್ತಾ ಹರಿಂ ಸದಾ | 

ಉಪಾಸತೇ ಜಗಚೆ ರ್ಹೈತತ್‌ ಸರ್ವದಾ55 ದ್ಯಂತವರ್ಜಿತಮ್‌ ॥ 

ನ ಕದಾಚಿಜ್ಜಗನ್ನಾಥೋ ನ ಕದಾಚಿತ್ತದನ್ಯಥಾ । 

ಜಗತ್‌ ಪ್ರವಾಹರೂಪೇಣ ಸರ್ವದೈವಂ ವ್ಯವಸ್ಥಿತಮ್‌ II 

ಜ್ಞಾನತಃ ಕರ್ಮತೋ ವಾಪಿ ತಪಸಾ ಶಕ್ತಿತೋತಪಿವಾ। 

ನ ಕಸ್ಯಾಪ್ಯನ್ಯಥಾ ಭಾವ್ಯಂ ಜಗದೇತತ್‌ ಕದಾಚನ II 

ಸತ್ಯೋ ವಿಷ್ಣುಃ ಶ್ರೀಶ್ಚ ಸತ್ಯಾ ಜೀವಾಃ ಸತ್ಯಾ ಜಡಂ SH | 

ಅಸತ್ಯಂ ನಾಸ್ತಿ ಕಿಂಚಿಚ್ಚ ಸರ್ವೇಷಾಂ ಜ್ಞಾನಗೋಚರಮ್‌ | 

ಜ್ಞಾತ್ವಾ ವಿಷ್ಣುಮತೋ ಮುಕ್ತಿಂ ಪ್ರಾಪ್ನುಯಾತ್‌ ಪುರುಷೋತ್ತಮಮ್‌ ॥ ಇತಿ ಭವಿಷ್ಯತ್ತರ್ವಣಿ II 
ತಥಾಹಿ ಹರಿವಂಶಮ್‌ — 

ಪೂರ್ಣಶಕೇಃ ಕುತೋ ಮಾಯಾ ಸಾರ್ವಜಾತ್‌ TEM ಕುತಃ II ಅತಿ II 
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ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ (716 )-- 
ಅಚೇತನಾ ಚೇತನೇತಿ ದ್ವಿವಿಧಾ ಪ್ರಕೃತಿರ್ಮತಾ | 
ತ್ರಿಗುಣಾ5 ಚೇತನಾ ಯತ್ರ ಚೇತನಾ ಶ್ರೀಹರಿಪ್ರಿಯಾ II 
ತೇಉಭೇ ವಿಷ್ಣುವಶಗೇ ಜಗತಃ ಕಾರಣೇ WSC | 
ಪಿತಾ ವಿಷ್ಣು ಸ ಜಗತೋ ಮಾತಾ ಶ್ರೀರ್ಯಾ SKSD II 
ಉಪಾದಾನಂ ತು ಜಗತಃ ಸೈವ ವಿಷ್ಣುಬಲೇರಿತಾ ॥ ಇತಿ ಚ ನಾರದೀಯೇ Il 
ತಥಾಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (1/4/25)— 
ಮಾಯಾಂತು ಪ್ರಕೃತಿಂ ವಿದ್ಯಾತ್‌ ಮಾಯಿನಂ ತು ಮಹೇಶ್ಚರಮ್‌ | 
ಮಹಾಮಾಯೇತ್ಯವಿದ್ಯೇತಿ ನಿಯತಿರ್ಮೋಹಿನೀತಿ ಚ। 
ಪ್ರಕೃತಿರ್ವಾಸನೇತ್ಯೇವಂ ತವೇಚ್ಛಾಂ ನಂತ ಕಥ್ಯತೇ ॥। ಇತಿ ಸಮಾಚಾರೇ II 


ಮಹತೋ ಮಹಾನಿ ಸತ್ತಾ HSA, ಕರಣಾನಿ ವೋಚಮ್‌ | 
- (ಯಗ್ವೇದ 2ಮಂ/15ಸೂ/1ಮಂ) 
""ಸತ್ತಮೇನಮನು DSL ಮದಂತಿ ರಾತಿಂ ०९७७, ಗಣತೋ ಮಘೋನಃ | 
""ಯಚ್ಛಿಕೇತ ಸತ್ತಮಿತನ ಮೋಘಂ ವಸು ಸಾರ್ಹಮುತ ಜೇತೋತ ದಾತಾ Il 
(ಯಗೇದ8 ಮಂ/1 ಸೂ/17ಮಂ) 
"ಸತ್ಯಃ ಸೋ OF, ಮಹಿಮಾ ಗೃಣೇ ಶವೋ ಯಜ್ಞೇಷು ವಿಪ್ರರಾಜ್ಯೇ ॥ 
(ಯಗ್ಗೇದ 5ಮಂ/7ಸೂ/24ಮಂ) 
ತಥಾ ಹಿ ವೇದವಾಕ್ಕಾನಿ — 
ಸತ್ಯಾ ವಿಷ್ಣೋರ್ಗುಣಾಸರ್ವೇ ಸತ್ಯಾ ಜೀವೇಶಯೋರ್ಭಿದಾ | 
ಸತ್ಯೋ ಮಿಥೋ ಜೀವಭೇದಃ ಸತ್ಯಂ ಚ ಜಗದೀದೃಶಮ್‌ | 
ಅಸತ್ಯಃ ಸ್ವಗತೋ ಭೇದೋ ವಿಷ್ಣೋರ್ನಾನ್ಯದಸತ್ಯಕಮ್‌ | 
ಜಗತ [ವಾಹಃ AZ, CS ಯಂ ಪಂಚಭೇದಸಮನ್ವಿತಃ | 
ಜೀವೇಶಯೋರ್ಭಿದಾ ಚೈವ ಜೀವಭೇದಃ ಪರಸ್ಪರಮ್‌ | 
ಜಡೇಶಯೋರ್ಜಡಾನಾಂ ಚ ಜಡಜೀವಭಿದಾ ತಥಾ। 
ಪಂಚಭೇದಾ ಇಮೇ ನಿತ್ನಾಃ ಸರ್ವಾವಸಾಸು DHSS: | 
ಮುಕ್ತಾನಾಂ ಚ ನ ಹೀಯಂತೇ ತಾರತಮ್ಯಂ ಚ ಸರ್ವದಾ II 
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ತಥಾ ಹಿ — 
DTP ಸತ್ಯಂ ಮಘವಾನಾ ಯುವೋರಿದಾಪಶ್ಚನ ಪ್ರಮಿನಂತಿ ವ್ರತಂ ವಾಮ್‌ Il 
ತಥಾ ಹಿ ಈಶಾವಾಸ್ಯೋಪನಿಷತ್‌ (7) — 
ಯಾಥಾತಥ್ಯತೋತ ರ್ಥಾನ್‌ ವ್ಯದಧಾತ್‌ ಶಾಶ್ಚತೀಭ್ಯಃ ಸಮಾಭ್ಯಃ (ಈಶಾ.8) 
ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ (16/8) - 
""ಅಸತ್ಯಮಪ್ರತಿಷ್ಠಂ ತೇ ಜಗದಾಹುರನೀಶ್ಲರಮ್‌ | ಇತ್ಯಾದಿನಾ ಅನ್ಯಥಾಜ್ಞಾನಿನಾಂ ನಿಂದಾದಿ- 
ಶ್ರವಣಾತ್‌ ಜಗತತ್ವತ್ತಂ ಸಿದಮ್‌ | 


ನ ಚ "ಸ್ವಷ್ನಮಾಯಾ' ಇತ್ಯಾದಿವಾಕ್ಯಸಿದ್ದಂ ಸ್ವಪ್ನಾದಿಸಾಮ್ಯಂ ಜಗತಃ | "ಬಿಭೇತ್ಯಲ್ಲಶುತಾದ್ದೇದೋ 
ಮಾಮಯಂ ಪ್ರಚಿಲಷ್ಯತಿ', ಇತಿಹಾಸಪುರಾಣಾಭ್ಯಾಂ ವೇದಂ ಸಮುಪ- ಬೃಂಹಯೇತ್‌ l ಇತಿ 


ನ್ಯಾಯೇನ ಇತಿಹಾಸಾದಿವಿಚಾರೇ ತದ್ವಚನಾನಾಂ ಪ್ರತೀತಾರ್ಥಕತ್ವಾಭಾವಾತ್‌ | 
ಎಶ್ವಂ ಮಾಯಿಕಮಸತ್‌ ಇತ್ಯಾ ದಿಪ್ರಮಾಣಾನಾಂ ಹಾರ್ದಮ್‌ 

ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (4/22/37) — 

ಮನೋ ಮಾತ್ರಂ ಹರೇರ್ಯಸ್ಥಾತ್‌ ಮನಸಾ ಮೀಯತೇ ಜಗತ್‌ | 

ವ್ಯಾಪ್ಟೇ ಮನಸಿ Quin ಸ್ಥಿತತ್ಪಾದ್‌ ವಾಸನಾಮಯಮ್‌ | 

ವಸ ಆಚ್ಚಾದನೇ ಯಸ್ಮಾತ್‌ ಧಾತೋರ್ವಾ ವಾಸನಾಮಯಮ್‌ ॥ ಇತಿ ಶಬ್ದನಿರ್ಣಯೇ || 
ತಥಾಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (11/8/8) — 

ಸ್ವತಂತ್ರಂ ಪರಮಾರ್ಥಾಖ್ಯಂ ಸ್ವತಂತ್ರೈಕಾ ಹರೇರ್ಮತಿಃ | 

ಸೈವ ಮಾಯಾ ಸಮುದ್ದಿಷ್ಟಾಮುಖ್ಯತಸ್ತತ್ಸರೂಪಿಕಾ | 

ಮತಿಮನ್ನತಿಭೇದೋ ವಾನ ವಿಷ್ಣೋಃ ಕ್ಷಚಿದಿಷ್ಯತೇ | 

ಪಾರಮಾರ್ಥ್ಯೇನ ನಾಸ್ಕ್ಯೇವ ತದನ್ಯತ್‌ ತದ್ದಶಂ ಯತಃ | 

ಅನಾದ್ಯನಂತಕಾಲೇತಪಿ ವಿದ್ಯಮಾನಮಪಿ ಧ್ರುವಮ್‌ | 

ಅತೋ ಮಾಯಾಮಯಂ 082 5 9922 ಸರ್ವಂ sapno 05038॥ ಅತಿ ಮಾಯಾವೈಭವೇ ಇತಿ Il 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (11/11/2) — 

ಸ್ವಾಧೀನಂ HAS ಪ್ರೋಕ್ತಂ ಪರಾಧೀನಮಸತ್‌ ಸ್ಮೃತಮ್‌ | 

ಅವಿದ್ಯಮಾನಮೇತಸ್ಮಾತ್‌ ಜಗದಾಹುರ್ವಿಪಶ್ಚಿತಃ I 

ಅನಾದ್ಯನಂತಕಾಲೇತಪಿ ವಿದ್ಯಮಾನಮಪಿ ಧ್ರುವಮ್‌ | 
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ಅಸ್ವಾತಂತ್ರ್ಯಾತ್‌ ತು ನಾಸ್ತ್ಯೇವೇತ್ಯೇವ ವಾಚ್ಯಂ ಜಗತ್ತದಾ II 

ಸದಾವೃತ್ತೇರ್ವಿದ್ಯಮಾನಮಿತಿ ಬ್ರೂಯಾದ್ಯದಿ SPIT | 

ತದಾಪಿ ನಾಶವದ್ದೀದಂ ಪ್ರವಾಹಾದ್ಯಸ್ಯ ನಿತ್ಯತಾ Il 

ಅತೋ ನಿವರ್ತ್ಯಮಿತ್ಯಾಹುಃ ಪ್ರಪಂಚೋ ಹ್ಯಸ್ತಿ ಯದೃಪಿ। 

ಎಷ್ಟೋರಿಚ್ಛಾವಶತ್ವಾಚ್ಚಮಾಯಾಮಾತ್ರಮಿತಿ ಸ್ಫುಟಮ್‌ II 

ಯಥೈವ ರಾಜ್ಞಿ ವಿಜ್ಞಾತೇ ನಾನ್ಯೋಶಸ್ತೀತಿ 29830 ವಚಃ | 

ಇ em 5 > ಇ 

ಸ್ವಾತಂತ್ರ್ಯಾತ್‌ ಪಾರತಂತ್ರ್ಯಾಚ್ಚತದ್ಧೂತ್ಯಾದಿಷು XX $i 

ಪುತ್ರಾ ಮೇ ಯದಿ ವಿದ್ಯಂತೇ ಮರಿಷ್ಯಂತ್ಯೇವ ತೇ ಧ್ರುವಮ್‌ । 

ಯದಿ ರಾಜ್ಯಂ ಕರೋತ್ಯೇವ ನಶ್ಯತ್ಯೇತದಸಂಶಯಮ್‌ ॥ ಇತಿ II 

ಧೃತರಾಷ್ಟ್ರವಚನಾತ್‌ "ಪ್ರಪಂಚೋ ಯದಿ' ಇತಿ ಶ್ರುತಿಃ | 

ಅವಸ್ತ್ಯಫಕ್ತಮುದ್ಧಿಷ್ಟಂ DEO DA ॐ ಭಣ್ಯತೇ | 

ತಸ್ಮಾದೇಕಂ ಪರಂ ಬ್ರಹ್ಮ ವಸ್ತುಶಬ್ಲೋದಿತಂ ಸದಾ' ॥ ಇತಿ ಲಕ್ಷಣೇ ॥ 

2१९5 ಯತ್ಯವಿಜ್ಞಾನಾತ್‌ ಸ್ವಾಪ್ನದುಃಖಮುಪಾಶ್ನುತೇ | 

ನಿಜಸ್ಮರೂಪಾನುಭವರಾಹಿತ್ಯಾದ್‌ ತದ್ದದೇವ ತು॥ 

ಜಾಗ್ರದ್ದುಖಮಪಿ ಪ್ರೋಕ್ತಂ ವಿಷ್ಣುತತ್ತ್ವಮಪಶ್ಯತಃ | 

ತಸ್ಮಾತ್‌ ತದಸ್ವಭಾವತ್ಥಾತ್‌ ಸದಷ್ಯೇತದವಾಸ್ತವಮ್‌ ॥ ಇತಿ ಲೋಕಸಂಹಿತಾಯಾಮ್‌ Il 

ತ್ರಿಗುಣಾ ಪ್ರಕೃತಿರ್ಮಾಯಾ ತಜ್ಜಶ್ಚಾದ್ಧಿಶ್ರಮೀದ್ಭಶಮ್‌ | 

ಅನಾದ್ಯನಂತಕಾಲೇಷು ಮಾಯೇತ್ಯಾಹುರ್ವಿಶಶ್ಚಿತಃ Il 

ಆಯೇತಿ ಫಲಮುದ್ದಿಷ್ಟಂ ಪ್ರೋಕ್ತಂ ಮಾಯೇತಿ ನಿಷ್ಪಲಮ್‌ I 

ಫಲಾಲ್ಜತ್ವಾತ್‌ ತು ಮಾಯೈಷಾ ಸಂಪ್ರೋಕ್ಪಾತ್ರಿಗುಣಾತ್ಮಿಕಾ | 

ಮಹಾಫಲಪ್ರದತ್ವಾತ್‌ ತು ವಿಷ್ಣುರಾಯ ಇತೀರಿತಃ ॥ ಇತಿ ನಿವೃತ್ತೇ II 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (11/18/13) — 

ಪಾರಮಾರ್ಥಿಕಸತ್ಯತ್ಸಂ ಸ್ವಾತಂತ್ರ 'ಮಭಿಧೀಯತೇ | 

ತದ್ದಿಷ್ಟೋರೇವ ನಾನ್ಯಸ್ಯ ತದನ್ಯೇಷಾಂ ತದಾಶ್ರಯಾತ್‌ ॥ ಇತಿ IRS: II 

ಅಸಮರ್ಥಮಸತ್ಯೋಕ್ತಂ ಸಮರ್ಥಂ ಸತ್ವಕೀರ್ತಿತಮ್‌ | ಇತಿ ಚ। 

ಜಗತೋ ನಾಸ್ತಿತಾ ಸೈವ ಯಾ ಪರಾಧೀನತಾ ಸದಾ | 

ಅಭಾವಸ್ತು ಕುತಸ್ತಸ್ಯ ಯದ್ದಿಭಾತೀಹ ಸರ್ವದಾ ॥ ಇತಿ ಪ್ರಕಾಶ್ಯೇ॥ 
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ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (11/28/23) — 
ಅವಿದ್ಯಮಾನತಾ ನಾಮ ಜಗತಃ ಪರತಂತ್ರತಾ। 
ಯಥಾ ಶಕ್ತಃ ಸ್ಪಪುತ್ರಾದಿರಸನ್ನಿತ್ಯುಚ್ಛತೇ ಜನೈಃ॥ ಇತಿ ವಿವೇಕೇ ॥ 
ಅಸ್ತ್ಯೇವ ಸ್ವಾಪ್ತಮಖಿಲಂ ವಾಸನಾರುಪಮಾತ್ಮನಿ | 
ಜಾಗ್ರದೇತದಿತಿ ಜ್ಞಾನಂ ಯತ್‌ ತದೇತತ್‌ ಭ್ರಮಾತ್ಮಕಮ್‌ ॥ 
ತದ್ವಜ್ಜಗದಿದಂ ಸರ್ವಂ ವಿದ್ಯಮಾನಂ ನ ಸಂಶಯಃ I 
ಸ್ವಂತ್ರಮೇತದಿತಿ ತು ಯಜ್ಞಾ ನಂ ತದ್ಭಮಾತ್ಮಕಮ್‌ I ಇತಿ ಚ॥ 

ಅನಿತ್ಯತ್ಪವಿಕಾರಿತ್ವಾದಿನಾ ಸ್ಪಪ್ಪಸಾಮ್ಮಂ ಜಗತ ಉಚ್ಛತೇ 
ತಥಾ ಹಿ ವಿಷ್ಣುತತ್ತ್ವವಿನಿರ್ಣಯಃ — 
ಅನಿತ್ಯತ್ವವಿಕಾರಿತ್ವಪಾರತಂತ್ರ್ಯಾದಿರೂಪತಃ | 
ಸ್ಪಹ್ನಾದಿಸಾಮ್ಯಂ ಜಗತೋನತು ಬೋಧನಿವರ್ತ್ಯತಾ Il 
ಸರ್ವಜ್ಞಸ್ಯ ಯತೋ ವಿಷ್ಣೋಃ ಸರ್ವದೈತತ್ವತೀಯತೇ I’ 
ಇತಿ ಮಹೋಷನಿಷದಿ(ಪರಮೋಪನಿಷದಿ)(ಪ್ರಥಮಪರಿಚ್ಛೇದ:ಃ 

ಪ್ರಜ್ಞಾವಿನಿರ್ಮಿತಂ ಯಸ್ಥಾದತೋ ಮಾಯಾಮಯಂ ಜಗತ್‌ | 
ಅನೇನಾನುಗತಂ ಯಸ್ಮಾದನೃತಂ ತೇನ ಕಥ್ಯತೇ II 
ಬೋಧಾನಿವರ್ತ್ಯಮಷಿ ತು ನಿತ್ಯಮೇವ ಪ್ರವಾಹತಃ। 
ಅ ಇತ್ಯುಕ್ತಃ ಪರೋ ದೇವಃ ತೇನ ಸತ್ಯಮಿದಂ ಜಗತ್‌ II 
ತದಧೀನಸ್ಪರೂಪತ್ವಾದಸತ್ಯಂ ತೇನ ಕಥ್ಯತೇ ॥ ಇತಿ ಮಹೋಪನಿಷದಿ (ತೃತೀಯಪರಿಚ್ಛೇದಃ) | 

ತಥಾ ಹಿ ಭಾಗವತತಾತ್ಪರ್ಯನಿರ್ಣಯಮ್‌ (11/3/38)— 
ರೂಪ್ಯತ್ವಾತ್‌ ತದ್ಧಶತ್ನಾಚ್ಚ ತದ್ರೂಪಂ ಚ ತದೀರ್ಯತೇ। 
ನ ತು ತಸ್ಯ ಸ್ಮರೂಪತ್ವಾತ್‌ ನಿರ್ದೋಷಾನಂದರೂಪಿಣಃ॥ 
ಕಥಂ ಜಡಾಜಡೈಕ್ಯಂ ಸ್ಯಾತ್ಕುತಃ ಪೂರ್ಣಾಲಮೋದಯೋಃ। 
ಪೂರ್ಣಾಲ್ಬಜ್ಞಾನಯೋಶ್ನೆ MS ಪೂರ್ಣಶಕ್ಕ್ಯಲಶಕ್ತಯೋಃ II 
ನಿರ್ದುಃಖದುಃಖಾನ್ವಿತಯೋಃ ಸ್ವತಂತ್ರಪರತಂತ್ರಯೋಃ। 
ಅತಃ ಸರ್ವಗುಣೈರ್ಯಕ್ತಂ ಸರ್ವದೋಷವಿವರ್ಜಿತಮ್‌ ॥ 
ಅನ್ಯಾಭೇದೇನ ವಿಜ್ಞಾಯ ತಮ ಏವ ಪ್ರಪದ್ಯತೇ Il QS ತಂತ್ರಭಾಗವತೇ I 


ತಥಾಹಿ ಗೀತಾತಾತರ್ಯನಿರ್ಣಯಮ್‌ (17/4)— 
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ಗೃಹ್ಣಂತಿ ಯೇ ಹರಿಂ ತೃನ್ಯದೇವಾದಿಸಮಮೇವ 2 | 
ನೀಚಂ ಬ್ರಹ್ಮಾದ್ಯನಂತಂ ವಾ ಮನ್ಯಂತೇ ನೇತಿ ಚಾಖಿಲಮ್‌ ॥ 
ತತ್ತಚ್ಛದ್ದಾಯುತಾಸ್ತೇ ತು ತಾಮಸಾಃ ಪರಿಕೀರ್ತಿತಾಃ Il 
ಅ್ರ ९२ = 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (11/8/8) — 
ಮುಖ್ಯತೋ ವಿಷ್ಣುಶಕ್ತಿಹಿ ಮಾಯಾಶಬ್ದೇನ ಭಣ್ಯತೇ। 
ಉಪಚಾರೇಣ ಪ್ರಕೃತಿರ್ಜೀವಶ್ಚೈವ ಹಿ ಭಣ್ಯತೇ' ಇತಿ ಪಾದ್ಧೇ। 
ಮಾಯಾ ತು ಮಹಿಮಾ ಪ್ರೋಕ್ತಾ ಪ್ರಾಚುರ್ಯೇಣ ಮಯಟ್‌ ಯತಃ ॥ ಇತಿ ಚ। 
ಮಯಂ ಪ್ರಾಚುರ್ಯಮುದ್ದಿಷ್ಟಂ ಮಾಯಾ ಸ್ಯಾತ್‌ ಪ್ರಚುರೇತ್ಯಪಿ॥ ಇತಿ ತಂತ್ರನಿರುಕ್ತೇ I 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ — 
ಯದಿ ७८2९४ PASL ಚಾಸ್ವಾಶಂತ್ರ್ಯೇ ಚ ಸಂಶಯೇ | 
ಅವಸ್ತು 5२३२३४९ BOTT ಚ ३९३ € Se ॥ ಇತಿ ಶಬ್ದನಿರ್ಣಯೇ il (11/8/34) 
9 Q ७७ ೨ ಬ 5 e 
ಶ್ರೀಸ್ತು ವಿದ್ಯಾ ಸಮುದ್ದಿಷ್ಟಾಮಾಯಾವವಿದ್ಯಾ ಪ್ರಕೀರ್ತಿತಾ। 
ತೇ 2७०७९ ಹರೇರಿಚ್ಛಾನಿಯತೇ ಸರ್ವದೈವ ತು ॥ ಇತಿ ಮಾಯಾವೈಭವೇ॥ (11/11/3) 
ಕಿಂಚ ಪರಿದೃಶ್ಯಮಾನವಿಶ್ಚಸ್ಯ ಮಿಥ್ಯಾತ್ಟೇ ಸತ್ಯಜಗದ್ದ್ಯಯಾಂಗೀಕಾರೋ ದುರ್ವಾರಃ | ""ಅಧಿಷ್ಠಾನಂ 
ಚ ಸದೃಶಂ ಸತ್ಯವಸ್ತುದ್ಧಯಂ ವಿನಾ ನ ಭ್ರಾಂತಿರ್ಭವತಿ nA” ಇತ್ಯುಕ್ತೆ ९३ | 
ನನು “HOO ಏಕೋತದ್ವೈತೋ ಭವತಿ', ""ನೇಹ ನಾನಾಸ್ತಿ ಕಿಂಚನ”, Suet ಸ ಮೃತ್ಯು- 
ಮಾಪ್ಲೋತಿ', “OHS, ಹಿ ದ್ವೈತಮಿವ ಭವತಿ, ""ಯತ್ರ Sx ಸರ್ವಮಾತ್ಮೈವಾಭೂತ್‌' ನ ಹಿ 
ದ್ರಷ್ಟುರ್ಧಷ್ಟೇರ್ವಿಪರಿಲೋಪೋ ವಿದ್ಯತೇ ನ ತು ತದ್ದ್ವಿತೀಯಮಸ್ತಿ | 
""ವಾಚಾರಂಭಣಂ ವಿಕಾರೋ ನಾಮಧೇಯಂ ಮೃತ್ತಿಕೇತ್ಯೇವ ಸತ್ಯಮ್‌ I 
""ಏಕಮೇವಾದ್ದಿಶೀಯಂ WR’ (ಛಾಂ.6/2/1); 
""ಮಾಯಾಮಾತ್ರಮಿದಂ ದ್ವೈತಮದ್ವೈತಂ ಪರಮಾರ್ಥತಃ (ಮಾಂಡೂಕ್ಯ) 
"S SBA ವಿನಾ Ose Roe ಭೂತಂ ಸಚರಾಚರಮ್‌ Il’ (ಭ.ಗೀ. 10.39) 
ಇತ್ಯಾದಿಶ್ರುತಿಸ್ಮೃತ್ಯನ್ಯಥಾನುಪಪತ್ತ್ಯಾ ವಿಶ್ವಮಿಥ್ಯಾತ್ವಂ ಸಿದ್ಧಮಿತಿ ಚೇತ್‌ ನ | ತದ್ವಾಕ್ಯಾನಾಂ 
ತದರ್ಥಕತ್ವಾಭಾವಸ್ಯ ತತ್ರೈವ ಪೂರ್ವಪರಪರ್ಯಾಲೋಚನಯಾ ನಿಶ್ಲಿತತ್ವಾತ್‌ । ಪ್ರತ್ಯುತ ವಿಶ್ವಸತ್ಯತ್ವ ಏವ 
ತದ್ವಾಕ್ಯಾನಾಂ ಪ್ರಮಾಣತ್ವೇನ ಪ್ರಾಮಾಣಿಕೈಃ ಪ್ರಸ್ತುತಂ ಪ್ರಮೇಯಂ ""ಸತ್ಯಂ ಜಗತ್ತತ್ವತಃ' ಇತಿ ಸಿದ್ದಮ್‌ Il 
ತತ್ತ ಹೋ ४४९०३ 
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ಹೇ ಜೀವ 5४४९७८ ಜೀವಭೇದಂ ಜಾನೀಹಿ | 
ಜೀವಗತಮೇವ ಜನೇಷು ಧೀಮನ್‌ ॥ ಇತಿ ವೃಂದಾವನಾಖ್ಯಾನಮ್‌ (13/18) 

ಹೇ ಭೇದವಾದಿನ್‌ ತವ ಭೇದಸಿದ್ಧ್ಯೇ ಸತ್ಯಂ ಹಿ ದೈತ್ಯಾದಿ ವದಸ್ವ ಮಾನಮ್‌ ı (9/97); 

ಜಗತೋ ನಿತ್ಯಂ DPE CHW ವಿದ್ಯತೇ ಇತಿ ಚ ವೃಂದಾವನಾಖ್ಯಾನಮ್‌ (16/13) | 

ತಥಾ ಹಿ ವಿಷ್ಣುತತ್ವವಿನಿರ್ಣಯಮ್‌ - 

ಸರ್ವೇ ವೇದಾ ಹರೇರ್ಭೇದಂ ಸರ್ವಸ್ಮಾಜ್ಞಾಪಯಂತಿ ಹಿ | 
ಭೇದಃ ಸ್ಥಾತಂತ್ರ್ಯಸಾರ್ವಜ್ಞ್ಯಸರ್ವೈಶ್ಚರ್ಯಾದಿಕಶ್ಚ ಸಃ। 
ಸ್ವರೂಪಮೇವ ಭೇದೋ5ಯಂ ವ್ಯಾವೃತ್ತಿಶ್ಚ ಸ್ವರೂಪತಾ | 
ಸರ್ವವ್ಯಾವೃತ್ತಯೇ ಯಸ್ಮಾತ್‌ ಸ್ವಶಬ್ದ್ಬೋ5ಯಂ ಪ್ರಯುಜ್ಯತೇ। 
ಸರ್ವವ್ಯಾವೃತ್ತತಾಮೇವ ನೇತಿ ನೇತ್ಯಾದಿಕಾ ಶ್ರುತಿಃ | 
ವಿಷ್ಣೋರತೋ ವದೇದನ್ಯಾ ಅಪಿ ಸರ್ವಾ ನ ಸಂಶಯಃ ' ಇತಿ ನಾರಾಯಣಶುತಿಃ | 

ಸರ್ವಥಾ ಜೀವಾದನ್ಯಃ ಪರಮೇಶ್ವರೋ5ಂಗೀಕರ್ತವ್ಯಃ | ಜೀವಸ್ಯ ಸ್ವತ ಏವ ಜ್ಞಾನಾಯೋಗಾತ್‌ | ನ 
ಚ "ಬ್ರಹ್ಮವೇದ ಬ್ರಹ್ಮೈವ ಭವತಿ' (ಮುಂ - 3/2/9) ಇತಿ ಶ್ರುತಿಬಲಾತ್‌ ಜೀವಸ್ಯ ಪಾರಮೈಶ್ವರ್ಯಂ 
ಶಕ್ಕಶಂಕಮ್‌ | "ಸಂಪೂಜ್ಯ ಬ್ರಾಹ್ಮಣಂ ಭಕ್ತಾ ಶೂದ್ರೋತಪಿ ಬ್ರಾಹ್ಮಣೋ ಭವೇತ್‌' ಇತಿ ಬೃಂಹಿತೋ 
ಭವತೀತ್ಯರ್ಥಪರತ್ಕಾ ತ್‌ ನಹಿ ಬ್ರಾಹ್ಮಣಪೂಜಕಃ ಸ ಏವ ಬ್ರಾಹ್ಮಣೋ ಭವತಿ । ಅತಃ ಸರ್ವಾಗಮ- 
ವಿರುದ್ದಮೇವ ಜೀವೇಶರ್ದೆಕ್ಸಮ್‌ | 

Q avs 
ತಥಾ ಹಿ ವೃಂದಾವನಾಖ್ಯಾನಮ್‌(16/48-50) — 
ಯಃ ಕಶ್ಲಿತ್ತುಣ್ಯಜೀವಸ್ತು ಸದಾ ಮಾಂ ತಪಸಾ ಚರನ್‌ | 
ಬ್ರಾಹ್ಮಣೋ ಹಂ ಭವಿಷ್ಯಾಮಿ ಸ ತು ಸಂಸ್ಥಾಪಿತಃ ಶಿಶೋಃ | 
ತೇನ ಸಂಪೂಜಿತೋ ನಿತ್ಯಮಂಶತಃ ಸಂವಸಾಮ್ಯಹಮ್‌ । 
ಪೂರ್ವೇಠಪಿ ಮಮ ಪಾದಾಬ್ದಭಕ್ತೋ ಯಃ ಶೂದ್ರಕೋತಪಿ ಸನ್‌ ॥ 
ಸಂಪೂಜ್ಯ ಬ್ರಾಹ್ಮಣಂ ಭಕ್ತ್ಯಾಶೂದ್ರೋಠಪಿ ಬ್ರಾಹ್ಮಣೋ ಭವೇತ್‌ | 
ಇತಿ ಪೂರ್ವಪ್ರಮಾಣಂ ತು ಹ್ಯನುಸಂಧತ್ವ್ವ ಬುದ್ದಿಮನ್‌ ॥ ಇತಿ Il 

""ಸತ್ಯ ಆತ್ಮಾ ಸತ್ಯೋ ಜೀವಃ ಸತ್ಯಂ ಭಿದಾ ಸತ್ಯಂ ಭಿದಾ ಸತ್ಯಂ ಭಿದಾ ಮೈವಾರುವಣ್ಯೋ 
ಮೈವಾರುವಣ್ಯೋ ಮೈವಾರುವಣ್ಯ' ಇತಿ ಭಾಲ್ಲವೇಯಶ್ರುತಿಃ (ಬ್ರಹಸೂತ್ರಭಾಷ್ಕಮ್‌ 1/2/12) | 
""ಸತ್ಯಃ ಸೋತಸ್ಯ ಮಹಿಮಾ ಗೃಣೇ ಶವೋ ಯಜ್ಞೇಷು ವಿಪ್ರರಾಜ್ಯೇ | ಸತ್ಯ ಆತ್ಮಾ ಸತ್ಯೋ ಜೀವಃ ಸತ್ಯಂ 
ಭಿದಾ ಸತ್ಯಂ ಭಿದಾ ಮೈವಾರುವಣ್ಯಃ I’ (ವಿಷ್ಣುತತ್ತ 2९9७१६०००९), ಇತಿ ಮೋಕ್ದಾನಂದಭೇದಪ್ರತಿ-ಪಾದ 
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ಕಶ್ರುತಯೋ ವಿರಾಜಂತೇ | 


ಪ್ರತ್ಯಕ್ಷಾನುಮಾನಸಿದ್ಧತ್ತೇನ ಚ ಭೇದಸ್ಯ , ತದ್‌ ವಿರೋಧಾದೇವಾಪ್ರಾಮಾಣ್ಯಮ್‌ ಅಭೇದಾಗಮಸ್ಯ | 

ತೇನಾಭೇದಾಗಮಸ್ಯ ಪ್ರಾಮಾಣ್ಯಾಭಾವೇ, ನಾನುವಾದಕತ್ವ್ಸಂ ಭೇದವಾಕ್ಯಾನಾಮ್‌ | ನ ಹಿ 
ಬಲವತೋನನುವಾದಕತ್ವಮ್‌, ದಾರ್ಡ್ಯಹೇತುತ್ವಾತ್‌ | ನ ಚ "ಜೀವೇಶ್ವರಭೇದಃ ಸಿದ್ಧಃ” ಇತ್ಯನುವಾದಕತ್ವಂ 
ಭೇದವಾಕ್ಯಾನಾಮ್‌ | ಆಗಮಂ ವಿನಾ ಶಶ್ವರಸ್ಯೈವಾಸಿದ್ದೇಃ | ಅನುಮಾನಸಿದ್ದೇಶ್ವರಾಚ್ಚ ಭೇದೋತ- 
ನುಭವತ ಏವ ಸಿದ್ಧೋ ಜೀವಸ್ಯ । ಅಸರ್ವಕರ್ತೃತ್ವೇನನಾನುಭವಾತ್‌ । ನ ಚಾನುಭವವಿರೋಧೇ ಆಗಮಸ್ಯ 
ಪ್ರಾಮಾಣ್ಯಮ್‌ | ಆಗಮಪ್ರಾಮಾಣ್ಯಾನುಭವಸ್ಯಾಪ್ಯಪ್ರಾಮಾಣ್ಯೋಕ್ತೇಃ | ಅತಃ ಪ್ರಮಾಣಸಿದ್ದತ್ವೇತದಪ- 
ಲಾಪಾಯುಕ್ತೇಃ, ಅಪ್ರಮಾಣಸಿದ್ದತ್ವೇ ಚ ಭೇದಪ್ರಮಾಣಸ್ಯಾನುವಾದಿತ್ವಾಭಾವಾಚ್ಚ, ನ ಭೇದವಾಕ್ಯಾನಾಂ 
ದೌರ್ಬಲ್ಯಮ್‌ | ಸರ್ವಪ್ರಮಾಣವಿರುದ್ಧವಚನಾನಾಮೇವ ಪ್ರಾಬಲ್ಯಾಂಗೀಕಾರೇ "ಇದಂ ವಾ ಅಗ್ರೇ ನೈವ 
ಕಿಂಚನಾಸೀತ್‌, ಅಸತಃ ಸದಜಾಯತ' ಇತ್ಯಾದೀನಾಮೇವಾವಿಚಾರೇಣ ಪ್ರತೀಯಮಾನಸ್ಯಾರ್ಥಸ್ಯ 
ಸರ್ವಪ್ರಮಾಣವಿರುದ್ದತ್ಹಾತ್‌ ತತ್ರ ಸರ್ವಾಗಮಾನಾಂ ಮಹಾತಾತರ್ಯಂ ಪ್ರಸಜ್ಯೇತ | ತಥಾ ಹಿ 
ಶ್ರೀಮದನುವ್ಯಾಖ್ಯಾನಮ್‌ (1/1/1) -- 

ಸಾರ್ವಜ್ಞಾದಿಗುಣಂ ಜೀವಾದ್ಧಿನ್ನಂ ಜ್ಞಾಪಯತಿ ಶ್ರುತಿಃ । 

8480 ತಾಮುಷಜೀವ್ಯೈವ ವರ್ತತೇ ಹೈೈಕ್ಯವಾದಿನೀ ॥ ಇತಿ II 


ddd 
ಯಜಮಾನಪ್ರಸ್ತರತ್ತಂ ಯಥಾ ನಾರ್ಥಃ ಶ್ರುತೇರ್ಭವೇತ್‌ | 
ಬ್ರಹ್ಮತ್ಮಮಪಿ ಜೀವಸ್ಯ ಪ್ರತ್ಯಕ್ಷಸ್ಯಾವಿಶೇಷತಃ I? ಇತಿ ಚ॥ 


"ಯಜಮಾನಪ್ರಸ್ತರಃ ಇತಿ ತೈತ್ತಿರೀಯಬ್ರಾಹ್ಮಣಮ್‌ (3/3/7-3) 1 ತಥಾ ಹಿ ಪುನಃ 

ಶ್ರೀಮದನುವ್ಯಾಖ್ಯಾನಮ್‌ (2/3- ಪೃಥಗಧಿಕರಣಮ್‌) — 

ಸಾದೃಶ್ಯಾಚ್ಚ ಪ್ರಧಾನತ್ಪಾತ್‌ ಸ್ಥಾತಂತ್ರ್ಯಾದಪಿ ಚಾಭಿದಾಮ್‌ | 

ಆಹುರೀಶೇನ ಜೀವಸ್ಯ ನ ಸ್ವರೂಪಾಭಿದಾಂ ಕಿತ್‌ I! Il 

ಸ್ವಾತಂತ್ರ್ಯೇ ಚ ವಿಶಿಷ್ಠತ್ರೇ ಸ್ಮಾನಮತ್ಯೈಕ್ಕಯೋರಪಿ | 

ಸಾದೃಶ್ಯೇ ಚೈಕ್ಯವಾಕ್‌ ಸಮ್ಯಕ್‌ ಸಾವಕಾಶಾ ಯಥೇಷ್ನತಃ ॥ ಇತಿ ಚ॥ (1/1/1) 

"ಅವಕಾಶೋಜ್ಜಿತಾ ಭೇದಶ್ರುತಿರ್ನಾತಿಬಲಾ ಕಥಮ್‌ | 

ಅಜ್ಞಾನಾಸಂಭವಾದೇವ ಮಿಥ್ಯಾಭೇದೋ ನಿರಾಕೃತಃ॥ ಇತಿ ८३॥ (1/1/1) 

ನಿರ್ವಿಶೇಷೇ ಸ್ವಯಂಭಾತೇ ಕಿಮಜ್ಞಾನಾವೃತಂ ಭವೇತ್‌ । 

ಮಿಥ್ಯಾವಿಶೇಷೋತಪ್ಯಜ್ಞಾನಸಿದ್ದಿಮೇವ ಹ್ಯಪೇಕ್ಷತೇ ॥ ಇತಿ ಚ॥ (1/1/1) 


ಅತೋ ಯಥಾರ್ಥಬಂಧಸ್ಯ ವಿನಾ ವಿಷ್ಣುಪ್ರಸಾದತಃ | 
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ಅನಿವೃತ್ತೇಸ್ತದರ್ಥಂ ಹಿ ಜಿಜ್ಞಾಸಾತ್ರ ವಿಧೀಯತೇ ॥ ಇತಿ ८३॥ (1/1/1) 

ನ ಚ ಮಾಯಾವಿನಾ ಮಾಯಾ ದೃಶ್ಯತೇ ವಿಶ್ವಮೀಶ್ವರಃ | 

ಸದಾ ಪಶ್ಯತಿ ತೇನೇದಂ ನ ಮಾಯೇತ್ಯವಧಾರ್ಯತಾಮ್‌!॥ ಇತಿ ಚ॥। 

ಇತಿ ವಿಷ್ಣುತತ್ವವಿನಿರ್ಣಯಃ(ಪ್ರಥಮಪರಿಚ್ಛೇದೇ); ತತ್ಕೋದ್ಯೋತಃ | ಬ್ರಾಂತಿಕಲ್ಪಿತತ್ವೇ ಚ ಜಗತಃ 
ಸತ್ಯಂ ಜಗದ್‌ದ್ವಯಮಪೇಕ್ಟಿತಮ್‌ | 
ನ eJ 
ಅಧಿಷ್ಕಾನಂ ಚ ಸದೃಶಂ ಸತ್ಯವಸ್ತುದ್ದಯಂ ವಿನಾ | 
ನ ಭ್ರಾಂತಿರ್ಭವತಿ ಕ್ವಾಪಿ........... | 


ಇತಿ ವಿಷ್ಣುತತ್ವವಿನಿರ್ಣಯೇ ಪ್ರಥಮಪರಿಚ್ಛೇದೇ ಶ್ರೀಮದಾಚಾರ್ಯಾಃ | ಆತ್ಮಪರಿಜ್ಞಾನೇ ಚ ಜಗತಃ 
ಆತ್ಮನೋ ಭಿನ್ನತ್ವೇನ ನ ದೃಶ್ಯೇತ । 
ಅನಿತ್ಯತ್ವವಿಕಾರಿತ್ವಪಾರತಂತ್ರ್ಯಾದಿರೂಪತಃ | 
ಸ್ಪಹ್ನಾದಿಸಾಮ್ಯಂ ಜಗತೋನತು ಬೋಧನಿವರ್ತ್ಯತಾ I ७३ ಚ ॥ 
ಪದಾರ್ಥಸ್ಪರೂಪತ್ವಾದ್‌ ಭೇದಸ್ಯ। ನಚ ಧರ್ಮಿಪ್ರತಿಯೋಗ್ಯಪೇಕ್ಟಯಾ, ಭೇದಸ್ಯಾಸ್ವರೂಪತ್ತಮ್‌, 
ಐಕ್ಯವತ್‌ ಸ್ವರೂಪಸ್ಕೈವ ತಥಾತ್ನಾತ್‌ ಇತಿ ಚ । ತಥಾ ಹಿ ನ್ಯಾಯಾಮೃತಮ್‌ - ""ವಸ್ತುತಸ್ತು ಭೇದೋ 
ನ २८२५४३, ಕಿಂತು ವಿದಾರಣಮ್‌ |’ ಇತಿ । "ನ ಚೈಕಜೀವಾಜ್ಞಾನಪರಿಕಲ್ಪಿತಮ್‌ ಇತ್ಯತ್ರ ಕಿಂಚಿನ್ಮಾನಮ್‌' 
ಇತಿ ಶ್ರೀವಿಷ್ಣುತತ್ಸವಿನಿರ್ಣಯೇ | ತಥಾ ಚ ಪುನಃ ತತ್ರೈವ — 
ಪ್ರಪಂಚೋ ಯದಿ ವಿದ್ಯೇತ ನಿವರ್ತೇತ ನ ಸಂಶಯಃ। 
ಮಾಯಾಮಾತ್ರಮಿದಂ ದ್ವೈತಮದ್ದ್ವೈತಂ ಪರಮಾರ್ಥತಃ॥ 
(ವಿಕಲ್ಲೋ ವಿನಿವರ್ತೇತ ಕಲ್ಟಿತೋ ಯದಿ ಕೇನಚಿತ್‌ | 
ಉಪದೇಶಾದಯಂ ವಾದೋ ಜ್ಞಾತೇ ದ್ವೈತಂ ನ ವಿದ್ಯತೇ II) 
ಇತ್ಯಸ್ಯ ಚಾಯಮರ್ಥಃ — ಪ್ರಪಂಚೋ ಯದಿ ವಿದ್ಯೇತ ಭವೇತ ಉತ್ಪದ್ಯೇತ ತರ್ಹಿ ನಿವರ್ತೇತ ನ 
ಚ ನಿವರ್ತತೇ ತಸ್ಮಾದನಾದಿರೇವಾಯಮ್‌ | ಪ್ರಕೃಷ್ಣಟ ಪಂಚವಿಧೋ ಭೇದಃ ಪ್ರಪಂಚಃ | ನ 
ಚಾವಿದ್ಯಮಾನೋರ ಯಂ, ಮಾಯಾಮಾತ್ರತ್ಥಾಶ್‌ | ಮಾಯೇತಿ ಭಗವತ್ವಚ್ಞಾ ಸೈವ ಮಾನತ್ರಾಣಕರ್ತ್ತೀ 


ಯಸ್ಯ ತನ್ಮಾಯಾಮಾತ್ರಮ್‌ । ಪರಮೇಶ್ವರೇಣ ಜ್ಞಾತತ್ಥಾಶ್‌ ರಕ್ಷಿತತ್ವಾಚ್ಚ ನ ದ್ವೈತಂ 
& ನ ea e ಚ ಸಲ 
ಭ್ರಾಂತಿಕಲ್ಪಿತಮಿತ್ಯರ್ಥಃ | ನಹೀಶ್ದರಸ್ಯ ಭ್ರಾಂತಿಃ | ತರ್ಹಿ "OB, डः ಸರ್ವಭಾವಾನಾಮ್‌' ಅತಿ 


ವ್ಯಪದೇಶಃ ಕಥಮಿತ್ಯತ ಆಹ "ಅದ್ವೈತಂ ಪರಮಾರ್ಥತಃ ಇತಿ | ಪರಮಾರ್ಥಾಪೇಕ್ಷಯಾ ಹಿ 
BB SSR | ಸರ್ವಸ್ಮಾದುತ್ತಮಃ ಅರ್ಥಃ ಸ ಏಕ ಏವೇತ್ಯರ್ಥಃ | ಅನ್ಯಥಾ ed 3: 
ಸರ್ವಭಾವಾನಾಮ್‌' ಇತಿ ವ್ಯರ್ಥಂ ಸ್ಯಾತ್‌ | ಸರ್ವಭಾವಾನಾಂ ಮಧ್ಯೇ ತಸ್ಯ ಏಕಸ್ಯಾದ್ವೈತತ್ವಮಿತ್ಯುಕ್ತೇ 
ಸಮಾಧಿಕರಾಹಿತ್ಯಮೇವೋಕ್ತಂ ಸ್ಯಾತ್‌ । ಅನ್ಯೇಷಾಂ ಸರ್ವಭಾವಾನಾಂ ಚ ಸಮಾಧಿಕಭಾವಃ | 
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"ವಿಕಲ್ಲೋ ವಿನಿವರ್ತೇತ ಕಲ್ಪಿತೋ ಯದಿ ಕೇನಚಿತ್‌' ಅತಿ ವಾಕ್ಯಶೇಷಾಚ್ಚ ನ ಕಲ್ಪಿಶತ್ವಮಸ್ಯೇತಿ 
ಜ್ಞಾಯತೇ | ನಿವರ್ತತೇ ಇತ್ಯರ್ಥಾಂಗೀಕಾರೇ ನಿವರ್ತೇತ ವಿದ್ಯೇತೇತಿ ಚ ಪ್ರಸಂಗರೂಪೇಣ ಕಥನಂ 
ಯದಿಶಬ್ಲೌ ಚ ನ ಯುಜ್ಯಂತೇ । २८,९३९३ म्‌, ಚ ಉತ್ಪತ್ತರ್ಥಾನಂಗೀಕಾರೇ ಯದ್ಯದಸ್ತಿ ತತ್ತನ್ನಿವರ್ತತೇ 
ಇತಿ ವ್ಯಾಪ್ತಭಾವಾತ್‌ ನಿವರ್ತೇತ ಇತಿ ನ ಯುಜ್ಯತೇ | ಅತಃ ಪ್ರಪಂಚಸ್ಯ ಅನಾದಿನಿತ್ಯತ್ವಪರಮಿದಂ 
ವಾಕ್ಕಮ್‌ | 
ಅತ "ಉಪದೇಶಾದಯಂ ವಾದೋತಜ್ಞಾತೇ ದ್ವೈತಂ ನ ವಿದ್ಯತೇ' ಇತ್ಯಾಹ । ಅಜ್ಞಾತ ಏವ ದ್ವೈತಂ 
ನ ವಿದ್ಯತೇ | ಅಜ್ಞಾನಿನಾಂ ಪಕ್ಷ ಏವ ದ್ವೈತಂ ನ AGS ಇತ್ಯರ್ಥಃ Il 
ಜೀವೇಶ್ವರಭಿದಾ ಚೈವ ಜಡೇಶ್ದರಭಿದಾ ತಥಾ। 
ಜೀವಭೇದೋ ಮಿಥಶ್ಲೆವ ಜಡಜೀವಭಿದಾ ತಥಾ Il 
ಮಿಥಶ್ಚ ४३८३४४९८३५०९5 ०४० ಪ್ರಪಂಚೋ ಭೇದಪಂಚಕಃ। 
ಸೋಠಯಂ ಸತ್ಯೋ ಹ್ಯನಾದಿಶ್ಚ ಸಾದಿಶ್ಚೇನ್ನಾಶಮಾಷ್ನಯಾತ್‌ | 
ನ ಚ ನಾಶಂ ಪ್ರಯಾತ್ಯೇಷ ನ ಚಾಸ್‌ ಭ್ರಾಂತಿಕಲ್ಲಿತಃ II 
ಕಲ್ಪಿತಶ್ಚೇನ್ನಿವರ್ತೇತ ನ ಚಾಸೌ ವಿನಿವರ್ತತೇ। 
ದ್ವೈತಂ ನ ADS ಇತಿ ತಸ್ಮಾದಚ್ಛಾನಿನಾಂ ಮತಮ್‌ ॥ 
ಮತಂ ಹಿ ಜ್ಞಾನಿನಾಮೇತನ್ನಿತಂ ತ್ರಾತಂ ಚ ವಿಷ್ಣುನಾ | 
ತಸ್ಮಾತ್‌ ಸತ್ಯಮಿತಿ ಪ್ರೋಕ್ತಂ ಪರಮೋ ಹರಿರೇವ ತು॥ ಇತಿ ಪರಮತ್ರುತಿಃ Il 
ಮೈತ್ರೇಯೀಶಾಖಾಯಾಂ ಚ | - 


"ಅಥ ಜ್ಞಾನೋಪಸರ್ಗಾ “ಇತ್ಯುಕ್ತಾ ? ಅಥ' ಯೇ ಚಾನ್ಯೇ ಮಿಥ್ಯಾತರ್ಕೈರ್ದ್ವಷ್ಠಾ ತೈಃ 
ಕುಹಕೇಂದ್ರಜಾಲೈರ್ವೈದಿಕೇಷು ಪರಿಸ್ಥಾತುಮಿಚ್ಛಂತಿ ತೈಃ ಸಹ ನ ಸಂವಸೇತ್‌ ಪ್ರಾಕಾಶ್ಯಾ ಹ್ಯೇತೇ ತಸ್ಕರಾ 
ಅಸ್ಪರ್ಗ್ಯಾ ಇತಿ ಹ್ಯಾಹ | 

ನೈರಾತ್ಮ 'ವಾದಕುಹಕೈರ್ಮಿಥ್ಯಾದೃಷ್ಟಾಂತಹೇತುಭಿಃ | 

ಭ್ರಾಮ್ಯನ್‌ ಲೋಕೋ ನ ಜಾನಾತಿ ವೇದವಿದ್ಯಾಂತರಂ ತು ಯತ್‌ ॥ ಇತಿ 

ಆತ್ಮಸಂಬಂಧಿ ಕಿಮಪಿ ನಾಸ್ತೀತಿವಾದೋ ನೈರಾತ್ಮ ७०००००४ | — SS II 

ತಸ್ಮಾದನಾದಿರೇವಾಯಂ ॐ इग} ಪಂಚವಿಧೋ ಭೇದಪ್ರಪಂಚಃ। 

ನ ಚಾಯಮವಿದ್ಯಮಾನಃ । ಮಾಯಾಮಾತ್ರತ್ವಾಶ್‌ | ಮಾಯೇತಿ ಭಗವದಿಚ್ಚಾ। 

ಸರ್ವಥಾ ಜೀವಾದನ್ಯಃ ಪರಮೇಶ್ವರೋ5 ಂಗೀಕರ್ತವ್ಯಃ | 

ಜೀವಸ್ಯ AS ಏವ ಜ್ಲಾನಾಯೋಗಾತ್‌ | 

ea^ 


ಐತರೇಯಭಾಷ್ಯೇಆಪಿ — 
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४९९३८२८२ ಚೈವ ಜೀವಭೇದಃ ಪರಸ್ಪರಮ್‌ | 

ಜಡೇಶ್ದರಭಿದಾ ಚೈವ ಜಡಭೇದಸ್ತಥೈವ ಚ॥ 

ಜಡಜೀವಭಿದಾ ಚೈವ ಸತ್ಕೋತ ಯಂ ಭೇದಪಂಚಕಃ | 

ನ ಕದಾಚಿನ್ನಿವರ್ತ್ಯೋತ ಯಂ ಮುಕ್ತ್‌ ಸಂಸಾರ ಏವವಾ॥ 

ಯ ಏತದನ್ಯಥಾ ಬ್ರೂಯುಸ್ಟೇ ಹಿ ಯಾಂತ್ಯಧರಂ ತಮಃ ॥ ಇತಿ ಭವಿಷ್ಯತರ್ವಣಿ ॥ (1/3) 


ತಥಾ ಹಿ ಶೀವಿಷುತತವಿನಿರ್ಣಯಃ - ಪರಮೇಶರೇಣ ಜ್ಞಾತತ್ವಾತ್‌ ರಕ್ಷಿತತ್ವಾಚ್ಠ ನ ತಂ 


ಭ್ರಾಂತಿಕಲಿತಮ್‌ | ನ ಹೀಶರಸ್ಸ ಭ್ರಾಂತಿ? ಅತಿ । ASS ಪೂರ್ಣಗುಣತ್ಸನಿಯಮಾತ್‌' 3l 
ಅಹಮಿತ್ಯೇವ ಯೋ ವೇದ್ಯಃ ಸಜೀವ ಇತಿ ಕೀರ್ತಿತಃ 
ಸದುಃಖೀಸಸುಖೀಚೆವಸ ಪಾತ್ರಂ ಬಂಧಮೋಕಯೋಃ॥ ಇತಿ 23 Il 


I 
ದ್ವಾಸುಪರ್ಣಾ ಸಯುಜಾ ಸಖಾಯಾ ಸಮಾನಂ ವಕಂ ಪರಿಷಸ್ಥಜಾತೇ 


ತಯೋರನ್ಯಃ BBL ಸ್ವಾದೃತ್ಯನಶ್ನನ್ನನ್ಯೋ ಅಭಿ ಚಾಕಶೀತಿ ॥' ಇತಿ ಯಕ್‌ (1/164/20) 


ಭೇದವ್ಯಪದೇಶಾತ್‌, ಭೇದವ್ಯಪದೇಶಾಚ್ಛಾನ್ಯಃ , ಕರ್ಮಕರ್ತೃ್ಯವ್ಯಪದೇಶಾಚ್ಚ ಪೃಥಗುಪದೇಶಾತ್‌' 
ಇತಿ ಬ್ರಹ್ಮಸೂತ್ರಾಣಿ । ತಥಾ ಹಿ ಶ್ರೀಮನ್ನ್ಯಾಯಸುಧಾ (211/8) — "ದ್ವಿವಿಧಂ ಹಿ ಪ್ರಮೇಯಮ್‌ | 
ಸ್ವತಂತ್ರಮಸ್ಟತಂತ್ರಂ ಚ।' ಇತಿ। ಯದ್ಯಪಿ ನಿತ್ಯತ್ವಂ ಜೀವಸ್ಯಾಪ್ಯಸ್ತಿ, ತಥಾಪಿ ಸರ್ವಪ್ರಕಾರೇಣಾವಿನಾಶಿತ್ವಂ 
ಸ್ಪತಂತ್ರತ್ವಂ ಶ್ರೀವಿಷ್ಣೋರೇವ । ಸ್ಪತಂತ್ರತ್ವಂ ಚ ಸ್ಪರೂಪಪ್ರಮಿತಪ್ರವೃತ್ತಿ ಲಕ್ಷಣಸತ್ತಾತ್ರೈವಿಧ್ಯೇ 
ಪರಾನಪೇಕ್ಷತ್ವಮ್‌ | ತಸ್ಮಾದ್‌ ಭೇದಃ' ಇತಿ । ತಥಾ ಚ ಪುನಃ ಶ್ರೀಮನ್ಮ್ಯಾಯಸುಧಾ — ""ಪಂಚಾನಾಂ 
ವರ್ಗಃ ಪಂಚ । ಪಂಚದ್ದಶತೌ ವರ್ಗೇ Do’ ಇತಿ ವಾಶಬ್ದೇನ ಪಂಚಶಬ್ಬಸ್ಯಾಪಿ ನಿಪಾತಾಂಗೀಕಾರಾತ್‌, 
ಪ್ರಕೃಷ್ಣಟಃ ಪಂಚಃ ಪ್ರಪಂಚಃ | ಪ್ರಕೃಷ್ಣತಾ ಚ ಮೋಕ್ಟಾಂಗಜ್ಞಾನತಯಾ ಭವತಿ'' ಇತಿ | 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಧಾಗವತತಾತ್ಸರ್ಯನಿರ್ಣಯಃ (1/2/22) — 
ಪರಾಧೀನಶ ಬದಶ ಸಲಜ್ಞಾನಸುಖೇಹಿತಃ। 
ಜ ಎಚ Awe 
vogė; ಸದೋಷಶ್ಚ ಜೀವಾತ್ಮಾಂ ನೀದ್ದಶಃ ಪರಃ ॥ ಇತಿ II 


ಏವಂ ಭೇದ ಉರರೀಕಿಯತೇ | ಜೀವಾಂತರಸಿತಃ ಪರಮಾತಾ ಸಾನುಮತಿದಾನೇನ ತಂ 


ಪವರ್ತಯತೀತಿ ಜೀವಸ ಸ್ವಬುದ್ಧ್ಯೈವ ಪ್ರವತಿ ಹೇತುತಮ್‌ | ತಥಾ ಹಿ ಶೀಮದನುವಾಖಾನಮ್‌ -- 


ಅನಂಶಸ್ಥಾಪಿ ६३९७७, ಕಿಂಚಿತಾಮರ್ಥಯೋಜನಾಮ್‌ | 

ಕಾರ್ಯೇಷು ಯಃ ಕರೋತ್ಸದಾ ನಮಸಸೆ. ಸಯಂಭುವೇ 

ಯದಿ ಭಾಗೇನ ಕಾರ್ಯೇಷು ಜೀವಶಕ್ತಿಂ ನಯೋಜಯೇತ್‌ | 

ಹರಿಸ್ತದಾ ಹಿ ಸರ್ವತ್ರ ಕೃತ್ನ್ನಯತ್ನೋಶಠಂಶಿತಾರಪಿ ವಾ॥ $31 (2/1/27) 
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ತಥಾ ಹಿ ಮಹಾಭಾರತತಾತರ್ಯನಿರ್ಣಯಃ (1/89) — 
ಪಂಚಭೇದಾಂಶ್ಚ ವಿಜ್ಞಾಯ ವಿಷ್ಣೋಃ ಸ್ವಾಭೇದಮೇವ ul 
ನಿರ್ದೋಷತಂ ಗುಣೋದ್ರೇಕಂ ಜ್ಞಾತ್ಲಾ ಮುಕ್ತಿರ್ನಚಾನ್ಯಥಾ ॥ ಇತಿ Il 

ಯ "^ d ಇ ಶೆ 

ತಥಾ ಚ ಪುನಶ್ಚಾಂದೋಗ್ಯಭಾಷ್ಯಮ್‌ — 
ಜೀವೇಶರಗತೋ ಜೀವೇಷ್ಟಥ ಜೀವಜಡಾತ್ಮನೋಃ | 
ಜಡೇಶಯೋರ್ಜಡೇಷ್ಟೇವಂ ಪಂಚಭೇದಃ ಪ್ರಪಂಚಕಃ | 

ಪ ಕೃಷ್ಣಮೊ ಕ್ಷಹೆ ತುತ್ವಾತ್‌ ತಜ್ಜಾ_ನಂ ಪ್ರೇತಿ ಕಥ್ನತೇ 

ಪ್ರಕಷ ೦ಚಕತ್ಪಾದ್ದಾ ಪ್ರಪಂಚೋರಯಂ ಪ್ರಕೀರ್ತಿತಃ ॥ ಅತಿ Il 


Joe ವ 


ಭೇದಪಂಚಕಸ ಪ್ರಪಂಚತ್ತಮುಕ್ತಮ್‌ | 
ಸರ್ವಾಂತರ್ಯಾಮಿಕೋ ಹಿ ಎಷ್ಟು | 


L él 


ತಥಾ ಚ ಸ್ಮ 2 
"ಸರ್ವಾಂತರ್ಯಾಮಕೋ ಎಷ್ಟು ಸರ್ವನಾಮ್ನಾ5 ಭಿಧೀಯತೇ | 
NAOCS BO ತ್ವಮಸೌ ಚೇತಿನತು ಸರ್ವಸ್ಪರೂಪತಃ II 
(ಬ್ರ.ಸೂ.ಭಾ. 1/1/17; ಆನಂದಮಯಾಧಿಕರಣ) 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ — (1/2/17) 
ಜೀವಸ್ಯ ಜೀವಾಂತರನಿಯಾಮಕತ್ವೇ ನವಸ್ಥಿಶೇಃ | 
ಸಾಮ್ಯಾದಸಂಭವಾಚ್ಚ ನ ಜೀವಃ ಅನೀಶ್ಚರಾಪೇಕ್ಟತ್ವಾಚ್ಚ ॥ ಇತಿ ॥ 
ತಥಾ ಹಿ ತತ್ವವಿವೇಕಃ — 
ಯ ಏತತ್‌ ಪರತಂತ್ರಂ ತು ಸರ್ವಮೇವ ಹರೇಃ ಸದಾ | 
ವಶಮಿತ್ಲೇವ ಜಾನಾತಿ ಸಂಸಾರಾನ್ನುಚ್ಛತೇ ಹಿ ಸಃ ॥ ಇತಿ Il 
ತಥಾ ಚ ಶ್ರೀಮದನುವ್ಯಾಖ್ಯಾನಮ್‌ (2/2/5) — 
ಸತ್ತಾ ಪ್ರಧಾನಪುರುಷಶಕ್ತೀನಾಂ ಚ ಪ್ರತೀತಯಃ 
ಪ್ರವೃತ್ತಯಶ್ಚ ತಾಃ ಸರ್ವಾ ನಿತ್ಯಂ ನಿತ್ಯಾತ್ಮನಾ ಯತಃ | 
ತಥಾ ನಿತ್ಯತಯಾ ನಿತ್ಯಂ ನಿತ್ಯಶಕ್ತ್ಯಾಸ್ವಯೇಶ್ವರ: | 
ನಿಯಾಮಯತಿ ನಿತ್ಯಂ ಚ ""ನಖತೇತ್ವದಿ'' ತಿ ಶ್ರುತೇಃ ॥॥ ell 


"ನಿತ್ಯೋ ನಿತ್ಯಾನಾಂ, ಚೇತನಶ್ಚೇತನಾನಾಮ್‌' ಇತಿ ಚ ಶ್ರುತಿಃ | ಪ್ರಕೃತಿಪುರುಷಯೋಸ್ತಚ್ಛಕ್ತೀನಾಂ ಚ 
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ಸ ಿಸ್ಟರೂಪಪ್ರತೀತಯಃ ಪರಮಾತಾಧೀನಃ | 
"ಯೇ ತೇ ಶತಂ ಪ್ರಜಾಪತೇರಾನಂದಾ? ಇತಿ ತೈತ್ತಿರೀಯಶ್ರುತಿಃ (ಬ್ರ.ಸೂ.ಭಾ. - ಆನಂದಮಯಾ- 
ಧಿಕರಣಮ್‌) "ಶಾರೀರಶ್ಹೋಭಯೇಆಪಿ ಹಿ ಭೇದೇನೈನಮಧೀಯತೇ' (2/8/4); "ಪೃಥಗುಪ- 
ಚ 9 9 
ದೇಶಾತ್‌' ಇತಿ ಚ ಸೂತ್ರಕಾರಃ | 
ತಥಾ ಹಿ ಸಾಮಸಂಹಿತಾ — 
ಅತತ್ವಮಸಿ ಪುತ್ರೇತಿ ಯ ಉಕ್ತೋ ಗೌತಮೇನ D I 
ನವಕೃತ್ವಃ ಸಹಷ್ಟಾಂತಃ ಸರ್ವಂ ಭೇದೇನ ಕೇಶವಃ ॥ ಇತಿ ॥ (ಛಾಂದೋಗ್ಯಭಾಷ್ಯಮ್‌)। 
ಸ್ಪತಂತ್ರಮಸ್ಪತಂತ್ರಂ ಚ ದ್ವಿವಿಧಂ ತತ್ವಮಿಷ್ಯತೇ | 
ಸ್ಪತಂತ್ರೋ ಭಗವಾನ್‌ ವಿಷ್ಣು ................ ॥ ಅತಿ ತತ್ಪಸಂಖ್ಯಾನಮ್‌ | 
"ಹಂ ನಾಮ ಹನ್ಯಮಾನತ್ವಾದ್‌ ಜೀವಸ್ಯ ಸಮುದಾಹೃತಮ್‌ | ಜೀವಾದನ್ಯೋ....'' (ಹರಿಃ 
ಪರತರಃ - ಪುಟ) ಇತಿ ಛಾಂದೋಗ್ಯಭಾಷ್ಯಮ್‌ । 
ತಥಾ ಚ ಮಹೈತರೇಯಭಾಷ್ಯಮ್‌ - (24/1) — 
ಅಹೇಯತ್ನಾದಹಂ ಎಷ್ಟು ಸತು ಸರ್ವಾಂತರತ್ತತಃ | 
ಅಸ್ಯಸ್ಥೀತ್ಯಾದಿಭಿಃ DW ,८००३,ॐ९5 ४५९,९५ ॐ ಜೀವತಃ ॥ ಇತಿ ಬ್ರಹ್ಮವೈವರ್ತೇ ॥ 
"ಏಕಮೇವಾದ್ದಿಶೀಯಂ ಬ್ರಹ್ಮ ಇತಿ ಶ್ರುತಿಃ | ಏಕಮೇವ = ಸ್ವಗತಭೇದವಿವರ್ಜಿತಮ್‌, 
ಅದ್ದಿತೀಯಮ್‌ - ಸಮಾನವರ್ಜಿತಂ ಚ, ಭೇದಾಭೇದನಿವೃತ್ತರ್ಥ ಏವಶಬ್ಲೋತವಧಾರಕಃ | 
ಸಮಾಧಿಕನಿವೃತ್ತರ್ಥಂ ಅದ್ದಿತೀಯಪದಮ್‌' ಇತಿ ಛಾಂದೋಗ್ಯಭಾಷ್ಯಮ್‌ | 
ದ್‌ 
ತಥಾ ಹಿ ಯುಕ್ತಿಮಲ್ಲಿಕಾ ಭೇದಸೌರಭಮ್‌ — 
ಭೇದಸ್ತು ಶ್ರುತಿಯುಕ್ತಿಭ್ಯಾಂ ಪ್ರತ್ಯಕ್ಷೇಣ ಚ ಸಾಧಿತಃ। 
ಬ್ರಹ್ಮವತ್‌ ಪಾರಮಾರ್ಥ್ಯಾರ್ಹಃ ಕಥಂ ಸ್ಯಾದ್‌ ವ್ಯಾವಹಾರಿಕ: ॥ ಇತಿ (1315) 
A,B ಭಿದಾಬೋಧ ಇತಿ ಭಾಗವತೇ ಹರಿಃ | 
ವಿದ್ಯಾ ಕೇತಿ ಪುರಾ ಪೃಷ್ಟೋ ಭಿದಾಬೋಧಂ ಕಿಲೋಕ್ತವಾನ್‌ ॥ (1497) 
ಭೇದಮಾಘೋಷಯಾಮಾಸ ಸೂತ್ರೇ ಸೂತ್ರೇ ಸ ಸೂತ್ರಕೃತ್‌ । 
ಪಂಚಧಾ ಯೋ ಭಿನತ್ತೀದಂ ಸ ಭೇದಃ ಕೇನ ವಾರ್ಯತೇ॥ (222) ಇತಿ ಚ॥ 
"ವಿಮತೌ ಭಿನ್ಸೌ ವಿರುದ್ಧಧರ್ಮಾದಿಕಾರಣತ್ವಾತ್‌ ದಹನತುಹಿನವದ್‌' ಇತಿ | Quos? QNS 
ಸೇವ್ಯಸೇವಕತ್ವಾದ್‌ ರಾಜಭೃತ್ಯವದ್‌' ಇತಿ १३ | ಏವಮ್‌ "ಅಹಂ ಭವೋ ದಕ್ಷಭೃಗುಪ್ರಧಾನಾಃ ಪ್ರಜೇಶ 
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ಭೂತೇಶಸುರೇಶಮುಖಾಳ ಇತತ ಬಹದಕಭಗುಪಧಾನಾಃ ಪ್ರಜೇಶತ ಭೂತೇಶತ್ವ ಸುರೇಶತ್ವಾದಿ- 


gD ಅ 


ಭಿನ್ನಭಿನ್ನಧರ್ಮಪ್ರತಿಪಾದನೇನ ಬಹುವಚನೇನ ಚ ಜೀವಾನಾಂ ಭೇದವತ್ಸಮ್‌ | ಅಪಿ ಚ ತಸ್ಯ 
ನಿತ್ಯೋನಿತ್ಯಾನಾಮ್‌' ಇತಿ ಶ್ರುತೌ ನಿತ್ಯಾನಾಂ ಬಹೂನಾಂ ಚೇತನಾನಾಂ "ಯ ಏಕೋ ನಿತ್ಯಶ್ಚೇತನಃ 
ಕಾಮಾನ್‌ ವಿಧಧಾತಿ' ಇತಿ ಚೋಕ್ತ್ಯಾ "ಅಮಂ ಮಾನವಮಾವರ್ತಂ ನಾವರ್ತಂತೇ' ಇತಿ ಶ್ರುತ್ಯರ್ಥ- 
ನಿರ್ಣಾಯಕೇನ “७७००१७४ ಶಬ್ಬಾದನಾವೃತ್ತಿಃ ಶಬಾದ್‌' ಇತಿ ಸೂತ್ರೇಣ ಮುಕ್ತಿದಶಾಯಾ- 
ಮಮುಕ್ತಿದಶಾಯಾಮಪಿ ಜೀವನಾಂ ಭೇದಪ್ರತಿಪಾದನಾತ್‌, ತಥಾ "ಇಮಂ ಜ್ಞಾನಮುಪಾಶ್ರಿತ್ಯ ಮಮ 
ಸಾಧರ್ಮ್ಯಮಾಗತಾ? ಇತ್ಯಾದಿ ಶ್ರೀಮದ್ಧಗವದ್ಗೀತಾವಚನಾಚ್ಚ ಜೀವಾನಾಂ ತಾತ್ತ್ವಿಕಛೇದಸಿದ್ದಿರಿತಿ 


ತೃತೀಯಪ್ರಮೇಯಸಿದ್ದಿರ್ನಿಷ್ಛತ್ಯೂಹಾ | ತಥಾ ಚ ವಿಷ್ಣುತತ್ವವಿನಿರ್ಣಯೇ "ಜೀವೇಶ್ವರಭಿಧಾ.....' ಇತಿ | 
Q e) s f9 d ವ 


ಪಂಚಭೇದಾಸ್ತು ಜೀವೇಶಯೋರ್ಭೇದಃ, ಜೀವಾನಾಂ ಚ ಪರಸರಂ ಭೇದಃ, ९३०३९४०३०९९४६ ९८३१, 
ಜಡಾನಾಂ ಚ ಪರಸ್ಪರಂ ಭೇದಃ, ಜಡಜೀವಯೋರ್ಛೇದಃ | ಏತೇ ಪಂಚಭೇದಾ ಅನಾದಿನಿತ್ಯಾ 
ಮುಕ್ತಾವಪ್ಯನುಸ್ಯೂತಾಃ | 

ನನು ಪಂಚಭೇದಾ ಇತಿ ಕಥಮ್‌? ಕಿಂ ಪ್ರತಿಯೋಗಿಭೇದಾದ್‌ ಭೇದಾನಾಂ ಪಂಚವಿಧತ್ತಮ್‌ ಉತ 
ಪ್ರತಿಯೋಗಿತಾವಚ್ಛೇದಕಭೇದಾತ್‌ | WAS | ಜೀವಜಡಾನಾಮನಂತತ್ಕೇನ ತದೇದಾನಾಮನಂತತಾ_- 
ಪತ್ಕೇಃ | ಅತ ಏವಾಧಿಕರಣಭೇದಾದ್‌ ಭೇದ ಇತಿ ಪರಾಸಮಿತಿ ಚೇತ್‌, ९७७९ | 
ಪ್ರತಿಯೋಗಿತಾವಚ್ಛೇದಕಭೇದಾದೇವ ಭೇದಃ | ನ ಚೇಶೃ್ಕರತ್ನಜೀವತ್ನಜಡತ್ನ್ತರೂಪಪ್ರತಿಯೋಗಿತಾ- 
ವಚ್ಛೇದಕಾನಾಂ ತ್ರಿತ್ಲೇನ ಕಥಂ ಭೇದಪಾಂಚವಿಧ್ದಮಿತಿ ವಾಚ್ಛಮ್‌ | ತತಜೀವತತತಜಡತಾನಾಮಪಿ 
ಪ್ರತಿಯೋಗಿತಾವಚ್ಛೇದಕತ್ವೇನ ಬಾಹುಲ್ಯೋಪಪತ್ತೇಃ । ನ ಚೈವಂ ಭೇದಾನಾಮನಂತತ್ವಾಪತ್ತ್ಯಾ 
ಪಂಚವಿಧತ್ವಂ ನ ಸ್ಯಾದಿತಿ ವಾಚ್ಯಮ್‌ | ಪ್ರತಿಯೋಗಿತಾವಚ್ಛೇದಕಾನಾಮನಂತತ್ವೇಠಪಿ ಸಂಗ್ರಾಹಕತಾ- 
ವಚ್ಚೇದಕಾನಾಂ ಪಂಚವಿಧತ್ಲೇನ ಭೇದಸ್ಕಾಪಿ ಪಂಚವಿಧತ್ಲೋಪಪತ್ತೇಃ | ತಥಾ ಹಿ — 


ಜೀವೇಶರಭೇದಕತ್ತಮೇಕಂ ಸಂಗ್ರಾಹಕತಾವಚ್ಛೇದಕಮ್‌ | ತೇನ ಪರಸರಜೀವೇಶರಪುತಿ- 
ಯೋಗಿಕಾನಾಂ ಜೀವೇಶರಾಧಿಕರಣಕಭೇದಾನಾಂ ಸಂಗ್ರಹಃ | ತಥಾ ಜೀವಾನಾಂ ಪರಸರಭೇಕತ್ತಮೇಕಂ 
ಸಂಗ್ರಹತಾವಚ್ಛೇದಕಮ್‌ | ತೇನ ಜೀವಪರಸ್ಪರಪ್ರತಿಯೋಗಿಕಾನಾಂ ಜೀವಾಧಿಕರಣಕಾನಾಂ ಭೇದಾನಾಂ 
ಸಂಗ್ರಹಃ | ತಥಾ ಜಡೇಶ್ವರಭೇದತ್ವಮೇಕಂ ಸಂಗ್ರಹಕತಾವಚ್ಛೇದಕಮ್‌ | ತೇನ ಜಡೇಶ್ವರಾಧಿಕರಣಕಾನಾಂ 
ಜಡೇಶ್ವರಪ್ರತಿಯೋಗಿಕಾನಾಂ ಭೇದಾನಾಂ ಸಂಗ್ರಹ । ತಥಾ ಪರಸ್ಪರಭೇದತ್ವಮೇಕಂ 
ಸಂಗ್ರಹತಾವಚ್ಛೇದಕಮ್‌ | ತೇನ ಪರಸ್ಪರಜಡಪ್ರತಿಯೋಗಿಕಾನಾಂ ಜಡಾಧಿಕರಣಕಾನಾಂ ಸಂಗ್ರಹಃ | ತಥಾ 
ಜೀವಜಡಭೇದತ್ವಮೇಕಂ ಸಂಗ್ರಹತಾವಚ್ಛೇದಕಮ್‌ | ತೇನ ಜೀವಜಡಾಧಿಕರಣಕಾನಾಂ ಜೀವಜಡಪ್ರತಿ- 
ಯೋಗಿಕಾನಾಂ ಭೇದಾನಾಂ ಸಂಗ್ರಹಃ । ಗತ್ಯಂತರಾಭಾವಾತ್‌ | ನ ಚೇಶ್ವರತ್ವಜೀವತ್ವಜಡತ್ವರೂಪ- 
ಪ್ರತಿಯೋಗಿತಾವಚ್ಛೇದಕತ್ರಯಂ ACB. ಪಂಚವಿಧಾನಾಮಪಿ ಭೇದಾನಾಂ ತ್ರಿವಿಧತ್ಹಮೇವಾಸ್ತೀತಿ 


60 


ವಾಚ್ಯಮ್‌ | ಪಂಚವಿಧತ್ವೇನೈವ ಭೇದಜ್ಞಾನಸ್ಯ ಮೋಕ್ಟಸಾಧನತಯಾ ನಿರ್ಣಯಾದ್ಯುಕ್ತೇಃ | 
ಪಂಚಭೇದಾಂಶ ವಿಜ್ಞಾಯ ವಿಷೋಃ ಸ್ವಾಭೇದಮೇವ ಚ। 
ಜ "m ಣ 
ನಿರ್ದೋಷತಂ ಗುಣೋದ್ರೇಕಂ ಜ್ಞಾತ್ನಾಮುಕ್ತಿರ್ನಚಾನ್ಯಥಾ ॥ 
ನ ಇವನ ~ 3 
ಇತ್ಯಾದಿನಾ (ಶ್ರೀಮನ್ಮಹಾಭಾರತತಾತ್ವರ್ಯನಿರ್ಣಯಃ 1/81) | 
ತಥಾ ಹಿ ಕರುಣಾವರಣಾಲಯಾ ಅಸಲ್ಲಾಲಿತಚರಣಾಃ ಶ್ರೀಸತ್ಯಪ್ರಮೋದತೀರ್ಥಗುರವಃ — 


"ಪ್ರಿಯೋ ಹಿ ಜ್ಞಾನಿನೋತತ್ಯರ್ಥಮ್‌' ಇತಿ ಪ್ರಮಾಣಾನುಸಾರೇಣ ಪ್ರಸಾದಸ್ಯ ಜ್ಞಾನಫಲತ್ವಾತ್‌, 
ಏತದ್‌ ಜ್ಞಾನಂ ಮುಖ್ಯತೋ ವೇದಾದಿಜನ್ಯಮ್‌ | ತಥಾ ಚಾಯಂ ಪ್ರಯೋಗಃ - ಸರ್ವೇ ವೇದಾ 
ವಿಷ್ಣುಜ್ಞಾನಜನಕಾ ಮೋಕ್ಪಾರ್ಥಂ ಪ್ರವೃತ್ತತ್ನಾತ್‌ | ಪುನಃ ಶ್ರೀವಿಷ್ಣುನಾರಾಯಣಾದಿಪದವಾಚ್ಯಃ 
ಪರಮಾತ್ಮಾ ಸರ್ವನಾಮ್ಮಪ್ಪತಿಷಾದ್ಯಃ, ತದ್‌ವ್ಯಾಖ್ಯೇಯೋಂಕಾರವಾಚ್ಯತ್ವಾತ್‌, ಯೋ ಯದ್‌ 
ವ್ಯಾಖ್ಯೇಯಃ ಸ ತದ್ವ್ವಾಖ್ಯಾನಪ್ರತಿಪಾದ್ಯಃ , ಯಥಾ ಸಮ್ಮತಃ | ಅಪಿ ಚ - ಸರ್ವೇ ವೇದಾಃ 
ಶ್ರೀವಿಷ್ಣುಪ್ರತಿಷಾದಕಾಃ ಶ್ರೀವಿಷ್ಣುಪರೋಂಕಾರವ್ಕಾಖ್ಯಾನತ್ನಾತ್‌, "ಯೋ ಯತರಶಬಿವ್ಕಾಖ್ಯಾನರೂಪಃ 
ಣ ಣ 5 ४ ನ eJ a 3 ४ 
ಸ ತತ್ತರ, ಯಥಾ ಸಂಪ್ರತಿಪನ್ನ? ಇತ್ಯಾದ್ಯನುಮಾನೇನೈಶ್ಚ ಸರ್ವಶ್ರುತೀನಾಂ ಶ್ರೀವಿಷ್ಣುಪರತ್ಪಸಿದ್ದೇಶ್ವ | 
ಕ್ರ ಇ 
ಮೋಕ್ಬಾರ್ಥಂ DAYS” ಇತಿ | 
ನನ್ಹಭೇದಶ್ರುತೀನಾಂ (ಆಪಾತತಃ ಪ್ರತೀತಾನಾಮ್‌) ಕಾ ಗತಿಃ? ಇತಿ ಚೇತ್‌, ಉಚ್ಯತೇ — 
""ತತ್ತ್ವಮಸಿ'' ಇತ್ಯತ್ರ ತತ್ತದೃಶಸ್ತ್ಯಮಸೀತ್ಯರ್ಥಃ | "ಓಂ ತದ್ಗುಣಸಾರತ್ಹಾತ್‌ ತು ತದ್ವ್ಯಪದೇಶಃ WAHT 
ಓಂ' ಇತಿ ಬ್ರಹಸೂತ್ರೇಣ(2/3/29) ತತ್ತ್ವಮಸೀತಿ ವಾಕ್ಯಾರ್ಥಸ್ಯ ಭಗವತಾ ಕನೀನೇನ 
ಶ್ರೀಬಾದರಾಯಣೇನೈವ ಪ್ರತಿಪಾದಿತತ್ವಾತ್‌ | ಅಸ್ಯಾರ್ಥಃ - ಪ್ರಾಜ್ಞವತ್‌ ಬ್ರಹ್ಮಣೀವ, ಯಥಾ ಪ್ರಾಜ್ಞೇ 
ಬ್ರಹ್ಮಣಿ "ಸರ್ವಂ ಖಲ್ವಿದಂ ಬ್ರಹ್ಮ ಇತಿ ಛಾಂದೋಗ್ಯಶ್ರುತೌ (3/14/1) ಜಗದಭೇದೋಕ್ತಿಃ , ತಥಾ 
= > 9 o9 ಸಾ ಸ 
ಜೀವೇ | ತದ್ವ್ಯಪದೇಶಸ್ತ್ವಮಸೀತಿ ಬ್ರಹ್ಮೈಕ್ಯೋಕ್ತಿರ್ಯುಜ್ಯತೇ | ಕುತಃ? ತದ್ಗುಣಸಾರತ್ಹಾತ್‌ | ಜೀವಸ್ಯ 
ಬ್ರಹ್ಮಗುಣಸದೃಶಚಿದಾನಂದಾದಿಗುಣಸ್ಪರೂಪತ್ವಾನ್ನಿಮಿತ್ತತ್ವಾದಿತ್ಯರ್ಥಃ' ಇತಿ | ಜ್ಞಾನಾನಂದಾದಿಬ್ರಹಗುಣಾ 
ಏವಾಸ್ಯ ಯತಃ ಸಾರಃ ಸ್ಪರೂಪತೋತಭೇದವ್ಯಪದೇಶಃ | ಯಥಾ ಸರ್ವಗುಣಾತಕೃತ್ವಾತ್‌ ಸರ್ವಾತಕ್ರತ್ವಂ 
ಬ್ರಹ್ಮಣ ಉಚ್ಯತೇ "ಸರ್ವಂ ಖಲ್ವಿದಂ ಬ್ರಹ್ಮ ಇತಿ । 
ಭಿನ್ನಾ ಜೀವಾಃ ಪರೋ WRAPS ಪಿ ಜ್ಞಾನರೂಪತಃ | 
ಪ್ರೋಚ್ಯಂತೇ ಬ್ರಹ್ಮರೂಪೇಣ ವೇದವಾದೇಷು ಸರ್ವಶಃ Il 
ಇತಿ ಭವಿಷ್ಯತ್‌ಪರ್ವವಚನಂ ತದರ್ಥೋಪಬ್ಬಂಹಿತಮ್‌ | ಪುರಾಣವಚನೈಃ ಶ್ರುತ್ಯರ್ಥನಿರ್ವಾಹೇ ಕಿಂ 
ಪ್ರಮಾಣಮ್‌? ಇತಿ ಚೇತ್‌ - “ಬಿಭೇತ್ಯಲ್ಲಶ್ರುತಾತ್‌ ವೇದೋ... ಇತಿಹಾಸಪುರಾಣಾಭ್ಯಾಂ ವೇದಂ 
ಸಮುಪಬ್ಬಂಹಯೇತ್‌' ಇತಿ ಗೀತಾಭಾಷ್ಯೋಪದ್ದಾತೇ ಉದಾಹೃತ ಭಾರತೋಕ್ತೇಃ (ನೋಡಿ 
७१२७830०००) ಸರ್ವಂ ಸಮಂಜಸಮ್‌ | 
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"ಸರ್ವಂ ಖಲ್ಲಿದಂ WH’ ಇತ್ಯತ್ರ ಸರ್ವವ್ಯಾಪ್ತಂ ಬ್ರಹ್ಮೇತಿ ತದರ್ಥಃ | "ಸರ್ವಂ ಸಮಾಪ್ನೋಷಿ 
ತತೋಶಸಿ ಸರ್ವಃ ಇತಿ ಶ್ರೀಮದ್ಧಗವದ್ಗೀತಾಯಾಮಸ್ಯಾರ್ಥಸ್ಯ ಪ್ರತಿಪಾದನಾತ್‌ | "ನೇಹ ನಾನಾಸ್ತಿ 
ಕಿಂಚನ' ಇತಿ ಶ್ರುತೇರಯಮರ್ಥಃ — ಇಹ ಭಗವತಿ ಕರಚರಣಾದ್ಯವಯವಜಾತಂ ನಾನಾ ಭಿನ್ನಂ 
ನಾಸ್ತೀತಿ, ಸ್ವರೂಪಭೇದ ಏವ ನಿಷಿಧ್ಯತೇ, ಸ್ವಗತಭೇದವಿವರ್ಜಿತತ್ವಾತ್‌ | 

ಗುಣತಃ ಸ್ವರೂಪತೋ ವಾಪಿ ವಿಶೇಷಂ ಯೋತತ್ರ ಪಶ್ಯತಿ | 
ಅತ್ಯಲ್ಲಮಪಿ ಮೃತ್ವಾ ಸ ತಮೋತಂಧಂ ಯಾತ್ಯಸಂಶಯಮ್‌। 

ಇತಿ ವಚನಾತ್‌ | ಪುನಃ "ಯಥೋದಕಂ ದುರ್ಗೇ ವೃಷ್ಟಂ ಪರ್ವತೇಷು ವಿಧಾವತಿ | ಏವಂ 
ಧರ್ಮಾನ್‌ ಪೃಥಕ್‌ ಪಶ್ಯನ್‌ ತಾನೇವಾನುವಿಧಾವತಿ' ಇತ್ಯುತ್ತರವಾಕ್ಯವಿರೋಧಾಚ್ಚ | ಮನಸೈವೇದ- 
ಮಾಪ್ತವ್ಯಮಿತಿ ಪೂರ್ವವಾಕ್ಯಂಚೇಶ್ವರಪ್ರಕರಣಜ್ಞಾಪಕಮ್‌ | 

ಅಂಗುಷ್ಕಮಾತ್ರಃ ಪುರುಷೇ ಮಧ್ಯ ಆತ್ಮನಿ ತಿಷ್ಠತಿ | 
ಈಶಾನೋ ಭೂತಭವ್ಯಸ್ಯ ಸ AWG, X ४० 2: 
ಇತಿ ಮಂತ್ರಗತಾಂಗುಷ್ಠಮಾತ್ರಶಬ್ದಸ್ಯ ಶ್ರೀವಿಷ್ಣುಪರತ್ವೇ — 
ಊರ್ಧ್ವಂ ಪ್ರಾಣಮುನ್ನಯತ್ಯಪಾನಂ ಪ್ರತ್ಯಗಸ್ಯತಿ | 
ಮಧ್ಯೇ ವಾಮನಮಾಸೀನಂ ವಿಶ್ವೇ ದೇವಾ ಉಪಾಸತೇ ॥ 
ಇತಿ ಮಂತ್ರಶ್ರುತವಾಮನತಶ್ರುತಿರಪಿ ವಿರಾಜತ ಇತಿ ಜ್ಞೇಯಮ್‌ | 
(ಸ್ಥಾಪ್ತವೃಂದಾವನಾಖ್ಯಾನಮ್‌ --- 18-21-25) 

ನ ಜೀವೋಂಗುಷ್ಠಮಾತ್ರಃ | "ಏಕಮೇವಾದ್ವಿತೀಯಂ ಬ್ರಹ್ಮ ಇತಿ ಶ್ರುತೇರಯಮರ್ಥಃ | ಮಾಯೇತಿ 
ಭಗವತ್‌ ಪ್ರಜ್ಞಾ, ಸೈವ ಮಾನತ್ರಾಣಕರ್ತಿೀ« ಯಸ್ಯ ತನ್ಮಾಯಾಮಾತ್ರಂ , ಭಗವತಾ ಜ್ಞಾತತ್ವಾದ್‌ ರಕ್ಷಿತತ್ವಾಚ್ಚ 
ನ ದ್ವೈತಂ ಭ್ರಾಂತಿಕಲಿತಮಿತ್ಯರ್ಥ:ಃ | ನ ಹೀಶ್ಚರಸ್ಯ ಭ್ರಾಂತಿಃ । "ಅದ್ವೈತಂ ಪರಮಾರ್ಥತಃ' 
ಪರಮಾರ್ಥಾಪೇಕ್ಷಯಾ ಹ್ಯದ್ಹೈತಂ ಸರ್ವಸ್ನಾದುತ್ತಮೋ5ರ್ಥಃ ಸ ಏಕ ಏವೇತ್ಯರ್ಥಃ, ಅಥವಾ 
ಭಗವದ್ರೂಪೇಷು "ಅದ್ವೈತಮ್‌ ಅಭೇದಃ' ಇತ್ಯರ್ಥಃ | ಸಾರ್ವವಿಭಕ್ತಿಕಸ್ತಸಿಃ | "ಏತಸ್ಥಿನ್ನುದರಮಂತರಂ 
ಕುರುತ' ಇತ್ಯಸ್ಯಾಪಿ ಭಗವದ್ರೂಪೇ ಭೇದಾನುಸಂಧಾನಂ ನ ಯುಕ್ತಮೇವೇತ್ಯೇತಾದೃಶವಾಕ್ಯಾರ್ಥ 
ಏವಂರೀತ್ಯಾ ಶ್ರೀಮದಾಚಾರ್ಯೈರ್ವ್ಯಾಖ್ಯಾತಃ | “ನ ಚಾಭೇದೇ ಕಶ್ಚಿದಾಗಮಃ ಸಂತಿ ಚ ಭೇದೇ 
ಸರ್ವಾಗಮಾಳ' ಇತಿ ಶ್ರೀಮದಾಚಾರ್ಯಾಣಾಂ ದೃಢಪ್ರತಿಜ್ಞಾಪೂರ್ವಕಪ್ರಮಾಣಪ್ರಮಿತನಿರ್ಣಯೋಕ್ತಿಃ Il 


(ಜೀವಪರಭೇದೇ ಮಾನಾನಿ) 
ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ (7/3) — 
ಚೇತನಸ್ತು ದ್ವಿಧಾ ಪ್ರೋಕ್ತೋ ಜೀವ ಆತ್ಮೇತಿ ಚ ಪ್ರಭೋ। 


D 


62 


ಜೀವಾಃ ಬ್ರಹ್ಮಾದಯಃ ಪ್ರೋಕ್ತಾ ಆತ್ಮೈಕಸ್ತು ಜನಾರ್ದನಃ II 

ಅತರೇಷ್ಟಾತ್ಮಶಬ್ದಸ್ತುಸೋಪಚಾರಃ ಪ್ರಯುಜ್ಯತೇ। 

ಅನಂತಾನಾಂ ತು ಜೀವಾನಾಂ ಯತಂತೇ ಕೇಚಿದೇವ ತು॥ 

ಮುಕ್ತ ತೇಷು ಚ ಮುಚ್ಯಂತೇ ಕೇಚಿನ್ನುಕ್ಷೇಷು ಚ ಸ್ಫುಟಮ್‌ | 

ಕೇಚಿದೇವ ಹರಿಂ ಸಮ್ಯಕ್‌ ಬ್ರಹ್ಮರುದ್ರಾದಯೋ ವಿದುಃ | 

ಅನ್ಯೇಷಾಂ ಯಾವತಾ ಮುಕ್ತಿಸ್ತಾವದ್‌ ಜ್ಞಾನಂ ಹರೌ ಪರಮ್‌ ॥ ಇತಿ DRE II 
ತಥಾ ಹಿ ಕಠೋಪನಿಷದ್ಧಾಷ್ಯಮ್‌ - (2/4/18) 

ಮುಕ್ತಾನಾಮಪಿ ಸಿದ್ದಾನಾಂ ನಾರಾಯಣಪರಾಯಣಃ। 

ಸುದುರ್ಲಭಃ ಪ್ರಶಾಂತಾತ್ಮಾ ಕೋಟಿಷ್ಟಪಿ ಮಹಾಮತೇ ॥ ಅತಿ ಭಾಗವತೇ II 

ದೇಹಾಂಗುಷ್ಠಮಿತೋ ದೇಹೇ ಜೀವಾಂಗುಷ್ಠಮಿತೋ RA I 

ಜೀವಸ್ಯ ಸತು ವಿಜ್ಞೇಯೋ ಜೀವಾತ್‌ ಭೇದೇನ ಮುಕ್ತಯೇ ॥ ಇತಿ ಹರಿವಂಶೇ I 
ತಥಾಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (10/94/29) — 

ಸತಾಂ ವಿಮುಕ್ತಿದಾದ್‌ ವಿಷ್ಣೋರ್ಮುಕ್ತಿರ್ಯಧ್ಯಭ್ಕುಪೇಯತೇ I 

ಬಂಧೋತsಪಿ ತತ ಏವ ಸ್ಯಾದ್ಯಸ್ಥಾದೇಕಸ್ತಯೋಃ ಪತಿಃ ॥ ಇತಿ ಸ್ಕಾಂದೇ || 
ತಥಾ & — 

ಆತ್ಮಾನಂ ಮುಕ್ತಿದಂ ವಿಷ್ಣುಂ ಯದಿ How ಉದೀಕ್ಷಯೇತ್‌ | 

ಸುಪ್ರಸನ್ನಸ್ತದಾ ಬಂಧಸ್ತತ ಏವೇತಿ ಸೇತ್ಛೃತಿ ॥ ಇತಿ ಬ್ರಾಹ್ಮೇ॥ 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಭಗವದ್ಗೀತಾ — 

ಅಹಂ ಸರ್ವಸ್ಯ ಪ್ರಭವೋ ಮತ್ತಃ ಸರ್ವಂ ಪ್ರವರ್ತತೇ। 

ಇತಿ ಮತ್ತಾ ಭಜಂತೇ ಮಾಂ ಬುಧಾ ಭಾವಸಮನಿತಾಃ ॥ (10/8) 

ಪರಂಭೂಯಃ ಪ್ರವಕ್ಷ್ಯಾಮಿ ಜ್ಞಾನಾನಾಂ ಜ್ಞಾನಮುತ್ತಮಮ್‌ ॥ (14/3) 

ಮಮ ಯೋನಿರ್ಮಹದ್ಭಹ್ಮತಸ್ಮಿನ್‌ ಗರ್ಭೇ ದದಾಮ್ಯಹಮ್‌ । 

ಸಂಭವಃ ಸರ್ವಭೂತಾನಾಂ ತತೋ ಭವತಿ ಭಾರತ ॥ (14/3) 

ಬ್ರಹ್ಮಣೋ ಹಿ ಪ್ರತಿಷ್ಠಾರಹಮಮೃತಸ್ಯಾವ್ಯಯಸ್ಯ ಚ। 

ಶಾಶ್ಚತಸ್ಯ ಚ ಧರ್ಮಸ್ಯ ಸುಖಸ್ಯೈಕಾಂತಿಕಸ್ಯ ಚ॥ (14/27) 


ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (6/3/12) — 


63 
ಯಥಾ ಕಂಥಾಪಟಾಃ ಸೂತ್ರೇ ಓತಾಃ ಪ್ರೋತಾಶ್ಚ ಸಂಸ್ಥಿತಾಃ | 
ಏವಂ ವಿಷ್ಣಾವಿದಂ ವಿಶ್ವಮೋತಂ ಪ್ರೋತಂ ಚ ಸಂಸ್ಥಿತಮ್‌ ॥ ಇತಿ ಸ್ಕಾಂದೇಗೇ 
ತಥಾ ಹಿ ಗೀತಾ (7/7) — ಮಯಿ ಸರ್ವಮಿದಂ ಪ್ರೋತಂ ಸೂತ್ರೇ ಮಣಿಗಣಾ ಇವ । eil 


ತಥಾ ಹಿ ಭಾಗವತಮ್‌ - ""ಏಕಃ ಸ್ಪತಂತ್ರೋ ಭಗವಾನ್‌ ತದೀಯಂ ತ್ವನ್ಯದುಚ್ಕತೇ | ಇತಿ | 
""ನ ಯತೇ ತೃಶ್ಕಿಯತೇ ಕಿಂಚನಾರೇ' 
ತಥಾ ಹಿ ಐತರೇಯಭಾಷ್ಯಮ್‌ (2/1) — 
ತಾಪನೀ ಪಾಚಿಕಾ ಚೈವ ಶೋಷಣೀ ಚ ಪ್ರಕಾಶಿನೀ । 
ನೈವ ರಾಜನ್‌ ರವೇಃ ಶಕ್ತಿಃ ಶಕ್ತಿರ್ನಾರಾಯಣಸ್ಯ ಹಿ ॥ ಇತಿ DOE ॥ 
ತಥಾ ಹಿ ಶ್ರುತಿವಾಕ್ಯಾನಿ — 
ಪುರುಷ ಏವೇದಂ ಸರ್ವಂ ಯದೂತಂ ಯಚ ಭವ್ತಮ್‌; 
ಪುರುಷೇಣೆವೇದಂ ಸರ್ವಂ ७२००० ಯದೂತಂ ಯಚ ಭವ್ನಮ್‌ 
ತೃಣಾದಾಕರೀಷಾತರ್ವಂ ಭಗವಾನೇವೇತಿ ಮಿಥ್ಯಾದೃಷ್ಟಿರೇಷಾ ಇತಿ II 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (11/11/67) — 
89839६ ದ್ವೌ ಶರೀರಸ್ಟ್‌ ಜೀವಶ್ಚ ಪರಮಸ್ತಥಾ | 
ಪಾರವಶ್ಯಾದಿನಾ ಜೀವಃ ಸುಪರ್ಣೇತಿ ಶ್ರುತೌ ಶ್ರುತಃ Il 
ಸ್ಪ್ವವಶೋತನಾದನಾದ್‌ ವಿಷ್ಣುರ್ನಾತ್ತೀತೃತ್ರಾಪಿ ಸಂಶ್ರುತಃ | 
ಸ ಏವ ಹಿ DA, So, ४९८०९५०5५ ॐ, ॐ ವೇದನಾತ್‌ ॥ 
ಇತಿ ಕೂರ್ಮಸಂಹಿತಾಯಾಮ್‌ II 
(ಪುರುಷೋತ್ತಮಸ್ತ್ವೇಕಃ ಪುರುಷಾ ಅನೇಕೇ) 
ನೈವೇಕ ಏವ ಪುರುಷಃ ಪುರುಷೋತ್ತಮೋತಸಾವೇಕಃ ಕುತಃ | 
ಸ ಪುರುಷೋ ಯತ ಏವ ಜಾತ್ಯಾ ಅರ್ಥಾತ್‌ ಶ್ರುತೇಶ್ವಗುಣತೋ 
ನಿಜರೂಪತಶ್ಚ ನಿತ್ಯಾನ್ಯ ಏವ ಕಥಮಸ್ಸಿ ಸ ಇತ್ಯಪಿ ಸ್ಯಾತ್‌ | 
ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ (3/22) — 
ರಕ್ಷಯಾ ವಾಥ ಸೃಷ್ಟ್ವಾ ವಾ ಸಂಹೃತ್ಯಾದೇರ್ನ ತು ಕ್ವಚಿತ್‌ | 
ಥಾ 


ಅರ್ಥೋ ವಿಷ್ಣೋಸ್ತ ಪೈ ६ ಸ್ವಭಾವಾತ್‌ ಸರ್ವಕರ್ಮಕತ್‌ ॥ 
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ಮತ್ತೋ ನೃತ್ಯಾದಿಕಂ ಯದ್ದತ್‌ ಕುರ್ಯಾತ್‌ ಸುಖವಿಶೇಷತಃ | 
ಪರಮಾನಂದರೂಪತ್ತಾಫ್‌ ಕುರ್ಯಾದ್‌ ವಿಷ್ಣುಸ್ತಥೈವ ತು ॥ ಇತಿ ಪರಮತ್ರುತಿಃ Il 
ತಥಾ ಹಿ ಭಾಗವತಮ್‌ (9/4/48) -- 
ಮಯ್ಯನಂತಗುಣೇತನಂತೇ ಗುಣತೋಶನಂತವಿಗ್ರಹೇ॥ 
ತಥಾ ಹಿ ಗೀತಾಭಾಷ್ಯಮ್‌ — (2/38) 
ಆತ್ಮಾರಾಮಾ ಹಿ ಮುನಯೋ ನಿರ್ಗ್ರಾಹ್ಯಾ ಅಪೃರುಕ್ರಮೇ। 
ಕುರ್ವಂತ್ಯಹೃೈತುಕೀಂ ಭಕ್ತಿಮ್‌ ಇತ್ಸಂಭೂತಗುಣೋ DOs I? ಇತಿ 
ತಥಾ ಹಿ ಹರಿವಂಶಮ್‌ — 
ಯೇ ದೋಷಾ ಇತರತ್ರಾಪಿತೇ ಗುಣಾಃ ಪರಮೇ ಮತಾಃ। 
ನ ದೋಷಃ ಪರಮೇ ಶಶ್ಚಿತ್‌ ಗುಣಾ ಏವ ನಿರಂತರಾಃ॥ ಇತಿ (9/4/48) (9/4/48) 
(ವಿಷ್ಣೇಕನಿಷ್ಠಾಃ ಮಹಾಗುಣಾಃ) 
ತಥಾ ಹಿ ಶ್ವೇತಾಶ್ವತರೋಪನಿಷತ್‌ (3/19) 
ಅಪಾಣಿಪಾದೋ ಜವನೋ ಗೃಹೀತಾ ಪಶ್ಯತ್ಯಚಕ್ಟುಃ ಸ ಶ್ರುಣೋತ್ಯಕರ್ಣಃ। 
ಸ ವೇತ್ತಿ ವೇದ್ಯಂ ನ ಚ ತಸ್ಕ್ಯಾಸ್ತಿ ವೇತ್ತಾ ತಮಾಹುರಗ್ರ್ಯಂ ಪುರುಷಂ ಮಹಾಂತಮ್‌ ॥ 
ನ ತಸ್ಯ ಕಾರ್ಯಂ ಕರಣಂ ಚ ವಿದ್ಯತೇ ನ ತತ್ತಮಶ್ನಾಭ್ಯಧಿಕಶ್ವ ದೃಶ್ಯತೇ | 
ಪರಾಸ್ಯ ಶಕ್ತಿರ್ವಿವಿಧೈವ ಶ್ರೂಯತೇ २२१३००२४९ ಜ್ಞಾನಬಲಕ್ರಿಯಾ ಚ ॥ ಇತಿ Il 
ತಥಾಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (2]1/34)— 
ಸೃಷ್ಟ್ಯಾದಿಕಂ ಹರಿರ್ನೈೆವ ಪ್ರಯೋಜನಮಪೇಕ್ಷ್ಯತು। 
ಕುರುತೇ ಕೇವಲಾನಂದೋ ಯಥಾ ಮತ್ತಸ್ಯ ನರ್ತನಮ್‌ II 
ಪೂರ್ಣಾನಂದಸ್ಯ ತಸ್ಕೇಹ ಪ್ರಯೋಜನಮತಿಃ ಕುತಃ | 
ಮುಕ್ತಾ ಅಪ್ಯಾಪ್ತಕಾಮಾಃ ಸ್ಯುಃ ಕಿಮು ತಸ್ಯಾಖಿಲಾತ್ಮನಃ ॥ 
- ಇತಿ ನಾರಾಯಣಸಂಹಿತಾಯಾಮ್‌ | 
ತಥಾಹಿ ಗೀತಾಭಾಷ್ಯಮ್‌ (11/16), ಗೀತಾತಾತರ್ಯಂ ಚ (2/25) — 
ಗುಣಾಃ ಶ್ರುತಾಃ ಸುವಿರುದ್ಧಾಶ್ಚ ದೇವೇ ಸಂತ್ಯಶ್ರುತಾ ಅಪಿ ನೈವಾತ್ರ ಶಂಕಾ | 
ಚಿಂತ್ಯಾ ಅಚಿಂತ್ಯಾಶ್ಚ ತಥೈವ ದೋಷಾಃ ಶ್ರುತಾಶ್ಚ ನಾಜ್ಜೈಶ್ಚ ತಥಾ ಪ್ರತೀತಾಃ॥ 
- ಅತಿ ಸೌಪರ್ಣಶಾಖಾಯಾಮ್‌ (ಗೀ.ತಾ.) 
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ಏವಂ ಪರೇಶನ್ಯತ್ರ ಶ್ರುತಾಶ್ರುತಾನಾಂ ಗುಣಾಗುಣಾನಾಂ ಚ ಕ್ರಮಾದ್ವ Roh | 
ಇತಿ ಜಾಬಾಲಶ್ರುತೇಶ್ವ(ಗೀ.ಭಾ.) I 

ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (1/3/14) — 

ನಿತ್ಯತೀರ್ಣಾಶನಯಾದಿರೇಕ ಏವ ಹರಿಃ ಸ್ವತಃ | 

ಅಶನಾಯಾದಿಕಾನನ್ಯೇ SZ AIMS" ತರಂತಿ Sell ಇತಿ sede ಇತಿ || 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (3/1/17) — 

२०४९५२ ವಸನ್ನೀಶೋ ನಾಸೌ ದುಃಖೀ ಸ ಉಚ್ಯತೇ | 

ನಾಸೌ ನೀಚೋಚ್ಚತಾಂ ಯಾತಿ ಪಶ್ಯತ್ಯೇವ ಪ್ರಭುತ್ಥತಃ ॥ ಇತಿ ಭಾಗವತತಂತ್ರೇ॥ 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (7/2/23,24) — 

ಷಯೋದಚಲನಾದ್‌ ವೃಕ್ಷಪ್ರತಿಬಿಂಬಪ್ರಚಾಲನಾತ್‌ | 

ತಟಸ್ಥವೃಕ್ಷಚಲನಂ ಕಲ್ಲಯೇದಬುಧೋ ಜನಃ ॥ 

ತಥಾ ಮನಸಿಜೈರ್ದೋಷೈರಾಭಾಸೈೆರಾಭಾಸೈರ್ದೂಷಿತೇ ನರೇ। 

ಆಭಾಸಿನೋ WHMIS ದೋಷಮಜ್ಞಃ ಪ್ರಕಲತೇ Il 

& ಚ ಇ e 
ಆತ್ಮನಶ್ಚಕ್ಟುಷಾ ಭ್ರಾಂತ್ಯಾ ಯಥಾ ಪಶ್ಯೇದ್‌ ಭ್ರಮಂ ಭುವಃ। 
ತಥೈವ ಚಾತ್ಮನೋ ದೋಷಾದ್‌ ದೋಷವದ್‌ ಬ್ರಹ್ಮ ಪಶ್ಯತಿ ॥ ಇತಿ ಬ್ರಹ್ಮತರ್ಕೇ ॥ 
(ಎಷ್ಟೋಃ ಸರ್ವಾವತಾರೇಷು ಗುಣಾದಿಷು ಚ ವಿಭೇದಃ1 ಸರ್ವೇ ಪೂರ್ಣಾ?) 


ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ (2/25) — 


"ನೇಹ ನಾನಾಸ್ತಿ ಕಿಂಚನ; ""ಯಥೋದಕಂ ದುರ್ಗೇ ವೃಷ್ಟಂ ಪರ್ವತೇಷು ವಿಧಾವತಿ | 
ಏವಂ ಧರ್ಮಾನ್‌ ಪೃಥಕ್‌ ಪಶ್ಯನ್‌ ತಾನೇವಾನುವಿಧಾವತಿ' ಇತಿ ಶ್ರುತಿಃ ॥। ಇತಿ ॥ 
ತಥಾಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (1/4/29) — 
ತಸ್ಯ ಸರ್ವಾವತಾರೇಷು ನ ವಿಶೇಷೋಶಸ್ತಿ ಕಶ್ಚನ | 
ದೇಹದೇಹಿವಿಭೇದಶ್ಚ ನೇಶ್ದರೇ ವಿದ್ಯತೇ ಕ್ವಚಿತ್‌ II 
ಸರ್ವೇರವತಾರಾ ವ್ಯಾಪ್ತಾಶ್ಚ ಸರ್ವಸೂಕ್ಷಾಶ್ಚ ತತ್ತ GUI 
ಐಶ್ಚರ್ಯಯೋಗಾದ್‌ ಭಗವಾನ್‌ ಕ್ರೀಡತ್ಯೇವ ಜನಾರ್ದನಃ II 
— ಅತಿ ಮಹಾಸಂಹಿತಾಯಾಮ್‌ |l 


ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (2/6/15) 
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ದೇಹೇಂದ್ರಿಯಾದಿಭೇದೇನ BERS ಹರಿಃ ಸ್ವಯಮ್‌ । 
ಭಣ್ಯತೇ ಕೇವಲೈಶ್ಚರ್ಯಾದನಾದ್ಯಾನಂದಚಿದ್ದನಃ ॥ ಇತಿ MZe II 
ತಥಾಹಿ ಭಾಗವತತಾತ್ಪರ್ಯನಿರ್ಣಯಃ (7/5/39) 
ಬ್ರಹ್ಮಾದಿಸ್ಥಾವರಾಂತೇಷು ನ ವಿಶೇಷೋ ಹರೇಃ ಕ್ವಚಿತ್‌ । 
ವ್ಯಕ್ತಿಮಾತ್ರವಿಶೇಷೇಣ ತಾರತಮ್ಮಂ ವದಂತಿ ಚ ॥ ಇತಿ ಚ॥ 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (10/94/27) 
ಏವಂ ಸುರಾರೇಷ್ಟಪ್ಯಾಸ್ಥಿತೋ ಭಗವಾನ್‌ ಹರಿಃ | 
ನೈವ ಭೇದೇನ ಮಂತವ್ಯೋ ಜೀವಭೇದೇತಪಿ ಸತ್ಯಪಿ' ಇತಿ ಗಾರುಡೇ 
ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ - (2/25) 
ಮತ್ಸೃಕೂರ್ಮಾದಿರೂಪಾಣಾಂ ಗುಣಾನಾಂ ಕರ್ಮಣಾಮಪಿ। 
ತಥೈವಾವಯವಾನಾಂ ಚ ४९०० ಪಶ್ಯತಿ ಯಃ ಕ್ಚಚಿತ್‌ || 
ಭೇದಾಭೇದೌ ಚ ಯಃ ಪಶ್ಯೇತ್‌ ಸ ಯಾತಿ ತಮ ಏವ ಚ। 
ಪಶ್ಯೇದಭೇದಮೇವೈಷಾಂ ಬುಭೂಷುಃ ಪುರುಷಸ್ಪತಃ Il 
ಅಭೇದೇತಪಿ ವಿಶೇಷೋಶಸ್ತಿ ವ್ಯವಹಾರಸ್ತತೋ ಭವೇತ್‌ | 
ವಿಶೇಷಾಣಾಂ ವಿಶೇಷಸ್ಯ ತಥಾ ಭೇದವಿಶೇಷಯೋಃ I 
ವಿಶೇಷಸ್ತುಸ ಏವಾಯಂ ನಾನವಸ್ಥಾ ತತಃ ಕ್ಲಚಿತ್‌ | 
ಪ್ರಾದುರ್ಭಾವಾದಿರೂಪೇಷು ಮೂಲರೂಪೇಷು ಸರ್ವಶಃ। 
ನ ವಿಶೇಷೋಶಸ್ತಿ ಸಾಮರ್ಥ್ಯೇ ಗುಣೇಷ್ಟಪಿ ಕದಾಚನ ॥ ಇತಿ II 


ತಥಾಹಿ ಗೀತಾತಾತ್ಪರ್ಯಮ್‌(11/1) — 
ಏಕಂ ರೂಪಂ ಹರೇರ್ನಿತ್ಯಮಚಿಂತ್ಯೈಶ್ಚರ್ಯಯೋಗತಃ ॥ 


5७ 
ತಥಾಹಿ ಬೃಹದಾರಣ್ಯಕಭಾಷ್ಯಮ್‌ (3/5) — 

ಬಹುಸಂಖ್ಯಾಗೋಚರಂ ಚ ವಿಶೇಷಾದೇವ ಕೇವಲಮ್‌ । 

ವಿಶೇಷಸ್ಯ ವಿಶೇಷಸ್ಯಾಪ್ಯಭೇದೇಠ ಪ್ಯವಿವಾದಿನೀ I 
ವಿಶೇಷೋತಸ್ವೇವ ನಾತ್ರಾಸ್ತಿ ಹ್ಯನವಸ್ಥಾಕದಾಚನ II - ಇತಿ ತತ್ವವಿವೇಕೇ II 
ಭೇದೇನ ದರ್ಶನಾದ್ವಾಖ ಭೇದಾಭೇದೇನ ದರ್ಶನಾತ್‌ | 
ವಿಷ್ಣೋರ್ಗುಣಾನಾಂ ರೂಪಾಣಾಂ ತದಂಗಾನಾಂ ಮುಖಾದಿನಾಮ್‌ | 


ತಥಾ ದರ್ಶನಕಾಲಾತ್‌ ತು ಕ್ಷಿಪ್ರಮೇವ ತಮೋ ವ್ರಜೇತ್‌ ॥ ಇತಿ ಬ್ರಹ್ಮಾಂಡೇ ಇತಿ Il 


ತಥಾ ಹಿ ಕರ್ಮನಿರ್ಣಯಮ್‌ (ಮಂ 7) 
CURAS ९5 ಪ್ಯಶಬ್ದೇನ ತಥೈಕೋ ಬಹುರೂಪವಾನ್‌ | 
ಪ್ರೋಚ್ಯತೇ ಭಗವಾನ್‌ ಎಷ್ಟುರೈಶ್ಚರ್ಯಾತ್‌ ಪುರುಷೋತ್ತಮಃ II ಇತಿ ಚ॥ 
ದೇಹದೇಹಿವಿಭಾಗಶ ನ ಕಶಿತರಮೇಶರೇ। 
ಚ ಚಲ e 
ಗುಣತದ್ದದ್ದಿಭಾಗೌ ವಾ ನೇಹ ನಾನೇತಿ ಹಿ ಶುತೇಃ॥ ಇತಿ Sot Il 


೨ 


(ನಪಾಕ್ಷತೋ ದೇಹಃ ವಿಷ್ಣೋರಸ್ತಿ) 

ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (3/4/29) — 

ಆನಂದರೂಪಂ ದೃಷ್ಟ್ವಾ ತು ಲೋಕೋ ಭೌತಿಕಮೇವ ತು। 

ಮನ್ಯತೇ ವಿಷ್ಣುರೂಪಂ ಚಾಹೋ ಭ್ರಾಂತಿರ್ಬಹೂತ್ತಿತಾ ॥ ಇತಿ ಸ್ಕಾಂದೇ II 

ಪೃಥಿವೀಲೋಕಸಂತ್ಯಾಗೋ ದೇಹತ್ಯಾಗೋ ಹರೇಃ ಸ್ಮೃತಃ | 

ನಿತ್ಯಾನಂದಸ್ವರೂಪತ್ವಾದನ್ಯತ್‌ ನೈವೋಪಪದ್ಯತೇ॥ 

ದರ್ಶಯೇಜ್ಜನಮೋಹಾಯ ಸದೃಶೀಂ ಮೃತ್ತಿಕಾಕೃತಿಮ್‌ । 

ನಟವದ್‌ ಭಗವಾನ್‌ ವಿಷ್ಣುಃ! ಪರಜ್ಞಾನಾಕೃತಿಃ ಸದಾ ॥ ಇತಿ ಸ್ಕಾಂದೇ II 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (3/33/21) — 

ಮತ್ಸ್ಯಕೂರ್ಮಾದಿರೂಪಂ ಚ ವಿಷ್ಣೋರ್ಜ್ಲಾನೈಕರಾತ್ರಕಮ್‌ | 

ತನ್ಮನ್ಯಂತೇ ಭೌತಿಕಂತುತೇ ಗಚ್ಚಂತ್ಯಧರಂ ತಮಃ ॥ ಇತಿ ಬ್ರಾಹ್ಮೇ || 

(ಚತುರ್ವಿಧೋ ಎನಾಶಃ DOC? ನ ಭವತಿ) 

ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ (2/17) — 

ಅನಿತ್ಯತ್ವಂ ದೇಹಹಾನಿರ್ದುಃಖಪ್ರಾಪ್ತಿರಪೂರ್ಣತಾ | 

ನಾಶಶ್ಚತುರ್ವಿಧಃ ಪ್ರೋಕ್ತಃ ತದಭಾವೋ ಹರೇಃ ಸದಾ ॥ ಇತಿ ವಾಮನೇ॥ 
ತಥಾ ಹಿ ಐತರೇಯಭಾಷ್ಯಮ್‌ (2/4) — 

ಕೃಷ್ಣೋ ಹ್ಯತ್ಯಕ್ತದೇಹೋತಪಿ ತ್ಯಕ್ತದೇಹವದೇವ ಚ। 

ಲೋಕಾನಾಂ ದರ್ಶಯಾಮಾಸ ಸ್ವರೂಪಸದ್ಭಶಾಕೃತಿಮ್‌ II 


ಲ 
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ಯೇನ ರೂಪೇಣ ಕಂಸಾದೀನ್‌ BHC ತದ್ರೂಪ ಏವ ಹಿ। 
WOW SCs Wo, ಶರ್ವಾದ್ಯೈಃ ನಿರ್ಮಿತಾನ್ಯಾ ಶವಾಕೃತಿಃ II 
ಸ್ವರ್ಗಾರೋಹಣಕಾಲೇ ಹಿ ಜನಾಸ್ತೇನೈವ ಮೋಹಿತಾಃ | 
ಯತ್ತದ್ರೂಪಂ ನಿಜಂ AMAA THO 25६२९९३०६२ ॥ 
~ 8 9 ६३ 9 
ಅದ್ಯಾಪಿ ತದ್ದೇವಲೋಕೇ ಪೂಜ್ಯತೇ ಸರ್ವದೈವತ್ಯೆಃ ॥ ಇತಿ ಸ್ಕಾಂದೇ Il 
(ಸಕಲದೋಷವಿದೂರೋ ವಿಷ್ಟು) 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ — 
ಯ ಆತ್ಮಾ ಅಪಹತಪಾಪ್ಮಾ ವಿಜರೋ ವಿಮೃತ್ಕ್ಯುರ್ವಿಶೋಕೋತವಿಜಿಗಿತ್ತೋರಪಿಪಾಸಃ ಸತ್ಯಕಾಮಃ 
ಸತ್ಯಸಂಕಲ್ಪಃ AOS Nea: ಸ ವಿಜಿಜ್ಞಾಸಿತವ್ಯಃ I (3/3/34) 
ಪ್ರತ್ಯಕ್ಷತ್ತಂ ಹರೇರ್ಜನ್ಮ ನ ವಿಕಾರಃ ಕಥಂಚನ -॥ ಇತಿ ಪಾದ್ಮೇ II 
ಆನಂದಮಾತ್ರಮಜರಂ ಪುರಾಣಮ್‌ ಏಕಂ ಸಂತಂ ಬಹುಧಾ ದೃಶ್ಯಮಾನಮ್‌ | 
ತಸ್ನಾತ್ಸಸ್ನಂ ಯೇತನುಪಶ್ಯಂತಿ ಧೀರಾಸ್ತೇಷಾಂ ಸುಖಂ ಶಾಶ್ಚತಂ ನೇತರೇಷಾಮ್‌ II 
- ಇತಿ ಚತುರ್ವೇದಶಿಖಾಯಾಮ್‌(3/1/16) 
ತದ್ದಿಜ್ಞಾನೇನ ಪರಿಪಶ್ಯಂತಿ ಧೀರಾ ಆನಂದರೂಪಮಮೃತಂ ಯದ್ವಿಭಾತಿ | 
— ಅತಿ ಪುರುಷೋತ್ತಮಸಂಹಿತಾಯಾಮ್‌ 1(3/1/17) 
(ವಿಷ್ಣುಪಸಾದಾತ್‌ ರಮಾದಯಃ ತಂ ಕಿಂಚಿಜ್ಞಾನಂತಿ) 
ತಥಾಹಿ ಭಾಗವತತಾತ್ಪರ್ಯನಿರ್ಣಯಃ (2/6/35) — 
ಯಥಾ ಹರಿಃ ಸ್ವಮಾತ್ಮಾನಂ ವೇದ ತದ್ದದ್ರಮಾಪಿ 8I 
ಬ್ರಹ್ಮಾಚ ಕುತ ಏವಾನ್ಯೇ ವಿದಂತ್ಯೇವ ತಥಾಪಿ ತು॥ - ಇತಿ ಮಾಹಾತ್ಮ್ಯೇ॥ 
ಸರ್ವಜೀವನಿಕಾಯೇಷು ಬ್ರಹ್ಮವಾಯೂ ಹರೇರ್ವಿದ್‌ೌ | 
ನ ಚಾನ್ಯಸ್ತಾದೃಶೋ ವೇತ್ತಿ ಯಾವದ್ದೇತ್ತಿ ಹರಿಃ ಸ್ವಯಮ್‌ ॥ 
ತಾವತ್ತಾವಪಿ ನೋ ವಿಷ್ಣುಂ ಜಾನೀತೋ ಲೋಕವಂದಿತೌ ॥ - ಇತಿ ಬ್ರಹ್ಮಾಂಡೇ॥ 
ತಥಾ ಹಿ ಐತರೇಯಬ್ರಾಹ್ಮಣಮ್‌ (2/2) — 
ಯಥಾ 5ತ್ಮಾನಂ ಹರಿರ್ವೇತ್ತಿ ತಥಾ5 ನ್ಯೇ ನೈವ ತಂವಿದುಃ। 
ಜಾನಂತಿ ಕಿಂಚಿತ್‌ ಕ್ರಮಶೋ ರಮಾದ್ಯಾಸ್ತತ್ಪಸಾದತಃ ॥- ಇತಿ DAC ॥ 


७ - ६2 


ಮುಕ್ತಾ ಅಪಿನ २३२३9 ಯಾಂತಿ ತತ್ತಮತಾಮಪಿ | 
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ಆಧಿಕ್ಕಂ ಕುತ ಏವ ಸ್ಯಾನ್ಸುಕ್ತಾ ನಾಂ ಮುಕ್ತಿದಾತೃತಃ || 

ಕುತ ಏವ ಪ್ರಲೀನಾನಾಂ ಪ್ರಲಯೇ ತು ತದಾತ್ಮನಾ | 

ಬ್ರಹ್ಮಶರ್ವೇಂದ್ರಪೂರ್ವಾಣಾಂ ಮುಕ್ತಾವಪಿ ನ ವಿಷ್ಠ್ಣುತಾ Il 

ಯದಾ ತದಾ ತು ಸಂಸಾರೇ ಕ್ವತದ್ರೂಪತ್ವಮಿಷ್ಯತೇ। 

ಅನ್ಯೋತಸೌ ಸರ್ವತೋ ವಿಷ್ಣುಃ ಸ್ವಾತಂತ್ರ್ಯಾದ್‌ ಗುಣಪೂರ್ತಿತಃ I 

— ಇತಿ ಐತರೇಯಸಂಹಿತಾಯಾಮ್‌ | 

25९८४९5 ನ್ಯವಿತ್ತೌ ವಾ ನಾಸಾವನ್ಯದಪೇಕ್ಷತೇ | 

ಸ್ಪಪ್ರಕಾಶ ಇತಿ ಪ್ರೋಕ್ಟಾಸ್ಟೇನೈವ ಪುರುಷೋತ್ತಮಃ | 

ಜೀವಾನಾಂ AW FITS ತತ್ನನಾದಾತ್‌ ಸ್ಹವೇದನಮ್‌ ॥ ಇತಿ ಚ॥ 

(ವಿಷ್ಣುರ್ವಿಶೇಷತಃ ದೇವಾದಿಷು ರೂಪವಿಶೇಷ್ಟೆ ಃ ಸನ್ನಿಹಿತ) 

ತಥಾಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (1/3/23) — 

ಬ್ರಹ್ಮಾಣಿ ಬ್ರಹ್ಮರೂಪೀ ಸಃ ಶಿವರೂಪೀ ಶಿವೇ ಸ್ಥಿತಃ | 

ಪೃಥಗೇವ ಸ್ಥಿತೋ ದೇವೋ ವಿಷ್ಣುರೂಪೀ ಜನಾರ್ದನಃ॥ - ಇತಿ ವಾಮನೇ II 
ತಥಾಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (2/7/26) — 

ಶಂಖಚಕ್ರಭೃದೀಶೇಶಃ ಶೇತವರ್ಣೋ ಮಹಾಪ್ರಭುಃ। 

eos ಶ್ಚೇತಕೇಶಾತ್ಮಾ ಶೇಷಾಂಶಂ ರೋಹಿಣೀಸುತಮ್‌ || - ಇತಿ ವಾರಾಹೇ II 

ರಾಮ ಏಕೋ ಹ್ಯನಂತಾಂಶಃ ತತ್ರ ರಾಮಾಭಿಧೋ DA: I 

ಶಕ್ಗಕೇಶಾತ್ಮಕಸ್ತಿಷ್ಠನ್‌ ರಮಯಾಮಾಸ ವೈ ಜಗತ್‌ || - ಇತಿ WHE II 
ತಥಾಹಿ ಭಾಗವತತಾತ್ಪರ್ಯನಿರ್ಣಯಃ (4/25/20) — 

ಬ್ರಹ್ಮಣ್ಯನಂತೇ ಗರುಡೇ ರುದ್ರೇ ಕಾಮೇ ಶಚೀಪತೌ | 

ಅನಿರುದ್ದೇ ಮನೌ ಚೈವ ಪೃಥೌ ಚ ಕೃತವೀರ್ಯಜೇ॥ 

ನಾರದೇ ಚೈವಮಾದ್ಯೇಷು ವಿಶೇಷಾತ್‌ ಸನ್ನಿಧಿರ್ಹರೇಃ | 

ಸುದರ್ಶನಾದಿಷ್ಠಸ್ತೇಷು ತಥಾ ಸನ್ನಿಹಿತೋ ಹರಿಃ I’ 

ಬ್ರಹ್ಮಸ್ಮೋ ९ ಬ್ರಹ್ಮನಾಮಾಸ್‌ೌ ಶಿವಸ್ನೋ ರುದ್ರನಾಮಕಃ। 

ತಯೋರಪಿ ನಿಯಂತೈಕಃ ಸ್ವಯಮೇವ ಜನಾರ್ದನಃ ॥ - ಇತಿ ಸ್ಕಾಂದೇ I 

(ಕಿಂಚಿತ್ಲಾದ್ಧಶ್ಯಮಾತ್ತೇಣ ಜೇಮೇಂತಶತ್ವವ್ಧ ವಹಾರ) 
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ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (2/3/43) — 
ಜೀವರಾಶಿಃ ಸಮಸ್ಟೋತಪಿ ಬ್ರಹ್ಮರುದ್ರೇಂದ್ರಪೂರ್ವಕಃ। 
ಕಿಂಚಿತ್ಸಾದೃಶ್ಯಮಾತ್ರೇಣ MRCS HOF ಇವೋಚ್ಯತೇ | 
ಪುತ್ರಭ್ರಾತೃಸಖಿತ್ನೇನ ಸ್ವಾಮಿತ್ಟೇನ ಯತೋ ಹರಿಃ । 
ಬಹುಧಾ ಗೀಯತೇ ವೇದೈರ್ಜೀವೋಂ5ಶಸ್ತಸ್ಯ ತೇನ D Il 
ವಿಭಿನಾಂಶೋsಲಶಕಿಃ ಸ್ನಾತ್‌ ಕಿಂಚಿತಾದಶ್ನಮಾತ್ರಯುಕ್‌ ॥ ಇತಿ ವಾರಾಹೇ II 
a ~ SS Nod ~ 


( ಜೀವೋಪಾಧಿರ್ದ್ವಿಧಾ ajo cg) 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (4/22/26) — 
ಜೀವೋಪಾಧಿರ್ದ್ವಿಧಾ ಪ್ರೋಕ್ಷಃ ಸ್ವರೂಪಂ ಬಾಹ್ಯಮೇವ ಚ। 
ಬಾಹ್ಯೋಷಾಧಿಲರ್ಯಂ ಯಾತಿ ಮುಕ್ತಾವನ್ಯಸ್ಯ ತು ಸ್ಥಿತಿಃ || 
ಸರ್ವೋಪಾಧಿವಿನಾಶೇ ಹಿ ಪ್ರತಿಬಿಂಬಃ ಕಥಂ ಭವೇತ್‌ | 
ಕಥಂ ಚಾರತ್ಯವಿನಾಶಾಯ ಪ್ರಯತಃ ಸೇತ್ಛೃತಿ ಕೃಚಿತ್‌ ॥ 
ಅನರ್ಥತಾ ಚ ಮುಕ್ತೇಃ ಸ್ಯಾತ್‌ ಅಭವಾತ್‌ ಪುಂಸ ಏವ DI 
ಜ್ಞಾನಜ್ಞೇಯಾದ್ಯಭಾವಾಚ್ಚಸರ್ವಥಾ ನೋಷಪದ್ಯತೇ॥ 
ತಸ್ಮಾದೇತನ್ನತಂ ಯೇಷಾಂ ತಮೋನಿಷ್ಯಾಃ & ॐ९ 5 ಕೃತಾಃ Il ಇತಿ ಸ್ಕಾಂದೇ Il 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (3111/2) — 
ಕಾಲಕೋಟಿವಿಹೀನತ್ಸಂ ಕಾಲಾನಂತ್ಯಂ ವಿದುರ್ಬುಧಾಃ I 
ದೇಶಕೋಟಿವಿಹೀನತ್ಪಂ ದೇಶಾನಂತ್ಯಂ ತಥೈವ ಚ॥ 
ಗುಣಾನಾಮಪ್ರಮೇಯತ್ಪಂ ವಸ್ತ್ಯಾನಂತ್ಯಂ ವಿದೋ ವಿದುಃ I 
ಆನಂತ್ಯಂ ತ್ರಿವಿಧಂ ನಿತ್ಯಂ ಹರೇರ್ನಾನ್ಯಸ್ಯ ಕಸ್ಯಚಿತ್‌ ॥ 
ತಥಾಪಿ ದೇಶತಸಸ ಪರಿಚ್ಛೇದೋತಪಿ ವಿದ್ಯತೇ | 
ಪರಿಚೇದಸಥಾ ವ್ಲಾಪಿರೇಕರೂಪೇಠಪಿ ROWSE II 
ತಸ್ನಾಚಿಂತ್ಲಾದುತೆಶರ್ಯಾದ್ದವಹಾರಾರ್ಥಮೇವ ಚ। 


We ८३ 
ಗುಣಾನಾಂ ಕಾಲತಶ್ಚೈವ ಪರಿಚ್ಛೇದೋತಪಿ ಕುತ್ರಚಿತ್‌ ॥ ಇತಿ ಬ್ರಹ್ಮತರ್ಕೇ ॥ 


(ಪತ್ನಕ-ತಿರೋಹಿತಭೇದೇನ ದ್ವಿವಿಧಂ ವೈಭವಂ ರೂಪಮ್‌) 
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ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ (3111/2) — 
ದ್ವಿವಿಧಂ ವೈಭವಂ ರೂಪಂ ಪ್ರತ್ಯಕ್ಷಂ ಚ ತಿರೋಹಿತಮ್‌ । 
ಕಪಿಲವ್ಯಾಸಕೃಷ್ಣಾದ್ಯಂ ಪ್ರತ್ಯಕ್ಷಂ ವೈಭವಂ ಸ್ಮೃತಮ್‌ Il 
Quo ಬ್ರಹ್ಮಾದಿಜೀವೇಭ್ಯೋ ಜಡೇಭ್ಯಶ್ಥಾಪಿ ತದ್ಗತಮ್‌ | 
ಸಾಜಾತ್ಯಾಧಿಕ್ಯದಂ ತೇಷಾಂ ತತ್ತಿರೋಹಿತವೈಭವಮ್‌ ॥ ಇತಿತ್ತೆ ೈಲೋಕ್ಯೇ | 
(ಸರ್ವಜ್ಞೋತಪಿ ವಿಷ್ಣುಃ ಅಜಜನಮೋಹನಾಯಾವರೇಭ್ಯಃ ವರಾದಿಕಮರ್ಥಯತಿ) 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (11212) — 
ಅಹಮಪ್ಯವತಾರೇಷು Sop ಚ ರುದ್ರ ಮಹಾಬಲ। 
ತಾಮಸಾನಾಂ ಮೋಹನಾರ್ಥಂ ಪೂಜಯಾಮಿ ಯುಗೇ ಯುಗೇ ॥ ಅತಿ ಪಾದ್ದೇ T 
ಜೀವವ್ಯಪೇಕ್ಷಯಾ ಚೈವ ತಥಾಂತರ್ಯಾಮೃ್ಯಪೇಕ್ಷಯಾ | 
ವಿಷ್ಣೋಸ್ತು ಶ್ರುತಯೋ ಜ್ಲೇಯಾಃ ವಿಷ್ಣೋರೈಕ್ಕೇನ ಕೇವಲಮ್‌ | 
ಮೋಹನಾರ್ಥಂ ಸಮುದ್ದಿಷ್ಟಾಸ್ತಥಾರ್ಥದ್ಯೋತಕಾಸ್ತಥಾ ॥ ಇತಿ ಪ್ರಕಾಶಿಕಾಯಾಮ್‌ |l 
(ಪಂಚವಿಧೋ ಭೇದಃ ನ ಕದಾಚಿತ್‌ ವಿನಶ್ಯತಿ) 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (7/3/33) — 
ಬ್ರಹ್ಮಣೋತಪ್ಯಧಿಕಂ ವಿಷ್ಣುಂ ಜಾನನ್ನಪಿ ಹಿರಣ್ಯಕಃ | 
ಬ್ರಹ್ಮಾಣಂ ತದ್ಗುಣೈಃ ಸ್ತೌತಿ ತದ್ಗವಿಷ್ಣುವ್ಯಪೇಕ್ಷಯಾ ॥ ಇತಿ ಪಾದ್ದೇ II 
ತಥಾ ಹಿ ವಿಷ್ಣುತತ್ತ್ವವಿನಿರ್ಣಯಃ (ಪ್ರಥಮಪರಿಚ್ಛೆ ದೇ) — 
४९९३८२८२ ಚೈವ ಜಡೇಶ್ದರಭಿದಾ ತಥಾ। 
ಜೀವಭೇದೋ ಮಿಠಶ್ಚೈವ ಜಡಜೀವಭಿದಾ ತಥಾ Il 
ಜಡಭೇದೋ ಮಿಥಶ್ಚೈವ ಪ್ರಪಂಚೋ ಭೇದಪಂಚಕಃ। 
ಸ ನಿತ್ಯ ಏವ ನೋತ್ಪಾದ್ಯ ಉತ್ಪಾದ್ಯಶ್ಲೇನ್ನಶೇದಪಿ ॥ 
< 5 ಇಶೆಚ a 
ತಸ್ಮಾದನಾದಿಮಾನೇವ ಪ್ರಕೃಷ್ಣೋ ಭೇದಪಂಚಕಃ। 
ಎಷ್ಟೋಃ ಪ್ರಜ್ಞಾಮಿತಂ ಯಸ್ಮಾತ್‌ ನ ದ್ವೈತಂ ಭ್ರಾಂತಿಕಲ್ಲಿತಮ್‌ ॥ 
ಅದ್ವೈತಃ ಪರಮೋ ಯೋತಸ್‌ೌ ಭಗವಾನ್‌ ವಿಷ್ಣುರವ್ಯಯ | 
ವಿಕಲ್ಲೋ ವಿನಿವರ್ತೇತ ಕಲಿತೋ ಯದಿ ಕೇನಚಿತ್‌ II 
ಅದ್ವೈತಂ ಜ್ಞಾನಿನಾಂ ಪಕ್ಷೇ ನ ತಸ್ಥಾದ್ದಿದ್ಯತೇ Ss ॥ ಇತಿ ಪರಮಶುತಿಃ Il 
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ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ (2/25) — 
ಯುಕ್ತಾಯುಕ್ತತ್ತಮಪಿ ಹಿ ಯದಧೀನಂ ಸದೇಷ್ಯತೇ | 
ಪ್ರಮಾಣಾವಗತೇ ತತ್ರ ಕುತ್ರ ಏವ ಹ್ಯಯುಕ್ತತಾ ॥ ಇತಿ ಚ॥ 
ತಥಾ ಹಿ ಬೃಹದಾರಣ್ಯಕಭಾಷ್ಯಮ್‌ (93) — 
ಏಕ ಏವಾದ್ದಿಶೀಯೋತಸ್‌ೌ ತದತಂತ್ರಸ್ಯ ವರ್ಜನಾತ್‌ | 
ತತ್ತಮಸ್ಯಾಧಿಕಸ್ಯಾಪಿ ಹ್ಯಭಾವಾತ್‌ ಪುರುಷೋತ್ತಮಃ ॥ ಇತಿ ಚ ಬ್ರಾಹ್ಮೇ || 
ಏಕ ಏವಾದ್ದಿಶೀಯೋತಸ್‌ ಹರಿಃ ಸರ್ವೇಷು ಸರ್ವದಾ | 
ಏಕ ಏವಾದ್ವಿತೀಯೋ5 ಸೌ ಅಶ್ಚಮೇಧಃ ಕ್ರತುಷ್ಟಪಿ | 
ಏಕ ಏವಾದ್ದಿಶೀಯೋತಸಾವಹಂ ಚಾಸಾವಹೇಯತಃ ॥ ಇತಿ ಹರಿವಂಶೇ 
ತಥಾಹಿ ಶ್ರೀಮದ್ಭಾಗವತತಾತ್ಚರ್ಯನಿರ್ಣಯಃ (1/2/22)— 
ದೇವಾನಾಂ ಯೋ ವಿದಧಾತಿ ಕಾಮಾನ್‌ | 
ಯತ್ರ ಪೂರ್ವೇ ಸಾಧ್ಯಾಃ ಸಂತಿ ದೇವಾಃ I 
ತಥಾ ಹಿ ಗೀತಾಭಾಷ್ಯಮ್‌ (3/24)— 
ಬಹವಃ ಪುರುಷಾ ಬ್ರಹ್ಮನ್‌ ಉತಾಹೋ ಏಕ ಏವ BI 
ಕೋ ಹೃತ್ರ ಪುರುಷಃ ಶ್ರೇಷ್ಠಃ ತಂ ಭವಾನ್‌ ವಕ್ತುಮರ್ಹತಿ ॥ ಇತಿ II 
(ಭೇದಜ್ಞಾನಮೇವ ಮುಕ್ತಿನಿದಾನಮ್‌) 
ತಥಾ ಹಿ ಗೀತಾಭಾಷ್ಯಮ್‌ (13/24) — 
ನೈತದಿಚ್ಚಂತಿ ಪುರುಷಮೇಕಂ ಕುರುಕುಲೋದ್ಧವ | 
ಬಹೂನಾಂ ಪುರುಷಾಣಾಂ ಹಿ ಯಥೈಕಾ ಯೋನಿರುಚ್ಯತೇ॥ 
ತಥಾ ತಂ ಪುರುಷಂ ವಿಶ್ವಮಾಖ್ಯಾಸ್ಯಾಮಿ ಗುಣಾಧಿಕಮ್‌ II 


- BS ಮೋಕ್ಷಧರ್ಮೇ(ಭಾರತ ಶಾಂತಿ 30/1) 


ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (21217) — 
ಸ್ನಾಣುರ್ಹೋಚ್ಛಕ್ರಾಮ ಸ ಪ್ರಜಾಪತಿರುವಾಚ | 
ಕೋಸಿ? ಕೇ ಸ್ಥ? ಕೂಸ? AID ಹೋವಾಚ 
०५.०९52, 0२९ xj x ಯಃ ಸ ಇತಿ। ಅಥ ಹೈನಮುಪಾಕ್ರೋಶತ್‌ | 
ಸತ್ಯಂ ಭಿದಾ ಸತ್ಯಂ ಭಿದಾ ಸತ್ಯಂ ಭಿದಾ ಇತಿ ॥ 
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ಮಹಾಸಂಹಿತಾಯಾಂ ಚ — 
ಜೀವೇಶ್ಚರಭಿದಾಂ ಭ್ರಾಂತಿಂ ಕೇಚಿದಾಹುರಪಂಡಿತಾಃ। 
ಅನಾರಂಭಂ ತಮೋ ಯಾಂತಿ ಪರಮಾತ್ಮವಿನಿಂದನಾತ್‌ ॥ ಇತಿ ॥ 
ಯಥೈಕಸ್ತು ಬಹೂನ್‌ ಸುಪ್ತಾನ್‌ ಅಸುಪ್ತಃ ಪಶ್ಯತಿ ಪ್ರಭುಃ । 
ಏವಮೀಶೋ ಬಹೂನ್‌ ಜೀವಾನ್‌ ಅಜ್ಞಾನ್‌ ಪಶ್ಯತಿ ನಿತ್ಯದ್ಭಕ್‌ I 
- ಇತಿ ವ್ಯೋಮಸಂಹಿತಾಯಾಮ್‌ 


ಭೇದವಕ್ಕಾ ಹರೇಃ ಪ್ರಿಯಃ 

ತಥಾಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (4/8/38) — 

ಕೇಚಿದ್ದೇದಂ ವಿನಿಂದಂತಿ ಹ್ಯಾಸುರಜ್ಞಾನವೃತ್ತಯಃ I 

ನಿಂದಾಂ ಕುರ್ವಂತ್ಯಥೋ ಮಂದಾ QU ಪರಮಾರ್ಥತಾಮ್‌ ॥ 

ಯೇ ತು ತತ್ತ್ವವಿದೋ ಮುಖ್ಯಾ ४९०० ಬ್ರಹ್ಮಾನ್ಯವಸ್ತುನೋಃ | 

ಪರಮಾರ್ಥಮಿತಿ ಜ್ಞಾತ್ಹಾನಿತ್ಯಂ ವಿಷ್ಣುಮುಪಾಸತೇ ॥ ಇತಿ ಗಾರುಡೇ I 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (5/5/26) — 

ಉಪಪಾದಯೇತ್‌ ಪರಾತ್ಮಾನಂ ಜೀವೇಭ್ಯೋ ಯಃ ಪದೇ Wee | 

ಭೇದೇನೈವ ನ ಚೈತಸ್ಥಾತ್‌ ಪ್ರಿಯೋ ವಿಷ್ಣೋಸ್ತು ಕಶ್ಚನ ॥ ಇತಿ ಪಾದ್ದೇ ॥ 

ಯೋ ಹರೇಶ್ಚೈವ ಜೀವಾನಾಂ ಭೇದವಕ್ತಾ ಹರೇಃ ಪ್ರಿಯಃ ॥ ಇತಿ ಚ॥ 

ಸುವಿರುದ್ಧಸ್ತರೂಪತ್ವಾತ್‌ ಜೀವಾದನ್ಯತಮೋ ಹರಿಃ ॥ ಇತಿ ವಾಮನೇ I (ಭಾ.ತಾ 7/2/41) 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (11/11/6) — 

ಅದೃಷ್ಟೇರ್ಜೀವಪರಯೋಃ ಭೇದಸ್ಯ ಜ್ಲೋ ಯಾತಿ ಸಂಸೃತಿಮ್‌ | 
ಅಭೇದನಿಶ್ಚಯಾದ್ಯಾತಿ ತಮೋ ನಾಸ್ತ್ಯತ್ರ ಸಂಶಯಃ I 
ಅಲ್ಬಸಂಪೂರ್ಣದರ್ಶಿತ್ಥಾನ್ನ ಸಾಮ್ಯಂ ಜೀವಕೃಷ್ಣಯೋಃ ॥ ಇತಿ ಬ್ರಹ್ಮಾಂಡೇ॥ 
ಅನಾದ್ಯನಂತೋ ಭೇದೋತಯಂ ಸ್ವಭಾವಃ ಪರಜೀವಯೋಃ। 
ಸತೋ ವಾ ಪರತೋ ವಾಪಿ ನ ಕದಾಚಿದ್ದಿನಶ್ಯತಿ Il 
ಏವಂ ವಿಜಾನತಾಂ ವಿಷ್ಣುರ್ಬಹುಜನ್ಮನ ದಾಸ್ಯತಿ ॥ ಇತಿ ಪ್ರಮಾಣಸಂಹಿತಾಯಾಮ್‌ ॥ 
ಸುಪರ್ಣಾವೇತೌ ಸಯುಜೌ ಸಖಾಯ್‌ೌ ಯದೃಚ್ಛಯಾ ಕೃತನೀಡೌ ಚವೃಕ್ಷೇ। 
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ಏಕಸ್ತಯೋಃ ಖಾದತಿ ಪಿಪ್ಟ್ಪಲಾನ್ನಮನ್ಯೋ ನಿರನ್ನೋಠಪಿ ಬಲೇನ ಭೂಯಾನ್‌ ॥ 
- ಅತಿ ಭಾಗವತೇ (11/11/61) 

ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (10/5/26,27)--- 
ರೂಪಭೇದೋ ಹಿ ಪರಜೀವಯೋರ್ಜೀವಗೋ ಮಿಥಃ। 
ಪರಸ್ಪರೇಣ ವಸ್ತೂನಾಂ ವಿಶೇಷಃ ಶಾಸ್ತ್ರ ದರ್ಶಿನಃ II 
ಸ ದ್ವೇದೋತ ಯಂ ಸಮುದ್ಧಿಷ್ಠಸ್ತೃಸತ್‌ ಭೇದಂ ಚಮೇ ಶ್ರುಣು। 
ಸರೂಪಾಣಾಂ ಗುಣಾನಾಂ ಚ ವಿಷ್ಣೋರ್ಭೇದಃ ಪರಸ್ಪರಾತ್‌ ॥ 
ಸರ್ವಸ್ಯ ವಿಷ್ಣುತಂತ್ರತ್ವಾತ್‌ ಶತ್ರುಮಿತ್ರಾದಿಭೇದಿತಾ | 
ಯಚ್ಚಾನ್ಯಚ್ಛಾಸ್ರ್ರವಿದ್ಧಿಷ್ಟಮಸದ್ಭೇದಃ ಸ 85938 II 


L l ह इर. 


೩೭ 


p» 
ಸದ್ಭೇದದರ್ಶನಾನ್ಮೋಕ್ಷಸ್ತೃಸದ್ಭೇದಾತ್ತಮೋ ವ್ರಜೇತ್‌ ॥ ಇತಿ ॥ 


ತಥಾ ಹಿ ಗೀತಾ (14/2) — 
ಇದಂ ಜ್ಞಾನಮಪಾಶ್ರಿತ್ಯ ಮಮ ಸಾಧರ್ಮ್ಯಮಾಗತಾಃ। 
ಸರ್ಗೇ5ಪಿ ನೋಪಜಾಯಂತೇ ಪ್ರಲಯೇ ನ ವ್ಯಥಂತಿ ಚ॥ 
ತಥಾ ಹಿ ಬೃಹದಾರಣ್ಯಕೋಪನಿಷದ್ಧಾಷ್ಯಮ್‌ (3/3) — 
ಏಕಮೇವಾದ್ದಿತೀಯಮ್‌ | 
ನೇಹ ನಾನಾಸ್ತಿ ಕಿಂಚನ | 
ಮೃತ್ಯೋಃ ಸ ಮೃತ್ಯುಮಾಪ್ನೋತಿ ಯ ಹಿ ನಾನೇವ ಪಶ್ಯತಿ। 
ಏಕಧೈವಾನುದ್ರಷ್ಠವ್ಯಮೇತದಪ್ರಮಯಂ ಧ್ರುವಮ್‌ | 
ಮೃತ್ಯೋಃ ಸ ಮೃತ್ಯುಂ ಗಚ್ಛತಿ ಯ ಇಹ ನಾನೇವ ಪತ್ಯತಿ। 
ಏಕಧೈವಾನುದ್ರಷ್ಠವ್ಯಂ ನೇಹ ನಾನಾಸ್ತಿ ಕಿಂಚನ | 
ಮೃತ್ಯೋಃ ಸ ಮೃತ್ಯುಂ ಗಚ್ಛತಿ ಯ ಇಹ ನಾನೇವ ಪತ್ಯತಿ। 
ಯಥೋದಕಂ ದುರ್ಗೇ ವೃಷ್ಟಂ ಪರ್ವತೇಷು ವಿಧಾವತಿ | 
ಏವಂ PIVEN PET ०३२४९००७० ವಿಧಾವತಿ' ಇತ್ಯಾದಿ ಚ। 
ಇಹೇತಿ ಪರಮೇಶ್ವರರೂಪೇಷು ಅವಯವೇಷು ಧರ್ಮೇಷು ಚ ಕಿಂಚನ ನಾನಾ ನಾಸ್ತೀತ್ಯರ್ಥಃ | 
ಏಕಮೇವಾದ್ವಿತೀಯಮಿತಿ ತತ್ತಮೋತಧಿಕೋ ವಾ ತದನಧೀನೋ ವಾ ನಾಸ್ತೀತಿ ಸತಾತರ್ಯಂ 
ನಿಷಿಧ್ಯತೇ | 


75 


ಏಕ ಏವಾದ್ದಿಶೀಯೋತಸ್‌ೌ ಹರಿರ್ವೇದೇಷು ಸರ್ವದಾ | 
ಏಕ ಏವಾದ್ವಿತೀಯೋತ5ಸಾವಶ್ಚಮೇಧಃ ಕ್ರತುಷ್ಟಪಿ Il 
ಏಕೈವ DOS OSC ಸಾ ವಿಷ್ಣುಭಕ್ತಿಹಿ ಸಾಧನೇ | 
ಏಕ ಏವಾದ್ದಿಶೀಯೋತಸ್‌ೌ ಪ್ರಣವೋ ಮಂತ್ರ ಉಚ್ಯತೇ ॥ ಇತ್ಯಾದಿ ವಚನಾತ್‌ II 
ಯಥೈಕಮುತ್ತಮಂ ಪುರುಷಮಪೇಕ್ಟ್ಯ ತಸ್ಮಿನ್‌ ಪುರೇ ಏಕ ಏವ ನಾನ್ಯೋಪಸ್ಪೀತ್ಯುಕ್ತೇ5ಪಿ 
ತತದೃಶಸ್ತದಧಿಕೋ ವಾಠ5ನ್ಯೋ ನಾಸ್ತಿ ತ್ಯುಕ್ತಂ ಭವತಿ । 
ಏಕ ಏವಾದ್ದಿಶೀಯೋತಸ್‌ೌ ತದತಂತ್ರಸ್ಯ ವರ್ಜನಾತ್‌ | 
ತತ್ತಮಸ್ಯಾಧಿಕಸ್ಯಾಪಿ ಹ್ಯಭಾವಾತ್‌ ಪುರುಷೋತ್ತಮಃ ॥ ಇತಿ ಬ್ರಾಹ್ಮೇ Il 
ಸ್ವಗತಭೇದಾವಿವಕ್ಷಾಯಾಮಿಹೇತಿವಿಶೇಷಣಂ ವ್ಯರ್ಥಂ ಸ್ಯಾತ್‌ | ನಾನೇವೇತಿ ಭೇದಾಭೇದನಿರಾ- 
ಕರಣಾರ್ಥಮ್‌ । 
ವಿರುದ್ಲೋಭಯಸಂಯೋಗ ಇವ ಶಬ್ದಃ ಪ್ರದಿಶ್ಯತೇ ॥ ಇತಿ ಶಬ್ಧತತ್ತೇ॥ 
ಪರ್ವತೇಷು ದುರ್ಗೇ ಪರ್ವತಾಗ್ರೇ ವೃಷ್ಟಂ ಯಥಾsಧೋ ವಿಧಾವತಿ ಏವಂ ಪೃಥಕ್‌ ದೃಷ್ಟಾನ್‌ 
ಧರ್ಮಾನ್ವೇವ ತದನಂತರಮೇವಾಧೋಠಂಧೇ ತಮಸಿ ವಿಧಾವತಿ | 
ಭೇದೇನ ದರ್ಶನಾದ್ದಾ$ಪಿ ಭೇದಾಭೇದೇನ ದರ್ಶನಾತ್‌ | 
:`ವಿಷ್ಣೋರ್ಗುಣಾನಾಂ ರೂಪಾಣಾಂ ತದಂಗಾನಾಂ ಮುಖಾದಿನಾಮ್‌ | 
ತಥಾ ದರ್ಶನಕಾಲಾತ್‌ ತು ಕ್ಷಿಪ್ರಮೇವ ತಮೋ ವ್ರಜೇತ್‌ ॥ ಇತಿ ಬ್ರಹ್ಮಾಂಡೇ॥ 
४४००१० ಯದಾ ಪಶ್ಯತ್ಯನ್ಯಮೀಶಮಸ್ಯ ಮಹಿಮಾನಮಿತಿ ವೀತಶೋಕಳ | 


ಇ ಗುಣಕ್ರಿಯಾದಯೋ ವಿಷ್ಣೋಃ ಸ್ವರೂಪಂ ನಾನ್ಯದಿಷ್ಯತೇ | 
ಅತೋ ಮಿಥೋsಪಿ ಭೇದೋ ನ ತೇಷಾಂ ಕಶ್ಚಿತ್‌ ಕದಾಚನ ॥ 
ಸ್ಮರೂಪೇಠಪಿ ವಿಶೇಷೋಶಸ್ತಿ ಸ್ಪ್ಲರೂಪತ್ಸವದೇವ ತು। 
ಭೇದಾಭಾವೇಶಪಿ ತೇನೈವ ವ್ಯವಹಾರಶ್ಚ ಸರ್ವತಃ ॥ ಇತಿ ಮಹೋಪನಿಷದಿ | 
ಅಭಿನ್ನತ್ತಮಭೇದಶ್ವ ಯಥಾ ಭೇದವಿವರ್ಜಿತಮ್‌ | 
ವ್ಯವಹಾರ್ಯಂ ಪೃಥಕ್‌ ಚ ಸ್ಯಾದೇವಂ ಸರ್ವೇ ಗುಣಾ ಹರೇಃ Il 
ಅಭೇದಾಭಿನ್ನಯೋರ್ಭೇದೋ ಯದಿ ವಾ ಭೇದಭಿನ್ನಯೋಃ | 
ಅನವಸ್ಥಿತಿರೇವ ಸ್ಯಾನ್ನ ವಿಶೇಷಣತಾಮತಿಃ ॥ 
ಮೂಲಸಂಬಂಧಮಜ್ಞಾತ್ವಾ ತಸ್ಮಾದೇಕಮನಂತಧಾ | 
ವ್ಯವಹಾರ್ಯಂ ವಿಶೇಷೇಣ ದುಸ್ತರ್ಕಬಲತೋ ಹರೇಃ ॥ 
ವಿಶೇಷೋತಪಿ ಸ್ವರೂಪಂ ಸ ಸ್ಮನಿರ್ವಾಹಕತಾಶಸ್ಯ UI" ಇತಿ ಬ್ರಹ್ಮತರ್ಕೇ | 
— ವಿಷ್ಣುತತ್ವವಿನಿರ್ಣಯೋದಾಹೃತ ಬ್ರಹ್ಮತರ್ಕವಚನಮ್‌ ॥ 
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९ ವೇದ ನಿಹಿತಂ ಗುಹಾಯಾಂ ಪರಮೇ RA, 
ಸೋತಶ್ಲುತೇ ಸರ್ವಾನ್‌ ಕಾಮಾನ್‌ ಸಹ ಬ್ರಹ್ಮಣಾ ವಿಪಶ್ಚಿತೇತಿ | 
ಏತಮಾನಂದಮಯಮಾತ್ಮಾನಮುಪಸಂಕ್ರಮ್ಯ ಇಮಾನ್‌ ಲೋಕಾನ್‌ 
ಕಾಮಾನ್ನೀಕಾಮರೂಪ್ಯನುಸಂಚರನ್‌ 


ಅಥಾತ ಆನಂದಸ್ಯ ಮೀಮಾಂಸಾ ಭವತಿ 


ಇತ್ಯಾರಭ್ಯ ಮಾನುಷಾದಿಬ್ರಹ್ಮಾಂತಾನಾಂ ಮುಕ್ತಾನಾಮಾನಂದೇ ಶತಗುಣವಿಶೇಷಶ್ಟೋಚ್ಕತೇ | 


ಮುಕ್ತಾನಾಂ ಚಾಯಂ ವಿಶೇಷಃ | ''ಶ್ರೋತ್ರಿಯಸ್ಯ ಚಾಕಾಮಹತಸ್ಯ' ಇತಿ ವಿಶೇಷಣಾತ್‌ | ನ ಹಿ 
ಬ್ರಹ್ಮಾದೀನಾಮನಧಿಗತಃ ಶ್ರುತ್ಯರ್ಥಃ ಕೇಷಾಂಚಿದಸ್ತಿ । ನ ಚ ಬ್ರಹ್ಮಾಣ ಏವ ಕೇಚನ ಕಾಮಹತಾಃ 
ಕೇಚನಾಕಾಮಹತಾಃ ಇತ್ಯತ್ರ ಪ್ರಮಾಣಮಸ್ತಿ | ತಸ್ಮಾಚ್ಛ್ರೋತ್ರಿಯ ಇತಿ ಪ್ರಾಪ್ತಶ್ರುತಿಫಲತ್ಪಾನುಕ್ತ ಉಚ್ಯತೇ | 
ಅಕಾಮಹತತ್ವಂ ಚ ಮುಖ್ಯಂ ಮುಕ್ತಸ್ಕೈವ | — 


= = e ಹಾ = e o 
WWD SPOTS ಶ್ರೋತ್ರಿಯಾಃ ಪ್ರಾಪ್ತಮೋಕ್ಷಿಣಃ । 


ಪ 
ತ ಏವ WOM TINTS POS ಕಾಮಹತಾಃ ಶ್ರುತಾಃ ॥ ಇತಿ ಚ ಭಾರತೇ II 
ಬ್ರಹ್ಮಣೋಅಪಿ ಹ್ಯಮುಕ್ತಸ್ತ ನಾಕಾಮಹತತಾ BOD | 

& 5 ಎಲ್ರ 


ಯತಸ್ಪಸ್ಯಾಪಿ ಕಾಮಸ್ಯ ಕ್ಷಣವ್ಯವಹಿತಿರ್ಭವೇತ್‌ ॥ ಇತಿ ಚ॥ 


ಕಾಮಹತತಾ = ಕಾಮೇನೋಪದ್ರವಃ | 


ಬ್ರಹ್ಮಣೋತಪ್ಯಲ್ಲದುಃಖಂ ಸ್ಯಾತ್ತದಪ್ಯನಭಿಮಾನತಃ। 
ನಾಸ್ತಾ SR og aod. ಭೋಗಾಭಾವಾತ್‌ ಕಥಂಚನ ॥ ಇತಿ ಚ॥ 


ನ ಚಾನ್ಯಸ್ಯ ಕಸ್ಯಚಿಚ್ಛ್ರೋತ್ರಿಯಸ್ಯಾಕಾಮಹತಸ್ಯ ಚ ಬ್ರಹ್ಮಣಾ ಸಮಂ ಸುಖಂ ಯುಜ್ಯತೇ 


ಜ್ಞಾನಮಪ್ರತಿಘಂ ಯಸ್ಯ ವೈರಾಗ್ಯಂ ಚ ಜಗತ್ತತೇಃ | 
ಐಶ್ವರ್ಯಂ ಚೈವ ಧರ್ಮಶ್ಚ ಸಹಸಿದ್ದಂ ಚತುಷ್ಟಯಮ್‌ ॥ 


ಇತ್ಯಾದಿನಾ ಶ್ರೋತ್ರಿಯತ್ವಾದಿಗುಣೈೆಸ್ಟಸ್ಕೈ ವಾನ್ಯೇಭ್ಯ ಆಧಿಕ್ಯಾತ್‌ | ನ ಚೇಂದ್ರಪದಾದ್ವಿರಕ್ತಸ್ಕೇಂದ್ರಸಮಂ 


७-४७ 


ಸುಖಂ ಬ್ರಹ್ಮಪದಾದ್ವಿರಕ್ತಸ್ಯ ತತಮಮಿತೃತ್ರ ಕಿಂಚಿನ್ನಾನಮಸ್ತಿ | ದೃಷ್ಟವಸ್ತುನಿ ವಿರಾಗೇ ಆಯಾಸಾಭಾವಾತ್‌ 
ಕಶ್ಚಿತ್ತುಬವಿಶೇಷೋ ದೃಶ್ಯತೇ | ಅನ್ಯತ್ರ ಬ್ರಹ್ಮಪದಾದ್‌ QUSE, ನ ಕಶ್ಚಿದ್‌ ವಿಶೇಷೋ ದೃಶ್ಯತೇ | 
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ಅತೋತನುಭವವಿರುದ್ದತ್ವಾದ್‌ ಯತ್ವಿಂಚಿದೇತತ್‌ | 


11 


'ನರಾದಿಬ್ರಹ್ಮಹಪರ್ಯಂತಂ ವಿಮುಕ್ತಾನಾಂ ಶತೋಚ್ಛಯಃ। 
ಲು 
ನಿಃಶೇಷದುಃಖಹೀನಾನಾಂ ನಿತ್ಯಾನಂದೈಕಭೋಗಿನಾಮ್‌ | 
ಅಪ್ಯಾನಂದೋ ಮಿಥೋತಪ್ಯಕ್ತಸ್ತ್ಮದ್ಧರ್ಯೂಣಾಂ ಶ್ರುತೌ ಪೃಥಕ್‌ || ಇತಿ ಹರಿವಂಶೇಷು ॥ 
ಯದಾ ಹ್ಯೇವೈಷ ಏತಸ್ಮಿನ್ನುದರಮಂತರಂ ಕುರುತ' ಇತ್ಯತ್ರಾಪ್ಯೇತಸಿನ್ನಿತಿ ವಿಶೇಷಣಾತ್‌ ಸ್ವಗತಭೇದ- 

ನಿಷೇಧ ಏವ | 

ಅಭೇದಮೀಶರೂಪಾಣಾಂ ४९०० ಜೀವೇಶಯೋರಪಿ। 

ಯಃ ಪಶ್ಯೇತ್ಸಿ .ರಯಾ ಬುಧ್ಯಾ ಭಕ್ತಿಮಾನ್‌ ಸ ವಿಮುಚ್ಯತೇ ॥ ಇತಿ ಭವಿಷ್ಯತ್ತುರಾಣೇ || 

ಪರಂ ಜ್ಯೋತಿರುಷಸಂಪದ್ಯ ACW ರೂಪೇಣಾಭಿನಿಷ್ಟದ್ಯತೇ ಸ ಉತ್ತಮಃ ಪುರುಷಃ | 

ಸ ತತ್ರ ಪರ್ಯೇತಿ ಜಕ್ಷನ್‌ ಕ್ರೀಡನ್‌ ರಮಮಾಣಃ ಸ್ತೀಭಿರ್ವಾ ಯಾನೈರ್ವಾ Il 

ಲಿ ಲ 

ಯಸ್ಯ ಲೋಕಂ ಸಮಾಸಾದ್ಯ ಸ್ವರೂಪಮಭಿಪದ್ಯತೇ। 

ಜೀವಃ ಪರ್ಯೇತಿ ವಿಷ್ಣೋಶ್ಚ ಸಮೀಪೇ उड्‌ एचः | 

ಯತ್‌ ಪ್ರಸಾದಾತ್‌ ಸ ಪರ್ಯೇತಿ ಸ ವಿಷ್ಣುಃ ಪುರುಷೋತ್ತಮಃ ॥ 

ಅಕ್ಷಣ್ಣಂತಃ ಕರ್ಣವಂತಃ ಸಖಾಯೋ ಮನೋಜವೇಷ್ಟಸಮಾ ಬಭೂವುಃ I 

ಆದಘ್ನಾಸ ಉಪಕಕ್ಷಾಸ ४० Jf ಹ್ರದಾ ಇವ ಸ್ನಾತ್ವಾ ಉತ್ಪೇ COS II 

ದುಗ್ಗಸಾಗರಗಾಃ ಕೇಚಿತ್ಯೇಚಿದಶ್ಪತ್ತಕಕ್ಷಗಾಃ | 

ಅಮೃತಹ್ರದೇಷು ಕೇಚಿಚ್ಚಪಿಬಂತಿ ಸ್ನಾತವತದಾ | 

ಲ ಚ a ~ 

ಕೇಚಿತ್‌ ಪಶ್ಯಂತಿ ತಂ ದೇವಂ ಸದಾ ಕೇಚಿತ್‌ ಸಮೀಷಗಾಃ II 

ಆಣಿಂ ನ ರಥ್ಯಮಮೃತಾಧಿತಸ್ನುರಿಹ ಬ್ರವೀತು ಯ ಉ ತಚ್ಚಿಕೇತತ್‌ | 

ರಥ್ಯಮಾಣಿಮಿವಾಶ್ರಿತ್ಯ ಮುಕ್ತಾಃ ಸರ್ವೇ ವ್ಯವಸ್ಥಿತಾಃ | 

ಯಂ ವಿಷ್ಣುಂ ದೇವದೇವೇಶಂ ನಮಸ್ಪಸ್ಕೈ ಸ್ವಯಂಭುವೇ ॥ ಇತ್ಯಾದಿ II 

ತೌ ಯತ್ರ ವಿಹೀಯೇತೇ ಇತ್ಯತ್ರಾಪಿ ಪರಮಾತ್ಮೈವ | 

ಶರೀರಾನಭಿಮಾನೀ ಯೋ ಹೃದಿ ಸಂಸ್ಥೋ ಜನಾರ್ದನಃ। 

ಅಭಿಮಾನವತೋ ದೇಹೇ ಜೀವಸ್ಯ ಸ ನಿಯಾಮಕಃ॥ 

ಸ ಏವ ಸೂರ್ಯಸಂಸ್ಕಶ್ವಹಂಸಃ ಸೋತಹಮಿತಿ ಶ್ರುತಃ | 
3 ನೃಪಾದ್ಯಾಃ ಶತಧೃತ್ಯಂತಾಃ ಮುಕ್ತಿಗಾ ಉತ್ತರೋತ್ತರಮ್‌ | 

ಗುಣೈಃ ಸರ್ವೈಃ ಶತಗುಣಾ ಮೋದಂತ ಇತಿ ಹಿ ಶ್ರುತಿಃ Il 
- ವಿಷ್ಣುತತ್ವವಿನಿರ್ಣಯೋದಾಹೃತಪಾದ್ಮವಚನಮ್‌ | 


78 


ಹಂತೃತ್ವಾದ್ದಂಸನಾಮಾಠಸೌ ALCS BO ಚಾಸಾವಹೇಯತಃ ॥ 
ಸ ಏವ ಸೂರ್ಯಸಂಸ್ಥೇನ ರೂಪೇಣೈ 
ಸೂರ್ಯಸಂಸ್ಥಾದ್ದಿ ರೂಪಾತ್‌ ಸ ವಿಭಕ್ತೋರಕ್ಷಿಣಿ ಸಂಸ್ಥಿತಃ || 
ಗಚ್ಛತೋ ಮ್ರಿಯಮಾಣಸ್ಯ ತಾವುಭಾವಪಿ ದೇಹತಃ | 
ತಯೋರ್ದೇಹವಿಹಾನೇ ತು ಭವೇತಾರಿಷ್ಟದರ್ಶನಮ್‌ Il 
ತದಾ ಸಂಚಿಂತಯೇದ್‌ ದೇವಂ ತಮೇವ ಪುರುಷೋತ್ತಮಮ್‌ ॥ ಇತ್ಯಾದಿ ಹರಿವಂಶೇಷು Il 
ಕ್ಷೇತ್ರಜ್ಞ ಏತಾ ಮನಸೋ ವಿಭೂತೀರ್ಜೀವಸ್ಯ ಮಾಯಾರಚಿತಾ ಅನಿತ್ಯಾಃ। 
ಆವಿರ್ಹಿತಾಶ್ಚಾಪಿ ತಿರೋಹಿತಾಶ್ಚ ಶುದ್ಧೋ ವಿಚಷ್ಟೇ ಹ್ಯವಿಶುದ್ಧಕರ್ತುಃ || 
ಕ್ಷೇತ್ರಜ್ಞ ಆತ್ಮಾ ಪುರುಷಃ ಪುರಾಣಃ ಸಾಕ್ಷಾತ್‌ ಸ್ವಯಂಜ್ಯೋತಿರಜಃ ಪರೇಶ: Il 
ನಾರಾಯಣೋ ಭಗವಾನ್‌ ವಾಸುದೇವಃ ಸ್ಪ್ವಮಾಯಯಾತ ತತ್ಮನ್ವ್ಯವಧೀಯಮಾನಃ || 
ಇತಿ ಭಾಗವತೇ Il 


9 o 
ವಾಕ್ಷಿಣಿ ಸ್ಥಿತಃ | 


ಸ್ವೇಚ್ಛಯೈವಾವೃತೋ ವಿಷ್ಣುರ್ಜೀವೇ ತಿಷ್ಠತಿ ಸರ್ವದಾ | 
ಯೋತಸ್‌ ನಿಯಮಯನ್‌ ಜೀವಂ ಕ್ಷೇತ್ರಜ್ಞ DS ಶಬ್ಧಿತಃ ॥ ಇತಿ ಹರಿವಂಶೇಷು ॥ 
ಅಶರೀರಃ ಪ್ರಜ್ಞಾತ್ವೇತಿವಿಶೇಷಣಾಚ್ಚ ಪರಮಾತ್ಮಾ | ನ ಹಿ ಜೀವಸ್ಯಾಶರೀರತ್ವಮಮುಕ್ತಸ್ಯ | 
ಏಷ ತ ಆತ್ಮಾರನಂತರ್ಯಾಮ್ಯಮೃತಃ ಅತೋತನ್ಯದಾರ್ತಮ್‌ ॥ ಇತಿ ಚ॥ 
ನ ಹಿ ಜೀವಾದನ್ಯಸ್ಯಾರ್ತಿರುಪಪದ್ಯತೇ | 
ಸರ್ವೇಷಾಂ ಭೂತಾನಾಮಂತರಪುರುಷಃ ಸಮ ಆತ್ಯೇತಿ ವಿದ್ಯಾತ್‌' ಇತ್ಯಾದಿ ಶ್ರುತಿಭ್ಯಶ್ವ। 
ಬ್ರಹ್ಮಾದಯೋ ಹಿ ಭೂತಾನಿ ತೇಷಾಮಂತರ್ಗತೋ ಹರಿಃ | 
ಸಮಃ ಸ ಸರ್ವಭೂತೇಷು ಯ ಏವಂ ವೇದ डड AS ॥ ಇತಿ ಭಾರತೇ II 
ನ ಚ ಮುಖ್ಯೇ ಸತಿ ಲಕ್ಷಣಾ ನಾಮ ಯುಜ್ಯತೇ | ನ ಚ ಮುಖ್ಯತ ಏವ ಜೀವೇಶಯೋರೈಕ್ಯಂ 
ಯುಕ್ತಮ್‌ । ಪ್ರತ್ಯಕ್ಟವಿರೋಧಾದೇವ | 
ತಮೇವಂ ವಿದ್ದಾನಮೃತ ಇಹ ಭವತಿ ನಾನ್ಯಃ ಪಂಥಾ ಅಯನಾಯ ವಿದ್ಯತೇ || ಇತ್ಯಾದೇಃ | 
ಸಹಸ್ರಶೀರ್ಷತ್ವಾದಿಸರ್ವೇಶತ್ವಸರ್ವಜ್ಯಾಯಸ್ತ್ವಾದಿಜ್ಞಾನಾದೇವ ಮೋಕ್ಷಃ ಪ್ರತೀಯತೇ | ಅನನ್ಯ- 
ಯೋಗೇನ ನ ಚಾತ್ರಕ್ಯಜ್ಞಾನಮುಕ್ತಮ್‌ | "ಪುರುಷ ಏವೇದಂ ಸರ್ವಮ್‌' ಇತ್ಯತ್ರಾಪಿ ಸರ್ವೇಶಿತೃತ್ವ- 
ಮೇವೋಕ್ತಮ್‌ | "ಉತಾಮೃತತ್ವಸ್ಯೇಶಾನಃ' ಇತಿ ವಾಕ್ಯಶೇಷಾತ್‌ | 
ಪುರುಷ ಏವೇದಂ ಸರ್ವಂ ಭೂತಂ ಭವ್ಯಂ ಭವಚ್ಚಯತ್‌ । 
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ಇತ್ಯುಚ್ಛತೇ ತದೀಯತ್ನಾನ್ನ ತು ಸರ್ವಸ್ಪರೂಪತಃ ॥ 
ಭೂತಭವ್ಯಾದಿಜಾತಸ್ಯ ಮುಕ್ತಾನಾಮಪಿ vegg: | 
ಇತ್ಯುಚ್ಛತೇ ಶ್ರುತೌ ವಿಷ್ಣುಃ ಸರ್ವದಾ ಪುರುಷೋತ್ತಮಃ ॥ ಇತಿ ಭಾರತೇ Il 
ಸ ರ್ವಸ್ಮಾದುತ್ತಮ ಇತಿ ಸಮ್ಯಕ್‌ ಸ್ನೇಹಯುತಾ ಮತಿಃ | 
ಸು ಸ್ಥಿರಾ ಭಕ್ತಿರುದ್ದಿಷ್ಟಾತಯಾ ಮೋಕ್ಟೋ ನ ಚಾನ್ಯತಃ॥ 
ತಯಾ ಮೋಕೊ > ಭವತ್ಯೇವ ಸಾ ಚೇತ್‌ ಪೂರ್ಣಾ ಸ್ಹಯೋಗ್ಯತಃ | 
ಅಪರೋಕ್ಷದೃಶಾ ಯುಕ್ತಾಸಾ ಪೂರ್ಣೇತ್ಯಭಿಧೀಯತೇ || 
ಅಪರೋಕ್ಷದೃಶಿಶ್ಚಾಪಿ ಮಹಾಚಾರ್ಯೋಕ್ತದಶನಮ್‌ | 
ಸೋಠಪಿ ಯನ್ಮೋಕ್ಷನಿಯತಂ ಮನಸಾ ಸಮುದೀರಯೇತ್‌ ॥ 
ತಸ್ಯ ದರ್ಶನತೋ ಯಾತಿ ಮುಕ್ತಿಂ ನಾಸ್ತೃತ್ರ ಸಂಶಯಃ I 
ಧ್ಯಾನಂ ಚ ಗುರುಶುಶ್ರೂಷಾ ನಿತ್ಯನೈಮಿತ್ತಿಕಾಃ ಕ್ರಿಯಾಃ II 
“ತೀರ್ಥದಾನಜಪಾದ್ಯಾಶ್ಚ ಸ್ವಾದ್ಯಾಯೋ ಹರಿಕೀತನಮ್‌ | 
ದ್ವಾದಶ್ಯಾದಿವ್ರತಂ ಚೈವ ತುಲಸ್ಕಾದ್ಯೈ ರಥಾರ್ಚನಮ್‌ II 
ಸರ್ವಂ ಭಕ್ತ್ಯರ್ಥಮುದ್ದಿಷ್ಟಂ ನಿಷ್ಠಲಂ ತು ತಯಾ AD I 
ವಿಷ್ಣುಭಕ್ತಿಯುತೋ ಮುಕ್ತಿಂ ಯಾತಿ ನಾನ್ಯಃ ಕಥಂಚನ Il 
ಏತದನ್ಯತ್‌ ತು ಯಚ್ಛಾಸ್ರ್ರಂ ನ ತಚ್ಛಾಸ್ತ್ರಂ ಕುವರ್ತೃ ತತ್‌ | 
ವಿಷ್ಣೋರ್ಭಕ್ತಿಮೃತೇ ಮುಕ್ತಿರ್ಜೀವಾಭೇದೋ ಹರೇರಪಿ॥ 
ಶಿವಬ್ರಹ್ಮಾದಿಸಾಮ್ಯಂ ಚ ಹರೇರ್ಮೋಹಾರ್ಥಮುಚ್ಯತೇ। 
ದೈತ್ಯಾನಾಂ ಮೋಹನಾರ್ಥಾಯ ವಿಷ್ಣೋರನ್ಯಸಮಾನತಾ || 


LL 


gl 


ಹೀನತಾ ಚೋಚ್ಯತೇ ಶಾಸ್ತ್ರೈರ್ನ ತದ್ಭಾಹ್ಯಂ ಮನೀಷಿಭಿಃ I 
ವಿಷ್ಣುವಾಯುಗಿರೀಶೇಂದ್ರದೇವವಿಪ್ರಾಃ ಕ್ರಮಾತ್‌ ಸದಾ ॥ 

ಸಾಮರ್ಥ್ಯತೋ ವಿಹೀನಾಸ್ತು ಗುಣೈಃ ಸರ್ವೈಸ್ತಥೈವ ಚ। 

ಹೀನೋ ವಿಷ್ಣುರ್ನ ಕಸ್ಯಾಪಿ ಸರ್ವತಶ್ನೋತ್ತಮೋ ಮತಃ॥ 

ಏತದನ್ಯತ್ತು ಯಚ್ಛಾಸ್ತ್ರಂ ತದಾಸುರವಿಮೋಹನಮ್‌ | 

ತಸ್ಮಾತರ್ವೋತ್ತಮಂ ವಿಷ್ಣುಂ ನಿಶ್ಚಿತ್ಯ ಪರಮಂ ವ್ರಜೇತ್‌ ॥ ಇತಿ ಹರಿವಂಶೇಷು II 


ಕ ದಾನತೀರ್ಥತಪೋಯಜ್ಞಪೂರ್ವಾಃ ಸರ್ಮೇತಪಿ ಸರ್ವದಾ | 
ಅಂಗಾನಿ ಹರಿಸೇವಾಯಾಂ ಭಕ್ತಿಸ್ಟೇಕಾ ವಿಮುಕ್ತಯೇ I? ಮ.ಭಾ.ತಾ.ನಿ ೧/೯೮ 
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ತುಲಾಪುರುಷದಾನಾದ್ಯೈ ರಶ್ಹಮೇಧಾದಿಭಿರ್ಮಖೈಃ | 
ವಾರಾಣಸೀಪ್ರಯಾಗಾದಿತೀರ್ಥಸ್ನಾನಾದಿಭಿಃ ಪ್ರಿಯೇ I 
ಗಯಾಶ್ರಾದ್ದಾದಿಭಿಃ ಪಿತ್ರೈರ್ವೇದಪಾಠಾದಿಭಿರ್ಜಪೈಃ। 
ತಪೋಭಿರುಗ್ರೆ ಯರ್ನಿಯಮೈರ್ಯಮೈರ್ಭೂತದಯಾದಿಭಿಃ || 
ಗುರುಶುಶ್ರೂಷಣ್ಯೆಃ ಸತ್ಯೈಃ ಧರ್ಮೈರ್ವರ್ಣಾಶ್ರಮೋಚಿತೈಃ। 
ಜ್ಞಾನಧ್ಯಾನಾದಿಭಿಃ ಸಮ್ಯಕ್‌ ಚರಿತೈರ್ಜನ್ಮಜನ್ಮಭಿಃ || 
ನ ಯಾಂತಿ 3३00 ಶ್ರೇಯೋ ವಿಷ್ಣುಂ ಸರ್ವೇಶ್ದರೇಶ್ದರಮ್‌ | 
ಸರ್ವಭಾವೈರನಾಶ್ರಿತ್ಯ ಪುರಾಣಪುರುಷೋತ್ತಮಮ್‌ ॥ ಇತಿ Sot I 
ಭಾವೋ ಭಕ್ತಿಃ ಸಮುದ್ಧಿಷ್ಠಸ್ತದ್ದಾನ್‌ ಭಾವುಕ ಉಚ್ಯತೇ ॥ ಇತಿ ನಾರಸಿಂಹೇ II 
ಮುಕ್ತಾನಾಮಪಿ ಸಿದ್ದಾನಾಂ ನಾರಾಯಣಪರಾಯಣಃ I 
ಸುದುರ್ಲಭಃ ಪ್ರಶಾಂತಾತ್ಮಾ ಕೋಟಿಷ್ಟಪಿ ಮಹಾಮತೇ ॥ ಇತಿ ಭಾಗವತವಚನಮ್‌(6/145/5) 
ಪರಾಯಣಃ ಅತಿ ವಿಶೇಷಣಾನ್ನ ನಾರಾಯಣಾಯನವತ್ಪಂ ವಿನಾ ಮುಕ್ತಿದ್ಯೋತಕಮ್‌ ॥ ಇತಿ ಚ II 
ದಾ ದಾಷ m 
ತಥಾಹಿ ಬೃಹದ್ಭಾಷ್ಯಮ್‌ 
ಬ್ರಹ್ಮವಿದ್ಯಯಾ ಸರ್ವಂ ಭವಿಷ್ಯಂತ ಆತ್ಮಯೋಗ್ಯತಾಪೂರ್ತಿಮಾಪ್ನವಂತೋ ಮಹಾಂತೋ 
ಯದಾಹುಃ | ಬ್ರಹ್ಮವಿದ್ಯಯಾ ಸ್ವಯೋಗ್ಯಂ ಸರ್ವಂ ಪ್ರಾಪ್ಯತ ಇತಿ । ನಿತ್ಯ- 
ನಿರ್ದುಃಖಾನಂದಾನುಭವರೂಪೋ ಹಿ AS ಉತ್ತಮೋ ಜೀವಃ | ತಾದೃಶಂ ರೂಪಮಜ್ಞಾನಾತ್‌ 
ತಿರೋಹಿತಂ ಬ್ರಹ್ಮವಿದ್ಯಯಾರ ಭಿವ್ಯಜ್ಯತೇ ಏವ । ನ ಚಾನ್ಯಥಾರಭಿವ್ಯಜ್ಯತ ಇತಿ ಸಂತೋ ಯದಾಹುಃ | 
ತತ್ತತ್ರ ಕೇಚಿನ್ನನುಷ್ಯಾ ಇತಿ ಮನ್ಯಂತೇ | ಸ್ವರೂಪಮಪಿ ಬ್ರಹ್ಮವಿದ್ಯಯಾರಭಿವ್ಯಜ್ಯತೇ ಚೇತ್‌ ತದ್‌ 
ಬ್ರಹ್ಮಾಪಿ ಯಸ್ಮಾತ್‌ ಸರ್ವಮಭವತ್ತರಿಪೂರ್ಣಮಭವತ್‌ SESS Powe ಜ್ಞಾತೆ ಶೈ ವಾಭವತ್ತಿಮಿತಿ || 
ಸತ್ಯಮ್‌ | ತದಪಿ ಸ್ವರೂಪಂ ನಿತ್ಯಾಪರೋಕ್ಷಜ್ಞಾನೇನ ಸರ್ವದಾ ಜಾನಾತ್ಯೇವ | ಅತ ಏವ 
ಸರ್ವದಾ ಪರಿಪೂರ್ಣಮಿತಿ ತೇಷಾಂ ಪರಿಹಾರ: | ತದಾತ್ಗಾನಮೇವಾವೇತ್ಪಸ್ಥಾತ್‌ ತತರ್ವಮ- 
ಭವದಿತಿ ॥ 
"ಆತ್ಮಾ ವಾ ಇದಮೇಕ ಏವಾಗ್ರ ಆಸೀತ್‌' ''ಸದೇವ ಸೋಮ್ಯೇದಮಗ್ರ ಆಸೀತ್‌' ಇತ್ಯಾದಿವತ್‌ 
ಸದಾತನಜ್ಞಾನಂ ಪೂರ್ಣಭಾವಂ ಚಾಹ | 
ಇದಮಗ್ರೇ ಅಸ್ಯಾಗ್ರ ಇತಿ AA ger ದ್ವಿತೀಯಾ | ಅಹಂ ಅಹೇಯಂ, ಬ್ರಹ್ಮ ಪರಿಪೂರ್ಣಮ್‌ | 
ಅಸ್ಥಿ ಸರ್ವದಾಸ್ವೀತಿ ಮೇಯಮಿತ್ಯೇತೈರ್ವಿಶೇಷಣೈರಾತ್ಮಾನಂ ಸ್ವರೂಪಮೇವಾವೇತ್‌ | ಯದ್ಯಹಂ- 
ಶಬ್ಲೋತಸ್ಮಚ್ಛಬ್ದಾರ್ಥವಾಚೀ ಅಸ್ಲಿಶಬ್ಲಶ್ಲೋತ್ತಮಪುರುಷೇ BAS ತತ್ಮಾನಮಿತಿ ವ್ಯರ್ಥಂ ಸ್ಯಾತ್‌ | 
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ಅತೋ ಹಮಸ್ಥಿಶಬ್ದಾವುಕ್ತಾರ್ಥಾವೇವ | ಅಗ್ರೇ ಅನಾದಿಕಾಲತ ಏವ ವಿದ್ಯಮಾನಮಾತ್ಮಾನಂ ಜಾನಾತಿ 
ಚ ತದ್ಬಹ್ಮೇತ್ಯ ರ್ಥಃ | ಸರ್ವನಿಯಂತತೇನ ಸರ್ವಗತತ್ವಾದಹೇಯಮ್‌ | 
८७७ ४ 9 3 


“SSO ಸೋತಸೌ OSE? ಸೋರಹಂ ಯೋಶಸಾವಸೌ ಪುರುಷಃ Als BWA” 
ಇತ್ಯಾದಿಷ್ಠಹ್ಯಹಂಶಬ್ಲೋತ ಂತರ್ಯಾಮಿತ್ಸೇನಾಹೇಯತ್ನವಾಚೀ | ತತಶ್ಯಂ ಸ ಆತ್ಮಾ ತತ್ತ QA 
ಭೇದಸ್ಯ ನವಕೃತ್ಕೊ DES ಭ್ಯಾಸಾತ್‌ | “SBA, CS DO RCSA’ ''ಅಹಂ ಬ್ರಹ್ಮಾಸ್ಟಿ' ಇತ್ಯಾದಿವಾಕ್ಯಾನಾಂ 
ಸಮ್ಯಗರ್ಥಾಪರಿಜ್ಞಾನಾತ್‌ ಭ್ರಾಂತಿಪ್ರಾಪ್ತೋತ ಭೇದೋತತತ್ತಮಸೀತಿ ನವಕೃತ್ವೋ ನಿರಾಕ್ರಿಯತೇ | 
"SO S ಆಹುರಸದೇವೇದಮಗ್ರ ಆಸೀದೇಕಮೇವಾದ್ದಿಶೀಯಂ ಕುತಸ್ತು ಖಲು ಸೌಮ್ಯೈವಂ 
ಸ್ಯಾತ್ಯಥಮಸತಃ ಸಜ್ಜಾಯೇತ' ಇತ್ಯಾದಿನಾ ''ಅಸದ್ವಾ ७०००७ ಆಸೀದಸತಃ ಸದಜಾಯತ' ಇತ್ಯಾದಿ 
ಶ್ರುತ್ಯರ್ಥಾಪರಿಜ್ಞಾನೋತ್ನಭ್ರಮೋ ಯಥಾ ನಿವಾರ್ಯತೇ | ಏವಮತತ್ತ್ವಮಸೀತಿವಾಕ್ಯೇನಾಪಿ | ಸ 
ಆತ್ಮೇತಿಶಬ್ದಾಚ್ಚ। ಆತ್ಮಶಬ್ದಸ್ಯ ಪರಮಾತ್ಮನಿ ಮುಖ್ಯತ್ಸೇಪಿ ಜೀವೇ ಭ್ರಾಂತಿರುಪಪದ್ಯತೇ | ತನ್ನಿವೃತ್ತ Rol 
ಚಾತತ್ತ್ವಮಸೀತ್ಯಾಹ | 


""ಯಚ್ಚಾಪ್ನೇತಿ ಯದಾದತ್ತೇ ಯಚ್ಚಾತ್ತಿ ವಿಷಯಾನಿಹ I ಯಚ್ಚಾಸ್ಯ ಸಂತತೋ ಭಾವಸ್ತಸ್ಮಾದಾತ್ಮೇತಿ 
ಭಣ್ಯತೇ I 


aT ०७०55 Bo, Q8 SOS ಮಿದಂ ಸರ್ವಮಿತ್ಯನೇನೋಚ್ಯತೇ | 


""ಪೂರ್ಣತ್ತವಾಚ್ಯಾತ್ಮಶಬ್ದ ಆತ್ಮಾ ಪೂರ್ಣತ್ಸತೋ BO? ಇತ್ಯಾದಿನಾ ಸ ಆತ್ಮೇತಿ 
ಪೂರ್ಣತ್ಸಮಭಿಧೀಯತೇ | 


“ಯಥಾ ಸೋಮೈ ಕೇನ ಮೃತ್ತಿಂಡೇನ' ಇತಿ ಸದೃಶವಿಜ್ಞಾನೇನ ಸದೃಶಾಂತರಂ ವಿಜ್ಞಾತಂ 
ಭವತೀತ್ಯುಕ್ತಮ್‌ | ಲೋಹಮಣಿನೇತಿ ಮಣಿಶಬ್ದಾತ್‌ ಪ್ರಧಾನವಿಜ್ಞಾನೇನಾಪ್ರಧಾನಂ ಸರ್ವಂ ವಿಜ್ಞಾತಂ 
ಭವತೀತಿ । 


""ಮಣಿರ್ಮುಖಂ ಪ್ರಧಾನಶ್ಚೇತ್ಯುತ್ತಮಸ್ಯ ವಚೋ ಭವೇತ್‌'' ಇತಿ ವಚನಾತ್‌ । 


“ಯಥಾ ಸೋಮ್ಕೈಕೇನ ನಖನಿಕೃಂತನೇನ ಸರ್ವಂ ಕಾರ್ಷ್ಲಾಯಸಂ ವಿಜ್ಞಾತಂ ಸ್ಯಾತ್‌'' ಇತಿ 
ಪುನರಪಿ ಸದೃಶೇನ ವಿಜ್ಞಾತೇನ ಸದೃಶಾಂತರಂ ವಿಜ್ಞಾತಂ ಭವತೀತ್ಯಭ್ಯಾಸಸ್ತಾತರ್ಯಾರ್ಥ:ಃ | 

ಉಪಾದಾನವಿವಕ್ಷಾಯಾಮೇಕತ್ವವಿವಕ್ಷಾಯಾಂ ಚೈಕೇನೇತಿವಿಶೇಷಣಂ ಪಿಂಡೇನೇತಿ ಏಕೇನ 
ಮಣಿನೇತಿ ಪುನರೇಕೇನೇತಿ ಚ ವಿಶೇಷಣಾನಿ ವ್ಯರ್ಥಾನಿ ಭವೇಯುಃ | ತಸ್ಥಿನಕ್ಷೇ ಮೃದಾ ವಿಜ್ಞಾತಯಾ 
ಲೋಹೇನ ವಿಜ್ಞಾತೇನ ಕಾರ್ಷಾಯಸೇನ ಚ ವಿಜ್ಞಾತೇನ ಸರ್ವಂ ವಿಜ್ಞಾತಂ ಭವತೀತಿ ವಕ್ತವ್ಯಮ್‌ | 
ನಹ್ಯೇಕಮೃತ್ತಿಂಡವಿಕಾರಭೂತಂ ಸರ್ವಂ ಮೃನ್ಸಯಮ್‌ | ನ ಚ ತೇನೈಕ್ಯಂ ಸರ್ವಸ್ಯ ವಿದ್ಯತೇ | Ws 
ಲೋಹಮಣಿಕಾರ್ಯಂ ಸರ್ವಲೋಹಮಯಮ್‌ | ನ ಚ ತೇನೈಕೀಭೂತಮ್‌ | ನ ಚೈಕನಖನಿ- 
ಕೃಂತನಕಾರ್ಯಂ ಸರ್ವಂ ಕಾರ್ಷ್ಲಾಯಸಮ್‌ I 
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""ವಾಚಾ55ರಂಭಣಂ ವಿಕಾರೋ ನಾಮಧೇಯಂ ಮೃತ್ತಿಕೇತ್ಯೇವ ಸತ್ಯಮ್‌'' ಇತ್ಯಾದಿ 
ಪ್ರಧಾನಪರಿಜ್ಞಾನೇ ಗುಣಭೂತಂ ಪರಿಜ್ಞಾತಮಿವ ಭವತೀತ್ಯತ್ರ ದೃಷ್ಟಾಂತಾಂತರಮ್‌ | ವಾಚಾ ನಾಮ್ನಾ 
ಆರಂಭಣಂ ವಿಕಾರಃ ವಿವಿಧತ್ಟೇನ ಕರ್ತುಂ ಯೋಗ್ಯಮಿತಿ ವಿಕಾರಃ | ಸತ್ಯಂ ಸರ್ವದಾ ವಿದ್ಯಮಾನಂ 
ನಾಮಧೇಯಂ ಮೃತ್ತಿಕೇತ್ಯೇವ | ಸಂಕೇತರೂಪೇಣ ನಾನಾವಿಧಾನಿ ನಾಮಾನಿ ಕರ್ತುಂ 37 ose | 


ತಥಾಪಿ ಶಾಸ್ತ್ರಪ್ರಯೋಗಸಿದ್ದಮೃತ್ತಿಕಾದಿನಾಮಪರಿಜ್ಞಾನಾತ್‌ ತತ್ತನ್ನಾಮವಿದ್ದವತಿ | ಏವಂ ನಿತ್ಯಾ- 
ಸಾಮ್ಯಾತಿಶಯಸರ್ವಗುಣರಪರಿಪೂರ್ಣಪರಮೇಶ್ನರಪರಿಜ್ಞಾನಾತ್‌ ಸರ್ವವಿದ್ಧವತೀತಿ | 

ಯಥೈೆಕಸ್ಮಿನ್‌ ಜನಪದೇ ಪ್ರಧಾನಪುರುಷೇಷು ಪರಿಜ್ಞಾತೇಷ್ಟಾಹೂತೇಷ್ವಾಗತೇಷು ವಿನಾಶಿತೇಷು 
ರಕ್ಷಿತೇಷು ವಾ ಸರ್ವೋ ಜನಪದ: ಪರಿಜ್ಞಾತ ಆಹೂತ ಆಗತೋ ವಿನಾಶಿತೋ ರಕ್ಷಿತ ಇತ್ಯುಚ್ಛತೇ | 
ಯಥಾ ವಾ ರಾಜಸು ನಾಶಿತೇಷು | 


""ನಾಶಿತಾ ಪೃಥಿವೀ ಸರ್ವಾ ಧಾರ್ತರಾಷ್ಟ್ರೇಣ ದುರ್ನಯ್ಯೆ?' ಇತಿ | 


ಯಥಾ ಚ ಕೇಷಾಂಚಿತ್ಪುರುಷಾಣಾಂ ರಕ್ಷಣೇನ, ""ಶಶಾಸ ಪೃಥಿವೀಂ ಸರ್ವಾಂ ಸಶೈಲವನ- 
ಕಾನನಾಮ್‌'' ಇತಿ I 


ಏವಂ ಸರ್ವೋತ್ತಮಸ್ಯ ಪರಮೇಶ್ನರಸ್ಯ ವಿಜ್ಞಾನಾತ್ತರ್ವಂ ವಿಜ್ಞಾತಮಿವ ಭವತಿ | 


ನಚ ಮೃನ್ಸಾತ್ರವಿಜ್ಞಾನಾದ್ದಟಶರಾವಾದಿಸಂಸ್ಥಾ ವಿಜಾತಾ ಭವಂತಿ ಮುಖತಃ | ತಥಾಸತಿ 
LU Q em 3 


ದೃಷ್ಟಮೃದಃ ಪುರುಷಸ್ಯ ಘಟಶರಾವಾದಿಜಿಜ್ಞಾಸಾ ನ ಸ್ಯಾತ್‌ । 


ej 
ಸೃಷ್ಠಿಕಥನಂ ಚ ಪ್ರಾಧಾನ್ಯಾರ್ಥಂ ತ್ರೀಣಿ ರೂಪಾಣೀತ್ಯೇವ | ಸತ್ಯಮಿತ್ಯಪಿ ಪ್ರಾ 
ಮೇವಾಭಿಮಾನಿದೇವತಾಪೇಕ್ಷಯಾ | 

ತೇಜೋರ ಭಿಮಾನವಾನ್‌ ಬ್ರಹ್ಮಾ ವಾಯುಶ್ಚಾಬಭಿಮಾನವಾನ್‌ | 


ರುದ್ರಃ ಕ್ಷಿತ್ಯಭಿಮಾನೀ ಚಾಪ್ಯೇತನ್ಮಯಮಿದಂ ಜಗತ್‌ ॥ 


5 * 
ಅಭಿಮನ್ಯಮಾನಸಹಿತಾಸ್ತ್ರ ಯ ಏತೇರಭಿಮಾನಿನಃ। 
ವಿಷ್ಣೋರ್ಜಾತಾಃ ಕ್ರಮೇಣೈವ ಪೂರ್ವಸ್ಮಾದುತ್ತರೋತ್ತರಮ್‌ ॥ 


(e 


ತೇಜೋ ಬನ್ನಾಭಿಧಾ ತಸ್ಮಾದೇಷಾಮೇವ ಪ್ರಕೀರ್ತಿತಾ | 

ಏತೇ ಚ ತ್ರೀಣಿ ರೂಪಾಣೀತ್ಯಭಿಧಾಗೋಚರಾಃ ಸುರಾಃ॥ 
ಬ್ರಹ್ಮವಾಯುಗಿರೀಶೇಭ್ಯಸ್ತೇಭ್ಯೋ ಜಾತಮಿದಂ ಜಗತ್‌ | 

ಅತೋ ಗ್ಲಿನೂರ್ಯಸೋಮಾನಾಮಪಿ ರೂಪಂ SAHA || 
VSMCS ಗ್ವಿಸೂರ್ಯಸೋಮಾನಾಂ ನಾಮಾಷ್ಯೇಷಾಂ ಪ್ರಕೀರ್ತಿತಮ್‌ | 
ಸಾದನಾದ್ಯಮನಾಚ್ಚೈವ ಸತ್ಯಮೇಷಾಂ ತ್ರಯಃ ಸುರಾಃ II 


ತೇಷಾಂ ಸತ್ಯಂ ಹರಿಃ ಸಾಕ್ಷಾದ್ಯತಸ್ತೇಷಾಂ ನಿಯಾಮಕಃ। 
ಪ್ರಧಾನೇ ಸತ್ಯಶಬ್ಲೋತ ಯಂ ಶ್ರುತಿಭಿಃ ಸಮುದಾಹೃತಃ॥ 
ಯಥೈವ ಸರ್ವಲೋಹಾನಾಂ ಪ್ರಧಾನಂ ಕಾಂಚನಂ ಸ್ಮೃತಮ್‌ | 
ಯಥಾ ಮತಿಂಡಸದಶಾ ಮಣಯಾಃ ಸರ್ವ ಏವ B II 
ಲಲ ಲ 96€ 

ಯಥಾ ಕಾರ್ಷಾಯಸಂ ಸರ್ವಂ ಸಮಂ ಕಾರ್ಷಾಯಸಾಂತರೇ। 
ಏವಂ ಸರ್ವಸ್ನ ಜಗತಃ ಸದಶಃ ಶ್ರೇಷ ಏವ ಚ॥ 

ನ ತು ತಜಾ ನಾಜಗಜಾ ತಮಿವಾಖಿಲಮ್‌ | 

9 ay ಜ ಜಣ 

ಸ್ರಷ್ಟಾಚ್ಛವ ಸಂಹರ್ತಾ ನಿಯಂತಾ ರಕ್ಷಿತಾ ಹರಿಃ II 
९७ ವ್ಯಾಪ್ತಮಿದಂ ಸರ್ವಮೈತದಾತ್ಪ್ಯಮತೋ ವಿದುಃ 

ತಾ ಪೂರ್ಣಗುಣತಃ ಸ ಸೂಕ್ಷ್ಮಃ ಸರ್ವಗಃ ಸದಾ॥ 


d 


GL 


ಸರ್ವೋತ್ತಮತ್ವಾತ್‌ ಸತ್ಯಂ ತಜ್ಜೀವಾಭಿನ್ನಂ ತದಾಸುರಾಃ। 
ವಿದುರ್ನ ತಂ ತಥಾ ವಿದ್ಧಿ ಶ್ವೇತಕೇತೋ ಕದಾಚನ II 

ಕಿಂತು ವಿಷ್ಣುಃ ಪೃಥಕ್‌ ಸರ್ವದೇವದೇವೇಶ್ಚರಃ ಪ್ರಭುಃ | 
ಪೃಥಗೇವಾಹಮತ್ಯಲ್ಪಶಕ್ತಿಜ್ಞಾನಸುಖಾದಿಕಃ ॥ 

ಇತ್ಯೇವ eo ಸತತಮತೋ ಮೋಕ್ಷಮವಾಪ್ಪ್ಯಸಿ। 
ಸರ್ವೋತ್ತಮ QS ಜ್ಞಾತೋ ವಿಷ್ಣುರ್ಮೋಕ್ಷಮಿಮಂ ನಯೇತ್‌ ॥ 
ಜೀವರೂಪತಯಾ ಜ್ಞಾತಸ್ತಮೋತಂಧಂ ಪ್ರಾಪಯೇತ್‌ ಪ್ರಭುಃ। 
ವಿಷ್ಣೋರ್ದಾಸತಯಾ ವಿಷ್ಣೋಃ ಸಾಮೀಪ್ನಂ ಮೋಕ ಉಚ್ಛತೇ॥ 
ನ ವಿಷ್ಣುತಂ ತು ಮೋಕಃ ಸ್ನಾದೇಷೋತಹಮಿತಿ ವಾ A See I 
ಸಂಸಾರಸಾಗರಾತ್‌ ತೀರ್ಣೋ ಮುಕ್ತೋತಹಮಿತಿ ವಾಸ 1,9 I 
ಯದಾ ತದಾ ವಿಮೋಕ್ಷೇಣ ಕಿಂ ಫಲಂ ಜ್ಞಾನಿನೋ ಭವೇತ್‌ । 
ಯಥಾ ಮಧುಕರೈರ್ನಾನಾವಿಧಪುಷರಸಃ ಸಹ ॥ 

ಮಧುತ್ತಂ ಪ್ರಾಪಿತಃ ಸಂವಿದಭಾವಾನ್ನ ಸುಖೀ ಭವೇತ್‌ | 

ಯಥಾ ನದ್ಯೋ ನ ಮುಕ್ತಾ ಹಿ ಸಮುದ್ರಂ ಪ್ರಾಪಿತಾ ಅಪಿ॥ 
ಇಯಮಸ್ಸೀತಿ ಚಾಜ್ಞಾನಾದ್ಯಥಾ ಸುಪ್ತೋ ನ ಮುಚ್ಯತೇ | 


= e ಪಾ =o = 
ಪ್ರಲಯೇತಪಿ ಹರಿಂ ಪ್ರಾಪ್ತಃ ಪೃಥಕ್ತ್ಯಜ್ಞಾನವರ್ಜನಾತ್‌ II 


ಏವಂ ಜೀವೋಶಯೋರ್ಭೇದಜ್ಞಾನಾದ್‌ ವಿಷ್ಣೋಃ ಸದೋಚ್ಚತಾಮ್‌ | 


83 


84 


ಜ್ಞಾತ್ಸೈವ ಮುಚ್ಯತೇ ತಸ್ಮಾದೇವಂ ಜಾನೀಹಿ ಪುತ್ರಕ ॥ ಇತಿ ಬ್ರಹ್ಮಾಂಡೇ II 
ಮಗ್ಗಸ್ಯ ಹಿ Bes ಜ್ಞಾನೇ ಕಿಂ ನ ದುಃಖತರಂ ಭವೇತ್‌' ಇತಿ ಚ ಮೋಕ್ಷಧರ್ಮೇ ॥ ಇತಿ II 
ड्ड, ಸ್ವರೋಕಂ ಭಗವಾನ್‌ ಸಭಾಜಿತಃ ಸಂದರ್ಶಯಾಮಾಸ' ART, 
ನ ವರ್ತತೇ ಯತ್ರ ರಜಸ್ತಮಸ್ತಯೋಃ A 9 ಚ ಮಿಶ್ರಂ ನ ಚ ಕಾಲವಿಕ್ರಮಃ | 
ನ ಯತ್ರ ಮಾಯಾ ಕಿಮುತಾಪರೇ ಹರೇರನುವ್ರತಾ ಯತ್ರ ಸುರಾಸುರಾರ್ಚಿತಾಃ॥ 

ಅತಿ ಚ ಭಾಗವತೇ (2/9/10) 
ಅದರ್ಶಯತ್‌ ಸ್ವಕಂ ಲೋಕಂ ಬ್ರಹ್ಮಣೇ ವಿಷ್ಣುರವ್ಯಯಃ I 
ಯಸ್ಮಾತ್‌ BASSO ನಾಸ್ತಿ ಯತ್ರ ಮುಕ್ತಾ ಉಪಾಸತೇ ॥ ಇತಿ ಹರಿವಂಶೇಷು II 
ಅತಃ ಪರಂ ನ ಯತ್ನದಮಿತೃತ್ರಾಪಿ ०३०३१२३, ಯಸ್ಮಾದಿತ್ಯರ್ಥಃ | 
""ಯತ್ತದಿತ್ಯಾದಯಃ ಶಬ್ದಾಃ ಪಂಚಮ 
"ವಿದ್ಯಾರ ರತ್ಥನಿ ಭಿದಾಬೋಧಃ | 
ಕ್ಲಾಂಭೋತ ನಲಾನಿಲವಿಯನ್ನನಇಂದ್ರಿಯಾರ್ಥರ್ಭೂತಾದಿಭಿಃ ಪರಿವೃತಃ ಪ್ರತಿಸಂಜಿಫೃಕ್ಟುಃ | 
ಅವ್ಯಾಕೃತಂ 253 ಯರ ಗುಣತ್ರಯಾತ್ಮಾಕಾಲಂ ಪರಂ ಸ್ವಮನುಭೂಯ ಪರಃ ಸ್ವಯಂಭೂಃ || 
ಏವಂ DOCS, ಭಗವಂತಮನುಪ್ರವಿಷ್ಟಾಯೇ ಯೋಗಿನೋ ಜಿತಮರುನ್ಮನಸೋ ವಿರಾಗಾಃ। 
ತೇನೈವ ಸಾಕಮಮೃತಂ ಪುರುಷಂ ಪುರಾಣಂ ಬ್ರಹ್ಮ ಪ್ರಧಾನಮುಪಯಾಂತ್ಯಗತಾಭಿಮಾನಾ? Il 


& -2 * 


5 
POTS, ಕೀರ್ತಿತಾ? ಇತಿ ಚ। 


ಭೇದದೃಷ್ಟಾ gS ५०७०७९७ ನಿಃಸಂಗೇತನಾಪಿ ಕರ್ಮಣಾ' ಇತ್ಯಾದಿ ಚ। 
ಆಧಿಪತ್ಯಮೃತೇ ಚೈವ ಆನಂದೇನಾಪಿ ಕರ್ಮಣಾ | 

ಸರ್ವೇ ತೇ ಬ್ರಹ್ಮಣಸ್ತುಲ್ಯಾ ಭೋಗೇನ ವಿಷಯೇಣ ಚ॥ 
ನಾನಾತ್ಸೇನಾಪಿಸಂಬದ್ದಾಸ್ತದಾ ತತ್ಯಾಲಭಾವಿನಾ | 

ಪ್ರಕೃತೌ ಕಾರಣಾತೀತಾಃ MBN CH ವ್ಯವಸ್ಥಿತಾಃ II 

ಪ್ರದರ್ಶಯಿತ್ವಾ ಹ್ಯಾತ್ಮಾನಂ ಪ್ರಕೃತಿಸ್ತೇಷು ಸರ್ವಶಃ | 
ಪುರುಷಾನ್ಯಬಹುತ್ತೇನ ಪ್ರತೀತಾ ನ ಪ್ರವರ್ತತೇ Il 

ಪ್ರವರ್ತತಿ ಪುನಃ ಸರ್ಗೇ ತೇಷಾಂ ಸಾ ನ ಪ್ರವರ್ತತೇ। 

ಸಂಯೋಗಃ ಪ್ರಕೃತೇರ್ನೈವ ಮುಕ್ತಾನಾಂ ತತ್ತ್ವದರ್ಶನಾತ್‌ Il 

ಸಮಾ ದುಃಖನಿವೃತ್ತಿಸ್ತು ಮುಕ್ತಾನಾಮಪಿ ಸರ್ವಶಃ। 
ಮಾನುಷಾದಿವಿರಿಂಚಾಂತಂ ಸುಖಂ ००००१० ಶತೋತ್ತರಮ್‌ ॥ ಇತ್ಯಾದಿ ವಾಯುಪ್ರೋಕ್ಷೇ I 
ಐಕಾತ್ಮ್ಯಂ ನಾಮ ಯದಿದಂ ಕೇಚಿದ್‌ ಬ್ರೂಯುರನೈಪುಣಾಃ I 


ಶಾಸ್ತ್ರತತ್ತ್ರಮವಿಜ್ಞಾಯ ತಥಾವಾದಬಲಾ ಜನಾಃ | 

ಕಾಮಕ್ರೋಧಾಭಿಭೂತತ್ವಾದಹಂಕಾರವಶಂ ಗತಾಃ। 

ಯಾಥಾತಥ್ಯಮವಿಜ್ಞಾ ಯ ಶಾಸ್ತ್ರಾಣಾಂ ಶಾಸ್ತ್ರ ದಸ್ಯವಃ | 

ಬ್ರಹ್ಮಸ್ತೇನಾ ನಿರಾನಂದಾ ಅಪಕ್ಚಮನಸೋಶಶಿವಾಃ। 

ವೈಗುಣ್ಯಮೇವ ಪಶ್ಯಂತಿ ನ ಗುಣಾನಿ ನಿಯುಂಜತೇ। 

ತೇಷಾಂ ತಮಃಶರೀರಾಣಾಂ ತಮ ಏವ ಪರಾಯಣಮ್‌ | 

ಅನ್ಯ ಈಶಸ್ತಥಾ5 RCS ಹಮಿತಿ ಜ್ಞಾನಂ ವಿಪಶ್ಚಿತಾಮ್‌ | 

ಆಧಿಕೃಜ್ಞಾನಮೀಶಸ್ಯ ಯತೋ ನ್ಯತ್ವೇನ ಯುಜ್ಯತೇ | 

ಯತಃ ಸ್ವರೂಪತಶ್ಚಾನ್ಯೋ ಜಾತಿತಃ ಶ್ರುತಿತೋರರ್ಥತಃ। 

ಕಥಮಸ್ಮಿಸ ಇತ್ಯೇವ ಸಂಬಂಧಃ ಸ್ಯಾದಸಂಹಿತ? | 

ಬಹವಃ ಪುರುಷಾ ಬ್ರಹ್ಮನ್ನುತಾಹೋ ಏಕ ಏವ DI 

ಕೋ ಹ್ಯತ್ರ ಪುರುಷಶ್ರೇಷ್ಠಸ್ತಂ ಭವಾನ್‌ ವಕ್ತುಮರ್ಹತಿ II 
ವೈಶಂಪಾಯನ ಉವಾಚ — 

ನೈತದಿಚ್ಚಂತಿ ಪುರುಷಮೇಕಂ ಕುರುಕುಲೋದ್ಧಹ I 

ಬಹೂನಾಂ ಪುರುಷಾಣಾಂ ಹಿ ಯಥೈಕಾ ಯೋನಿರುಚ್ಛತೇ I 

ತಥಾ ತಂ ಪುರುಷಂ ವಿಶ್ವಮಾಖ್ಯಾಸ್ಯಾಮಿ ಗುಣಾಧಿಕಮ್‌ ॥ ಇತಿ ಚ ಮೋಕ್ಷಧರ್ಮೇ ॥ 

ದ್ವಾವಿಮೌ ಪುರುಷೌ ಲೋಕೇ ಕ್ಷರಶ್ನಾಕ್ಷರ ಏವ ಚ। 

ಕ್ಷರಃ ಸರ್ವಾಣಿ ಭೂತಾನಿ ಕೂಟಸ್ನೋರಕ್ಷರ ಉಚ್ಛತೇ || 

ಉತ್ತಮಃ BORA ह, ಪರಮಾತ್ಮೇತ್ಯುದಾಹೃತಃ | 

ಯೋ ಲೋಕತ್ರಯಮಾವಿಶ್ಯ ವಿಭರ್ತ್ಯವ್ಯಯ ಈಶ್ವರಃ ॥ 

ಯಸ್ಮಾತ್‌ ಕ್ಷರಮತೀತೋತ ಹಮಕ್ಷರಾದಪಿ ಚೋತ್ತಮಃ। 

ಅತೋತಸ್ಪಿ ಲೋತಕೇ ವೇದೇ ಚ ಪ್ರಥಿತಃ ಪುರುಷೋತ್ತಮಃ Il 

ಯೋ ಮಾಮೇವಮಸಮ್ಮೂಢೋ ಜಾನಾತಿ ಪುರುಷೋತ್ತಮಮ್‌ । 

ಸ ಸರ್ವವಿದ್‌ ಭಜತಿ ಮಾಂ ಸರ್ವಭಾವೇನ ಭಾರತ ॥ 

ಇತಿ ಗುಹ್ಯತಮಂ ಶಾಸ್ತ್ರ ಮಿದಮುಕ್ತಂ ಮಯಾಠನಫ । 

ಏತದ್‌ ಬುಧ್ವಾ ಬುದ್ಧಿಮಾನ್‌ ಸ್ಯಾತ್‌ ಕೃತಕೃತ್ಯಶ್ಚ ಭಾರತ ॥ ಇತಿ ಚ॥ 

ಬ್ರಹ್ಮಣಸ್ತದುಣಾನಾಂ ಚ ಭೇದದರ್ಶ್ಯಧರಂ ತಮಃ। 
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ಭೇದಾಭೇದಪ್ರದರ್ಶೀ ಚ ಮಧ್ಯಮಂತು ತಮೋ ವಿಶೇತ್‌ II 
ಈಷದ್‌ ಭೇದಪ್ರದರ್ಶೀ ಚ ತಮ ಏವೋತ್ತರಂ ವಿಶೇತ್‌ । 
ವಿಜಾನೀಯಾತ್‌ ತತೋ ಬ್ರಹ್ಮಸದಾ ಸರ್ವಗುಣಾತ್ಮಕಮ್‌ II 
ಗುಣಾನಾಂ ಚ ವಿಶೇಷೋತಸಿ ನ ವಿಭೇದಃ ಕಥಂಚನ I 

ತೇಚ ಸರ್ವೇ ಗುಣಾಃ ಪೂರ್ಣಾಸಚರೀರಃ ಪರಃ 5 Sell 
ಆನಂದಜ್ಞಾನಶಕ್ತ್ಯಾದಿದೇಹಂ ಎಷ್ಟುಂ ತುಯೇ ಜನಾಃ 
ಅದೇಹಂ ಭೂತದೇಹಂ ವಾ ००००३४९ ಚಾಧರಂ ತಮಃ II 
ತಥಾ ಪ್ರಕೃತಿದೇಹಜ್ಞಾ ಕರ್ಮದೇಹವಿದೋತಪಿ D I 
ತಸ್ಮಾದಾನಂದಚಿದ್ದೇಹಂ ಚಿದಾನಂದಶಿರೋಮುಖಮ್‌ ॥ 
ಚಿದಾನಂದಭುಜಂ ಜ್ಞಾನಸುಖೈಕಪದಸಾಂಗು5ಲಮ್‌ | 

ಆ ಕೇಶಾದಾ ನಖಾಗ್ರೇಭ್ಯಃ ಪೂರ್ಣಚಿತ್ತುಖಶಕ್ತಿಕಮ್‌ ॥ 
ಪ್ರತ್ಲೇಕಂ ತು ಗುಣಾಂಸಾಂಸು ಸದಾ ಸರ್ವಗುಣಾತಕಾನ್‌ | 
WIT, ವಿಮುಚ್ಛತೇ ವಿಷ್ಣೋಃ ಪ್ರಸಾದಾನಾನುಷೋತಪಿ ಸನ್‌ Il 
ಜೀವಾಭೇದಂ ತಥಾ5ಭೇದಂ ಜಗತಾ ಯೇ ವಿದುಃ ಪ್ರಭೋಃ। 
SCS H ಯಾಂತಿ ತಮೋ ಘೋರಮಧರಂ ಬ್ರಹತಸ್ತರಾಃ॥ 
ಭೇದಾಭೇದಂ ವಿದುರ್ಯೇ ಚ ಜೀವೆಸು ಜಗತಾಂಪಿವಾ। 
ಪರಸ್ಯ ಬ್ರಹ್ಮಣೋ ಯಾಂತಿ ತಮಸ್ತೇರಪೃತ್ತರಂ ಸದಾ Il 


G 


ಭೇದಜ್ಞಾಃ ಪ್ರಕೃತ್ಯಾರಪಿ ಭೇದಾಭೇದವಿದಸಥಾ | 


Ses ॐ ಯಾಂತಿ ತಮೋ ಘೋರಮಧರಂ ಚೋತರಂ ಕ್ರಮಾತ್‌ II 


ತಸ್ಮಾತರ್ವೋತ್ತಮಂ ವಿಷ್ಣುಂ ಪೂರ್ಣಸರ್ವಗುಣೋಚ್ಛಿತಮ್‌ | 
ವಿಜಾನೀಯಾದ್‌ ವಿಮುಕ್ತ ರಂ ಸರ್ವತಶ್ಚ ವಿಲಕ್ಷಣಮ್‌ ॥ 
ಅಂಧಂತಮಃ ಪ್ರವಿಶಂತಿ ಯೇ ದೇಹಂ ಪರಮಾತ್ಮನಃ | 

Quo ವಿಜಾನತೇ ವಿಷ್ಲೋರ್ಭಿನ್ನಾಭಿನ್ನವಿದೋತಪಿ ವಾ॥ 
ಅಂಧಂತಮಃ ಪ್ರವಿಶಂತಿ ಪ್ರಾದುರ್ಭಾವಾಂಸ್ತು 9९5% wo | 
ಸರ್ವಭೂತಸ್ಮಿತಾನ್ಹಾನಪಿ ಭಿನ್ನಾನ್‌ ಜಾನಂತಿ odes Doone II 
ಭಿನ್ನಾಭಿನ್ನವಿದೋ ವಾಪಿ ಶಿರಃಪಾಣ್ಯಾದಿಕಂ SH | 

ಭಿನ್ನಂ ಮಿಥೋ ವಿಜಾನೀಯುರ್ಭಿನ್ನಾಭಿನ್ನವಿದೋತಪಿ ವಾ॥ 


3९5% ಯಾಂತಿ ತಮೋ ಘೋರಂ ಯತೋ ನೈವೋತ್ಠಿತಿಃ ಕ್ಹಚಿತ್‌ | 
ಪ್ರಾದುರ್ಭಾವತಯಾ ಯೇ ಚ ತದನ್ಯಾನ್‌ ಜಾನತೇ ವಿಭೋಃ II 
ತೇರಪಿ ಯಾಂತಿ ತಮೋ ಘೋರಂ ತಸ್ಮಾನ್ಸೈವಂವಿದೋ QDI 
ಮತ್ತ ;ಕೂಮಕ್ರೋಡಸಿಂಹಬಟುಭಾರ್ಗವರಾಘವಾಃ || 
ಕೃಷ್ಣಬುದ್ದೌ ಕಲ್ಕಿದತ್ತಹಯಶೀಷೆ , ६3८९०५०७०३ । 

ಪಾರಾಶರ್ಯಶ ಕಪಿಲೋ ವೈಕುಂಠೋ DAWA Il 


9 ಎಂ 
ಯಜ್ಞೋ ಧನಂತರಿಶ್ಲೆವ ಸ್ತೀರೂಪಸ್ತಾಪಸೋ ಮನುಃ। 
ನಾರಾಯಣೋ ಹರಿಃ ಕೃಷ್ಣಉಪೇಂದ್ರಃ ಸರ್ವ ಏವ ಚ॥ 
ಏವಮಾದ್ದಾ ಹರೇಃ ಸಾಕ್ಷಾತ್‌ ಪ್ರಾದುರ್ಭಾವಾಃ ಪ್ರಕೀರ್ತಿತಾಃ | 
ಶ್ರೀರ್ಭೂರ್ದುರ್ಗಾಂಭ್ರಿಣೇ ४०९३ ಮಹಾಲಕ್ಷ್ಮೀಶ್ವ ದಕ್ಷಿಣಾ Il 
ಸೀತಾ ಜಯಂತೀ ಸತ್ಯಾ ಚ ರುಗ್ಮಿಣೀತ್ಯಾದಿಭೇದಿತಾ | 
ಪ್ರಕೃತಿಸ್ತೇನ ಚಾವಿಷ್ಟಾತದ್ದಶಾ ನ ಹರಿಃ ಸ್ವಯಮ್‌ II 
ತತೋಶನಂತಾಂಶಹೀನಾ ಚ WOBHRMIMOON | 
ಗುಣ್ಣೆಃ DASA POSDA, ಪ್ರಸಾದಾದ್‌ ದೋಷವರ್ಜಿತಾ॥ 
ಸರ್ವದಾ ಸುಖರೂಪಾ ಚ ಸರ್ವದಾ ಜ್ಞಾನರೂಪಿಣೀ। 
ಪ್ರಾಣಃ ಸೂತ್ರಂ ಮಹಾನ್‌ ಬ್ರಹ್ಮಾ ಚಿತ್ತಂ ವಾಯುರ್ಬಲಂ ಧೃತಿಃ II 
ತಿರ್ಯೋಗಶ್ಚವೈರಾಗ್ಯಂ ಜ್ಞಾನಂ ಪ್ರಜ್ಞಾಸ್ಟೃತಿಃ ಸುಖಮ್‌ | 
ಮೇಧಾ ಮುಕ್ತಿವಿಷ್ಣ್ಟುಭಕ್ತಿರಾದಿಗೋಪೋ ಮಹಾಪ್ರಭುಃ॥ 
ಯಜುಃ ಸಮಾನೋ ವಿಜ್ಞಾತಾ ಮಹಾಧ್ಯಾತಾ ಮಹಾಗುರುಃ। 
ಹನೂಮಾನ್‌ ಭೀಮ ಆನಂದ ಇತ್ಯಾದಿಬಹುರೂಪಿಣಃ II 
ಹಿರಣ್ಯಗರ್ಭಾ odes 3९59 ಯೇ ಭಾವ್ಯಾ ಯಶ್ಚ ವರ್ತತೇ। 
ಸರ್ವೇ ವಿಷ್ಣುವಶಾ ನಿತ್ಯಂ ವಿಮುಕ್ತೇರಷ್ಕನಂತರಮ್‌ Il 
ಏಭ್ಯಃ ಶ್ರೀಸ್ತು ವಿಮುಕ್ತೇಭ್ಯೋ ಗುಣೈಃ ಕೋಟಿಗುಣೋತ್ತರಾ | 
ಜ್ಞಾನಾನಂದಬಲಾದಿಭ್ಯಃ ಸರ್ವೇಭ್ಯಃ ಸರ್ವದೈವ oo II 


ಭಿನ್ರಾಭಿನಾಶ್ಲ ತೇ ಸರ್ವೇ ४७२६०७० ಪರಸರಮ್‌ | 
a Aes & ಇ eJ 


GQ ಅವತಾರಾನ್‌ ಹರೇರ್ಜ್ಲಾತ್ವಾ ನಾವತಾರಾ ಹರೇಶ್ವ ಯೇ | 
ತದಾವೇಶಾಂಸ್ತಥಾ Eno $2. ಮುಕ್ತಿರ್ನ ಚಾನ್ಯಥಾ ॥ ಮ.ಭಾ.ತಾ.ನಿ. ೧/೮೨ 
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ಅಭಿಮಾನ: ಪಥಕೇಷಾಮಾನಂದಃ ಸಹ ಭುಜ್ಪತೇ॥ 


° ಎ 

ತೇ ತು ಭಿನ್ನಾ ಹರೇರ್ನಿತ್ಯಂ ಶ್ರಿಯೋತನ್ಯೇಭ್ಯಸ್ತಥೈವ ಚ। 
ಆವಿಷೋ ವಿಷ್ಣುರೇತೇಷು ನ ವಿಷ್ಣುಸತ ರೂಪಕಃ॥ 
ವಿಷೋರತಿಪಿ ಯತಾ ತ್ರೇ ಹ್ಯಧ್ಯರ್ಧಾ ಇತಿ ಚೋದಿತಾಃ 

BCS ಕೇವಲಭೇದೇತಪಿ Ses Ot: ಪ್ರಿಯಾ ಯತಃ II 
ವಿಷ್ನೋಃ २५०३०३९ SHES ತಜ್ಞಾಾನೇ ಚ ಶ್ರಿಯಸ್ತು ತೇ 
ಮುಕ್ತಾ ಅಪ್ಯವರಾ ನಿತ್ಯಂ ಸರ್ವೇ ಕೋಟಿಗುಣೇನ ಚ II 
ಸರಸ್ಪತೀ ಚ ಗಾಯತ್ರೀ ಶ್ರದ್ದಾದ್ಯಾ ಪ್ರೀತಿರೇವ ಚ | 
ಸರ್ವವೇದಾತ್ಮಿಕಾ ಬುದ್ದಿರನುಭೂತಿಃ ಸುಖಾತ್ಮಿಕಾ || 
ಗುರುಭಕ್ತಿರ್ಹರೌ ಪ್ರೀತಿಃ ಸರ್ವಮಂತ್ರಾತ್ಮಿಕಾ ಭುಜಿಃ | 
ಶಿವಕನ್ಯೇಂದ್ರಸೇನಾ ಚ ದ್ರೌಪದೀ ಕಾಶಿಜಾ ತಥಾ Il 
ಚಂದ್ರೇತ್ಯಾದಿಸ್ವರೂಪಾಯಾಸ್ತೇಭ್ಯಃ ಶತಗುಣಾವರಾಃ | 
ಎಷ್ಟುಭಕ್ಕ್‌ ಚ ತತ್ಲೀತೌ ಜ್ಞಾನಾನಂದಾದಿಕೇಷಫಿ II 
ಮುಕ್ತೆ ದಪಿ ಗುಣ್ಣೆಃ X. F 0€ OQ 02, ಈರಿತಾಃ 
ಶೆ ದಾಶಿವಶ್ಟೋರ್ಧ್ವ ಪೋರ5ಹಂಕಾರ ಏವ B II 


DOCS Dee ಲಕ್ಷ್ಮಣಶ್ಚ ರೌಹಿಣೇಯಃ ಶುಕಸ್ತಥಾ । 
ಸದ್ಯೋಜಾತೋ ವಾಮದೇವಶ್ನಾಘೋರಸ್ತತ್ತುಮಾನಪಿ || 
ದುರ್ವಾಸಾ ದ್ರೌಣಿರೌರ್ವಶ್ಚ ಜೈಗೀಷವ್ಯಾದಿರೂಪಕಾಃ | 
ಪೂರ್ವೋಕ್ರೈಶ್ಚಗುಣೈೈಃ ಸರ್ವೈಸ್ತಾಭ್ಯಃ ಶತಗುಣಾವರಾಃ II 
ಮುಕ್ತೇಃ ಪಶ್ಚಾದಪಿ ಸದಾ ಅತೀತಾನಾಗತಾಶ್ಚ ಯಾಃ। 
ಅತೀತಾನಾಗತಾ ಯೇ ಚ ಸರ್ವಶೋತಪ್ನವರಾಃ ಸದಾ Il 
ಏವಂ ಸುಪರ್ಣಾಃ ಸರ್ವೇಂಪಿ ಸಮಾಃ Seu ಸದ್ದವ DI 
ಸರ್ವೈರ್ಗುಣೈಸ್ತಥಾ ಮುಕ್‌ ತದಾರ್ಯಾಸಚತಾವರಾಃ॥ 
ತಾಭ್ಯಃ ಶತಾವರಾಸ್ತ್ವಿಂದ್ರಾಃ ಪುರಂದರ ಇತೀರಿತಾಃ 
ತೇಭ್ಯಃ ಶತಾವರಾಸ್ತ್ರನ್ಯೇ ಇಂದ್ರಾಶ್ಚಾನ್ಯಾಶ್ಚದೇವತಾಃ II 
ದ್ವಿಶ್ರಿಪಂಚಾದಿಗುಣತಃ ಪರಸ್ಫರವಿಶೇಷಿಣಃ | 
ಸನತ್ಕುಮಾರಾಸ್ತು ಸದಾ ಪುರಂದರಸಮಾ ಮತಾಃ Il 


ಸನಕಾದ್ಯಾ ನಾರದಶ್ಚ ದಕ್ಷಭೃಗ್ನಾದಯೋತಪಿ ಚ। 
ದೇವಾವರಾ ಯಥಾ ತದ್ದನ್ನನವೋತಪಿ ಪ್ರಕೀರ್ತಿತಾಃ Il 
ತ್ರಿಚತುರ್ಭಾಗಭೇದೇನ ತೇತಷ್ಯನ್ಯೋತನ್ಯವಿಶೇಷಿಣಃ I 
ವಾಲೀ ಗಾಧಿರ್ವಿಕುಕ್ಷಿಶ್ಚಪಾರ್ಥ ಇಂದ್ರಃ ಪುರಂದರಃ II 
ಸುದರ್ಶನಶ್ಚ ಭರತಃ ಪ್ರದ್ಯುಮ್ನಃ ಸ್ಕಂದ ಏವ ul 
ಸನತ್ಕುಮಾರಃ ಕಾಮಶ್ಚೇತ್ಯೇಕ ಏವ ವ್ಯವಸ್ಥಿತಃ I 


ಸ್ವಾಯಮ್ಚುವೋ ಮನುರ್ದಕ್ಟೋ ವಾಯುಃ ಸ್ಪರ್ಶಾಧಿಪಸ್ತಥಾ | 


WRIST | 9००० ಏತೇ ಸೂರ್ಯಾದಿತೋರಧಿಕಾಃ II 
ಸೂರ್ಯಶ್ಚ ಚಂದ್ರಮಾಶ್ಚೈವ ಯಮಶ್ಚೈತೇ ತ್ರಯಃ ಸುರಾಃ। 
ಪ್ರೋಕ್ತೇಭ್ಯಸ್ತ ನರಾಶ್ನಾನ್ಯದೇವೇಭ್ಯೋತಪಿ ADS 9००१ Il 
ಕಾರ್ತವೀರ್ಯಃ ಪೃಥುಶ್ಚೈವ ದೌಷ್ಯಂತಿರ್ಭರತಸ್ತಥಾ | 
ಶಶಬಿಂದುಶ್ಚ ಮಾಂಧಾತಾ ಕಕುತ್ಸಾ DASS DOC II 
ಸರ್ವೇತೇ ಎಷ್ಟುನಾ55ವಿಷ್ಟಾವಿಷ್ಣೋರ್ಭಿನ್ನಾಃ ಸದೈವ ತು! 
ಶತಾವರಾಶ್ಚದೇವೇಭ್ಯಃ ಕರ್ಮದೇವಾ ಅತಿ ಸ್ಮೃತಾಃ || 
ತುಮ್ಚುರುಪ್ರಮುಖಾ ಯೇ ಚ ತಥೋರ್ವತ್ಯಾದಿಕಾ ಅಪಿ। 
ವಿಶ್ವಾಮಿತ್ರಬ್ರಹ್ಮಪುತ್ರಾನೃತೇ ಚಾಪ್ಕುಷಯೋತಖಿಲಾಃ II 
ಸೂರ್ಯಾದಿಭ್ಯೋತ ಧಮಾಶ್ನೆ MS ಮನ್ಹಾದಿಭ್ಯಸ್ತಥೈವ ಚ। 
ವೈವಸ್ವತೋ ಮನುರ್ನಿತ್ಯಂ ವಿಷ್ಣ್ವಾವೇಶೀ SSCS OF II 
ಕಾರ್ತವೀರ್ಯಾದಿರಾಜಭ್ಯೋ ದೇವಭ ೃತ್ಯಾಃ ಶತಾವರಾಃ। 
ಆಜಾನದೇವಾಸ್ತೇ ಪ್ರೋಕ್ಪಾಸ್ತೇಭ್ಯಶ್ಚಪಿತರಶ್ಚಿರಾಃ Il 
ಪಿತೃಣಾಂ ಸಪ್ತಕಂ ಯತ್‌ ತತ್ಕರ್ಮದೇವಸಮಂ ಮತಮ್‌ | 
ವಿಶ್ವಾಮಿತ್ರೋ ಬ್ರಹ್ಮಪುತ್ರೈಃ ಸಮೋ ಮುನಿರುದಾಹೃತಃ ॥ 
ಆಚಾರ್ಯಃ ಪಿತೃಣಾಂ ಚಾಸೌ ಪಿತೃಭಿಃ ಸಹ ಪಠ್ಯತೇ | 
ಆಜಾನೇಭ್ಯಸ್ತು ಪಿತರೋ ಹೃಷ್ಟಭ್ಯೋರ ನ್ಯೇ ಶತಾವರಾಃ ॥ 
ಕರ್ಮದೇವಗಣಾ ಅಷ್ಟಗಂಧರ್ವಾಸ್ತತ್ತರೇ ಶತಮ್‌ | 
ಆಜಾನದೇವಾಸ್ತೇಭ್ಯೋಠ ನ್ಯೇ RBIS, ಶತಾವರಾಃ II 
ಸ್ವಮುಖೇನೈವ ದೇವೈರ್ಯೇ ಆಜ್ಞಾಪ್ಯಾಃ ಸರ್ವದಾ ಗಣಾಃ | 
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ಆಖ್ಯಾತಾ ದೇವಗಂಧರ್ವಾ ಯೇ ತ್ವನ್ಯಮುಖಗೋಚರಾಃ || 
ಮಾನುಷಾಸ್ಟೇ ತು ಗಂಧರ್ವಾಸ್ತೇಭ್ಯಸ್ತೇ ಚ ಶತಾವರಾಃ। 
ತೇಭ್ಯಃ ಶತಾವರಾಶ್ನೆ ಕೈವ ಮನುಷ್ಯೇಷೂತ್ತಮಾ ಗಣಾಃ II 
ದೇವಾದಿಷ್ಟೇಷು ಸರ್ವೇಷು ಪ್ರೋಕ್ತಾ ಅಪಿ ವಿಶೇಷಿಣಃ | 
ಪಂಚಾಂಶತೋ ದಶಾಂಶಾದ್ವಾ ಸ್ವಸ್ತಜಾತ್ಕಾಂ BOSD II 
ದೇವಸ್ತಿ ಯೋ ದಶಾಂಶೋನಾಃ ಸ್ಪಹತಿಭ್ಯಸ್ತಥಾರ ಪರಾಃ। 
ಅಷ್ಟಾಂಶೋನಾಃ ಪ್ರವಿಜ್ಞೇಯಾ ಯಾಸಾಂ ಮುಕ್ತ್‌ ಸಹ ಸ್ಥಿತಿಃ I 
ಅನಾದಿಶ್ವವಿಶೇಷೋತ ಯಂ ಸರ್ವೇಷಾಂ ಮಾನುಷಾದಿನಾಮ್‌ | 
ಇಯಂ ನೀಚೋಚ್ಚತಾ ಕ್ವಾಪಿನ ಕೇನಾಪಿ ಹ್ಯಪೋದಿತುಮ್‌ ॥ 
ಶಕ್ಯತೇ ಯೋತನ್ಯಥಾಕರ್ತುಮಿಚ್ಛೇತ್ಲೋತಪಿ ತಮೋ ವ್ರಜೇತ್‌ | 
ಯೋತಪಿ ವೇದ ಸಮತ್ಪೇನ ಸರ್ವಾನ್ನೀಚೋಚ್ಚತಃ ಸ್ಥಿತಾನ್‌ || 
SSH ಯಾತಿ ತಮೋ ಘೋರಂ ಯಶ್ಚಸಾಮ್ಯಮುದೀರಯೇತ್‌ | 
ಮಾನುಷೋತ್ತಮಮಾರಭ್ಯ ಬ್ರಹ್ಮಾಂತಾನಾಂ ಪ್ರಯತ್ನತಃ II 
ವಿಷ್ಣೋರ್ಭಕ್ತಿಜ್ಞಾನಪೂರ್ವಂ ಭವೇನ್ನುಕ್ತಿಃ ಪ್ರಸಾದತಃ। 
ಭಕ್ತಿಜ್ಞಾನಾದಯಃ ಸರ್ವೇ ಸರ್ವೇಷಾಮಪ್ಯನಾದಯಃ I 
ಅನಾದಿಕಾಲಾದಾರಭ್ಯ ವೃದ್ಧಾನಾಮುತ್ತರೋತ್ತರಮ್‌ | 
ತತ್ತದ್ಯೋಗ್ಯತಯಾ ಪೂರ್ತಾ ವಿಷ್ಣೋರ್ದ್ವಷ್ಟಿ suom 
ಯಥೋದಂಚನಕುಂಭಾದೇಃ ಸರಿತಾಗರಯೋರಪಿ | 
VSN ಮಹತಾ ವಾಪಿ ಪೂರ್ತಿಯೋಗ್ಯತಯಾ ಭವೇತ್‌ Il 
ಏವಂ ನರಾದಿಬ್ರಹ್ಮಾಂತಜೀವಾನಾಂ ಸಾಧನೈರಪಿ। 
ಅನಾದಿಸಿದ್ದೈರ್ಭಕ್ತ್ಯಾದ್ಯೈಃ ಪೂರ್ತಿರ್ಯೋಗ್ಯತಯಾ ಭವೇತ್‌ ॥ 
ಅಲ್ಪೈಃ ಪೂರ್ತಿಸ್ತಥಾರ ९७२७०० ಮಹದ್ದಿರ್ಮಹತಾಮಪಿ | 

ರಿ ४९७ 
ಶ್ರವಣಂ ಮನನಂ ಚೈವ ಧ್ಯಾನಂ ಭಕ್ತಿಸ್ತಥಾ ದೃಶಿಃ । 
ಜ್ಞಾನಂಚೋಕ್ತವಿಶೇಷಾಣಾಂ ಸರ್ವೇಷಾಂ ಸಾಧನಂ ಭವೇತ್‌ ॥ 
ತ್ಯಕ್ತೆ 49998 ನ ಕಸ್ಯಾಪಿ ಭವೇನ್ಮೋಕ್ಷಃ ಕದಾಚನ। 
ಸರ್ವೋತ್ತಮತಯಾ ಜ್ಞಾನಪೂರ್ವಕಃ ಸ್ನೇಹ ಏವತು॥ 


ಭಕ್ತ್ಯಾದ್ಯೈರ್ಜಾಯತೇ ತೇಷಾಂ ಸಾಧನೈರ್ನಾನ್ಯಥಾ ಕ್ವಚಿತ್‌ II 
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ಭಕ್ತಿವಿಷ್ಣೌ ಸಮುದ್ದಿಷ್ಟಾ ತದನ್ಯೇಷಾಂ ಚ ಯೋಗ್ಯತಃ | 
“ವಿಷ್ಣುಭಕ್ತಿರ್ದೇವಭಕ್ತಿರ್ಗುರೌ ಭಕ್ತಿಸ್ತಥೈವ ಚ॥ 

ड; ब्यय, ನುಸಾರೇಣ DOT? ನಿಯತಸಾಧನಮ್‌ | 
PERNT ಭವೇನುಕ್ತಿಸ್ತದಭಾವೇ ಚ ನೋ ಭವೇತ್‌ ॥ 
ಭಕ್ತಿ ಜ್ಞಾ ನಂ ತಥಾ ಧ್ನಾನಂ ಮುಕಾನಾಮಪಿ ಸರ್ವಶಃ। 


T 


ನಿಯಮೇನ ನ ಹೀಯಂತೇ ಮುಕ್ತಾನಾಂ ತೇ ಸ್ವರೂಪಕಾಃ Il 
ಸಾಧನಾನಿ ತು ಸರ್ವಾಣಿ ಭಕಿಜ್ಞಾನಪ್ರವೃದಯೇ | 
o "की 9 Q 
ನೈವಾನ್ಯಸಾಧನಂ ಭಕ್ತಿಃ ಫಲರೂಪಾ ಹಿಸಾ ಯತಃ॥ 
ಸ್ವಾತ್ಮೋತ್ತಮೇಷು ವಿದ್ಧೇಷಾತ್ತಮೋ ನಿಯಮತೋ ವ್ರಜೇತ್‌ | 
ಗುಣಾನಾಮಲತಾಜಾನಂ ತತ್‌ ಸ್ತ್ರೀರಾಗಸ್ತಥೈವ z Il 
eJ eam c) -9 *e) 
ತತ್‌ ಪ್ರತೀಪೇ ಚ ಯಾ ಬುದಿಸ್ತಿವಿಧೋ ದೇಷ ಉಚ್ಕತೇ। 
ಎಡಿ ನ 5 
ದ್ವೇಷೋಜ್ಜಿತಾ ಚ ಯಾ ಭಕ್ತಿಃ ಸಾ ಮೋಕ್ಷಂ ನಿಯಮಾನ್ನಯೇತ್‌ || 
ನಿರ್ದುಃಖಂ ತು ಸುಖಂ ನಿತ್ಯಂ ಮೋಕ್ಷ ಇತ್ಯಭಿಧೀಯತೇ | 
ಚಿದಾನಂದಶಿರೋದೇಹಪಾಣಿಪಾದಾತ್ಮಕಾಃ ಸದಾ॥ 
ಸರ್ವದೋಷವಿನಿರ್ಮುಕ್ತಾಮುಕ್ತಾಃ ಕ್ರೀಡಂತಿ ನಿತ್ಯಶಃ | 
ಅನಾದಿಕಾಲಾದಾರಭ್ಯ ಯಾ ಭಾರ್ಯಾಸ್ತಾಃ ಸದೈವ ತು॥ 
ಬ್ರಹ್ಮದೀನಾಂ DOTS ಚ ಭಾರ್ಯಾಃ ಸ್ಕುರ್ನಿಯಮಾತ್‌ ಸದಾ | 
ನ ಕದಾಚಿದ್‌ ವಿಮುಕ್ತಾನಾಂ ಭಾರ್ಯಾಃ ಕಾಶ್ಚಿತ್‌ ಸ್ಕುರನ್ಯಗಾಃ || 
ನ ಕದಾಚಿದ್‌ ವಿಯೋಗಶ್ಚ ನ ವಿದ್ದೇಷೋ ನವಾರರತಿಃ। 
ಮೋದಂತೇ ಸಹಿತಾಃ ಸರ್ವೇ ಸದಾ ವಿಷ್ಣುಪರಾಯಣಾಃ ಇತ್ಯಾದಿ ಪೈಂಗಿಶ್ರುತಿಃ । ಇತಿ | 
ತಥಾಹಿ ಬೃಹದಾರಣ್ಯಕಭಾಷ್ಯಮ್‌ (3/3) -- 
ಪರಾಠಸ್ಯ ಶಕ್ತಿರ್ವಿವಿಧೈವ ಶ್ರೂಯತೇ ಸ್ವಾಭಾವಿಕೀ ಜ್ಞಾನಬಲಕ್ರಿಯಾ ಚ । ಇತ್ಯಾದಿ ಶ್ರುತಯಶ್ಚ। 
ಶಕ್ತಿಶಕ್ತಿಮತೋಶ್ನೈ] ವ ವಿಶೇಷಸ್ಯ ವಿಶೇಷಿಣಃ । 
ಅವಿನಾಭಾವಿತಾ ಯತ್ರ ನ ಭೇದಸ್ತತ್ರ ವಿದ್ಯತೇ | 
ಯಸ್ಯ ದೇವೇ ಪರಾಭಕ್ತಿರ್ಯಥಾ ದೇವೇ ತಥಾ ಗುರ್‌ | 


ತಸ್ಕೈತೇ ಕಥಿತಾ ಹೃರ್ಥಾಃ ಪ್ರಕಾಶಂತೇ ಮಹಾತ್ಮಭಿಃ || 
ಇತಿ ಶ್ಚೇತಾಶ್ಚತರಶ್ರುತಿಃ (ಮ.ಭಾ.ತಾ.ನಿ. ೧/೧೦೨) 
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ಸರ್ವಾಧಿಕಸುಖತ್ತಂ ಚ ಜ್ಞಾನಂ ಸರ್ವಾಧಿಕಂ ತಥಾ | 
ಸರ್ವಾಧಿಕಾ ಸರ್ವಶಕ್ತಿಸ್ತೇಜಃ ಸರ್ವಾಧಿಕಂ ತಥಾ | 
ಇತ್ಯಾದಯೋ ಗುಣಾಃ ಸರ್ವೇ ಸ್ವರೂಪಂ ವೈಷ್ಣವಂ ತಥಾ। 
ಭೇದಾನ್ಯತ್ವಾದಯಃ ಶಬ್ದಾ ಅತದ್ರೂಪತ್ವವಾಚಕಾಃ | 
ಕ್ವಚಿದಂತರಶಬ್ಧಶ್ನ ವಿಶೇಷಸ್ಥೈವ ವಾಚಕ: I 

DBA LD ४८०१७०० ಯಸ್ತು ನಾನಾಸ್ಮರೂಪಿಣಾಮ್‌ | 
ಪ್ರಯೋಜಕತ್ಸಹೇತುಃ ಸ್ಯಾತ್‌ ಸ ವಿಶೇಷಃ ಪ್ರಕೀರ್ತಿತಃ | ಇತಿ ಚ॥ 
ಯದಾಹುರ್ಬ್ರಹ್ಮವಿಜ್ಞಾನಾತ್‌ ಸಮಗ್ರತ್ತು ಯಿಯಾಸವಃ | 
ಬ್ರಹ್ಮಜ್ಞಾನಾತ್‌ ಸಮಗ್ರತ್ನಂ ನಾನೃತಶ್ಚೇತಿನಿಶ್ಚಯಾತ್‌ | 

ತತ್ರ ಕೇಚಿನ್ನನುಷ್ಯಾಸ್ತು ಮನ್ಯಂತೇ ಬ್ರಹ್ಮ ಕಿಂಮತೇಃ। 
ಸಮಗ್ರಭಾವಮಗಮದಿತಿಬ್ರೂಯಾಚ್ಛ THI | 

033525 ಸರ್ವದಾ$ 5ತ್ಮಾನಮಹೇಯಂ ಗುಣಬ್ಬಂಹಿತಮ್‌ | 
ಸರ್ವದಾ 52,९3 ಮೇಯಂ ಚ ವಿಜಾನಾತಿ ತಥೈವ DI 

ಅತ ಏವ ಸಮಗ್ರತ್ತಂ AS ಏವಾಸ್ಯ ಸರ್ವದಾ | 

ತದಹೇಯಂ ಪರಂ ಬ್ರಹ್ಮಯೋ ಯೋತವೇದ್ದುಣಬ್ಬಂಹಿತಮ್‌ | 
ಸರ್ವದಾ ಸ್ವೀತಿ ಮೇಯಂ ಚ ಸಸ ಯಾತಿ ಸಮಗ್ರತಾಮ್‌ | 
ಮುಖ್ಯಂ ಸಮಗ್ರಂ ತದ್ಬಹ್ಮ ಜ್ಞಾನಸ್ಯಾಪಿ ಸಮಗ್ರತಃ | 
ಕಿಂಚಿತಮಗ್ರತಾಂ ದೇವಾಸ್ತೇಷಾಂ ಜ್ಞಾನಂ ಹಿ ತಾದೃಶಮ್‌ | 
ಆಪುಸ್ತತೋ5ಧಮಾಂ ಜ್ಞಾನತಾದೃಕ್ತ್ವಾದ್‌ ಮಷಯೋಪಪಿತು। 
ಯಷಿಭ್ಯೋತ ಪ್ಯಧಮಾಂ ಪ್ರಾಪುರ್ಮಾನುಷಾಶ್ಚಸಮಗ್ರತಾಮ್‌ | 
ಅಹೇಯಂ ಚ ಗುಣೈಃ ಪೂರ್ಣಂ ನಿತ್ಯಾಸ್ತಿಜ್ಞಾನಗೋಚರಮ್‌ | 
ಬ್ರಹ್ಮಪಶ್ಯನ್‌ ವಾಮದೇವಃ ಸೂಕ್ತಮೇತದ್‌ ದದರ್ಶ ಹ। 
ಅಹಂ ಮನುಃ ಸೂರ್ಯ ಅತಿ ಸ್ವಾಂತರ್ಯಾಮಿವ್ಯಪೇಕ್ಷಯಾ। 
ಅಹಂಶಬ್ಲೋ ಯತೋ DA? ತತಶ್ಚೋತ್ತಮಪೂರುಷಾಃ | 

WSF OSES ಭವಮಿತ್ಯಾದ್ಯಾಃ ಸರ್ವಾಂತಸ್ಥೇ ಜನಾರ್ದನೇ। 
ಮನುರೇಷೋ5 ವಬೋಧತ್ವಾನ್ನನಂತಸ್ಥೋ ९ ಜನಾರ್ದನಃ। 

ಸ ಹ್ಯಾಚಾರಾನುವಾಚೇಶಃ ಪ್ರೇರಯನ್ನನುಮಾನಸಮ್‌ | 

ಸ ಏವ ಸೂರಿಭಿಃ ಪ್ರಾಪ್ಯಃ ಸೂರ್ಯಾಂತಸ್ಥೋ ಮುಮುಕ್ಸುಭಿಃ I 


ಸ ಏವ ಕಕ್ಷಗೈಃ ಸೇವ್ಯಃ ಕಕ್ಷೀವತಿ ಸಮಾಸ್ಥಿತಃ I 
ಸ ಏವ ಶುಕ್ರಸಂಸ್ಕಸ್ತು ನೀತೀಃ ಕವಯತಿ ಸ್ವಯಮ್‌ | 

ಯತಃ ಕವಿಃ ಸ ಕಾಮಸ್ಯ ಪ್ರೇರಣಾದುಶನಾಃ ಸ್ಮೃತಃ | 

ಸ ಏವ ಶಂಬರಪುರೋ ಬಿಭೇದೇಂದ್ರೇ ವ್ಯವಸ್ಥಿತಃ | 
ಸ್ವಾಂತರ್ಯಾಮಕತ್ವಾತ್ತು ಸರ್ವಕರ್ಮಾ ಸ ಏವ dol 

ತತಃ ಸೂಕ್ಷೇ ತಥೋವಾಚ ವಾಮದೇವಃ ಶ್ರಿಯಃ ಪತಿಮ್‌ । 
ಯೋ ಯೋತಹೇಯಂ ಪರಂ ಬ್ರಹ್ಮಸದೈವಾಸ್ತೀತಿ ಮಾನಗಮ್‌ | 
ಇದಾನೀಮಪಿ ಜಾನಾತಿ ಸ್ವಯೋಗ್ಯಾಂ ಸ ಸಮಗ್ರತಾಮ್‌ | 
ಪ್ರಾಪ್ನೋತಿ ತಸ್ಯ ದೇವಾಶ್ಚನಾಭೂತಿಂ ಕರ್ತುಮೀಶತೇ। 

ಆತ್ಮಾಹಿ ವಿಷ್ಣುರ್ದೇವಾನಾಂ ತೇಷು ವ್ಯಾಪ್ತೋ ಯತಃ ಸದಾ । 
NOS WT Ses ಕಾರ್ಯೇಷು ತಜ್ಜೋ ಯಸ್ಮಾಚ್ಚಸಾಧಕಃ | 
ಯಸ್ಯ ಪ್ರೀತೋ ಹರಿರ್ನಿತ್ಯಂ ತಸ್ಯ ಪ್ರೀತಾಶ್ಚದೇವತಾಃ | 
ಪ್ರೀತಿಯೋಗಾನ್ಸೈವ ತಸ್ಯ ವಿರುದ್ಧಂ ಕರ್ತುಮೀಶತೇ | 

ಏವಂ ವಿಲಕ್ಷಣಂ ದೇವಮುಪಾಸ್ತೇ ಜೀವರೂಪಿಣಮ್‌ । 


ಅಹೇಯೋತಸ್ವೀತಿ ಮೇಯೋತನ್ಯೋತಥಾನ್ಕೋತಸ್‌ ಹರಿರಿತೃಪಿ | 


M) 5 
ನಸವೇದ ಪರಂ ಎಷ್ಟುಂ ಜೀವರೂಪೇಣ ವೇತ್ತಿ ಯತ್‌ | 


ನಾಹೇಯತ್ಪಂ ಚ ವೇದಾಸ್ಯ ತಸ್ಮಾತಶುವದೀರಿತಃ | 
ದೇವಾನಾಂ ಪಶುವಚ್ಚಾಸೌ ಯೋ ವೇದಾಹೇಯರೂಪಿಣಮ್‌ । 
ಪಶವೋ ಬಹವೋ ಯದ್ದತ್ನುರುಷಂ ಭೋಜಯಂತ್ಯುತ। 
ತತ್ತ್ವಜ್ಞಃ ಪುರುಷಸ್ತದ್ದದೇಕೋತಪಿ ಬಹುಗಾ ಯಥಾ। 
ದೇವಾನ್‌ ಭೋಜಯತಿ ಜ್ಞಾನಸಂಪತ್ತ್ಯಾವಿಷ್ಣುಸಂಶ್ರಯಾತ್‌ | 
ಸ್ವೀಕಾರೇ ತು ಪಶೋಃ ಪ್ರೀತಿರೇಕಸ್ಯಾಪಿ ಭವಿಷ್ಯತಿ | 
ಬಹೂನಾಂ ಹಿ ಗವಾಂ ಲಾಭೇ ಪರಾ ಪ್ರೀತಿಶ್ಚಕಿಂ ಪುನಃ | 
ತಸ್ಮಾತ್‌ ಸುಬಹುಗೋರೂಪೇ ದೇವಾನಾಂ ತತ್ತ್ವವೇದಿನಿ | 
ಭವೇದಭ್ಯಧಿಕಾ ಪ್ರೀತಿರ್ವಿಷ್ಠ ್ಹಹೇಯತ್ನವೇದನಾತ್‌ | 
ನಿತ್ಯಾಹೇಯಸ್ತಥೈವಾನ್ಯಸ್ತದನ್ಯೋ ವಿಷ್ಣುರಿತ್ಯಪಿ | 
ದೇವಾನಾಮಪ್ರಿಯಂ ಜ್ಞಾನಂ ನೈವಂ ವಿದ್ಯಾದತಃ ಪುಮಾನ್‌ | 
ವಿಷ್ಣೋರಹೇಯತಾಂ ಚೈವ 0339 ಪೂರ್ಣತಾಮಪಿ। 


೨3 


94 


ಯೋ ನ ವೇದ ತಥಾ ०३३ ಜೀವೈರೈಕ್ಯಂ ಹರೇರ್ವದೇತ್‌ | 

ಯಶ್ಚಾಸತ್ಯಂ ಜಗದ್‌ ಬ್ರೂಯಾತ್‌ ಸರ್ವೇ ತೇ ತಮಸಿ ಸ್ಟುಟಮ್‌ | 

ಮಜಂತಿ ಸರ್ವವೇದೆರ್ಜಿ MB? ಸರ್ವೇೆರ್ಹರಿರ್ಯತಃ। | 

ಪೂರ್ಣೋ ನಿತ್ಯಮಪೂರ್ಣಾಶ್ಚ ಜೀವಾ ಮುಕ್ತಾ ಅಪಿ ಸ್ಫುಟಮ್‌ | 

ನೀಶೇಷದುಃಖಮೋಕೇನ ಸುಖೈಕಾನುಭವಸ್ತು ಯಃ। 

ಮೋಕ್ಷ २३९०३३९ ವೇದೈಸ್ತೇರಪಿ ಮುಕ್ತಾ ಹರಿಂ ಸದಾ | 

ಉಪಾಸತೇ ಜಗಚ್ಚೆತತ್‌ ಸರ್ವದಾ $ದ್ಯಂತವರ್ಜಿತಮ್‌ | 

ನ ಕದಾಚಿಜ್ಜಗನ್ನಾಶೋ ನ ಕದಾಚಿತ್‌ ತದನ್ಯಥಾ | 

ಜಗತ್‌ ಪ್ರವಾಹರೂಪೇಣ ಸರ್ವದೈವಂ ವ್ಯವಸ್ಥಿತಮ್‌ । 

ಜ್ಞಾನತಃ ಕರ್ಮತೋ ವಾಪಿ ತಪಸಾ ಶಕ್ತಿತೋತಪಿವಾ। 

ನ ಕಸ್ಯಾಪ್ಯನ್ಯಥಾ ಭಾವ್ಯಂ ಜಗದೇತತ್‌ ಕದಾಚನ | 

ಸತ್ಯೋ ವಿಷ್ಣುಃ ಶ್ರೀಶ್ಚಸತ್ಯಾ ಜೀವಾಃ ಸತ್ಯಾ ಜಡಂ ತಥಾ | 

ಅಸತ್ಯಂ ನಾಸ್ತಿ ಕಿಂಚಿಚ್ಚಸರ್ವೇಷಾಂ ಜ್ಞಾನಗೋಚರಮ್‌। 

ಜ್ಞಾತ್ವಾವಿಷ್ಣುಮತೋ ಮುಕ್ತಿಂ ಪ್ರಾಪ್ನುಯಾತ್‌ ಪುರುಷೋತ್ತಮಮ್‌ | ಇತಿ ಭವಿಷ್ಯತರ್ವಣಿ | 

ಇದಮಿತ್ಯಾತ್ಮನೋ ಯೋಗ್ಯಂ ಸರ್ವಂ ಸಮಗ್ರಂ ಭವತಿ | ನಿರ್ದುಃಖಾನಂದಸ್ಯಾಪೇಕ್ಷಿತತ್ವಾನ್ನನಸಿ 

ಸಿತತೇನೇದಮಿತಿ ಯುಜ್ನತೇ | ತತರ್ವಮಭವತರ್ವಂ ಭವಿಷ್ನಂತ ७७०७७० ಸಮಗ್ರಭಾವಸ 


ಸ d 


ಪ್ರಸ್ತುತತ್ವಾತ್‌ | ಬ್ರಹ್ಮ ಪಶ್ಯನ್ನಾಮದೇವೋ ಬ್ರಹ್ಮಣೋ ಮನ್ನಾದಿಜೀವೈರಹೇಯತ್ತಂ ಪ್ರತಿಪೇದೇ 

ಬ್ರಹ್ಮ ಪಶ್ಯನ್‌ ವಾಮದೇವೋ ಬ್ರಹ್ಮಣೋ ಹೇಯತಾಂ ಸದಾ | 

ಮನ್ಹಾದಿಭಿಃ ಸರ್ವಜೀವೈಃ ಪ್ರತಿಪೇದೇ ಹಿ ಮಂತ್ರದೃಕ್‌' ಇತಿ ಬ್ರಾಹ್ನೇ। 

ತದಿದಂ ಬಹ ಯೋ ಹೇಯತ್ನಾದಿಗುಣಮೇತಹ್ಕ ೯ಪಿ ವೇದ | ಅಹಂಶಬಸಾ ಹೇಯತ್ನಾನಂಗೀಕಾರೇ 

ಇದಂಶಬ್ದೋಠರಪಿ ವ್ಯರ್ಥಃ | ಸರ್ವಸ್ಥರೂಪತ್ತು ಹಿ ದುರ್ಮ್ವಿದ್ದದ್ದಿರಂಗೀಕ್ರಿಯತೇ | ಇದಂಶಬ್ಬೇನ 
ಪರಬ್ರಹವಿವಕಾಯಾಂ ಬ್ರಹಶಬೋ ವೃರ್ಥಃ ಸ್ಮಾತ್‌ | ಇದಂ ಯೋತಹಮಿತಿ ವೇದೇತ್ಲೇವ ಸ್ಥಾತ್‌ 
ಏವಂಶಬ್ದಶ್ವ ವ್ಯರ್ಥ | ಅಸ್ಥಾತಕ್ಷೇ ತು ತದಾತ್ಮಾನಮೇವಾವೇದಿತ್ಯಪಿ ಜ್ಞಾತವ್ಯಮಿತ್ಯೇವಂಶಬ್ದಾರ್ಥ 
ತತ್ಪಕ್ಷೇ ತದಪಿ ವೃರ್ಥಮೇವ। ನ ಹಿ ತತ್ಪಕ್ಷೇ ತತ್‌ ಸ್ವಾತ್ಮಾನಂ ವೇತ್ತಿ! ವ್ಯಾಖ್ಯಾನವ್ಯಾಖ್ಯೇಯಭಾವತ್ಶಾ NST 
ಗತಿಃ । 

"ಅಭಾವೇ ಪೃಥಗರ್ಥಾನಾಂ ವ್ಯಾಖ್ಯಾಮಭ್ಯಾಸಮೇವ ವಾ। 

ಕಲ್ಲಯೇನ್ನೆ ವ ತದ್ಭಾವೇ ವ್ಯಾಖ್ಯಾಠ ಭ್ಯಾಸಶ್ಚ ಯುಜ್ಯತೇ' ಇತಿ ಭಾರತೇ। 

२०००५9 ತಥಾ5ಹೇಯಂ ನಿತ್ಯಂ ಚ ಬ್ರಹ್ಮವೇತ್ತಿ ಯಃ | 
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ಮಗಭಾವಂ ಗಚೇತ್‌ ಸತತಸಾದಾನ ಸಂಶಯಃ ಅತಿ ಚ। 
ಸ ಈಶ್ವರ ಏಷಾಂ ದೇವಾನಾಮಾತ್ಮಾ ಭವತಿ | ಪುಲ್ಲಿಂಗಂ ಚ 333.0 ಸ ಆತ್ಮಾ? ಇತ್ಯಾದಿವದ್ಧವತಿ | 
"ದೇವಾನಾಂ ವಾ ಪಕತ್ಥಾತ್ತು ತೇಷಾಮಾತಾ ಹರಿಃ ಸದಾ | 
ತಜ : ಪ್ರಿಯಸತಸೇಷಾಂ BH, ನಾಭೂತಿದಾಸತಃ' ಇತಿ ವಾಮನೇ। 


ಸರ್ಮೇಭ್ಯೋತs ನ್ಯಾಂ ವಿಲಕ್ಷಣಾಂ ದೇವತಾಂ ಸ NOES CBI, CS ಹೇಯತಾ > (3- ಭೃಶ್ವಾನ್ಯಾಂ ಯ 
ಉಪಾಸ್ತೇ ७०९०१०९५२९७ ಮೇಯಶ್ಚಾನ್ಯೋತನ್ಯಶ್ಚಾಸ್‌ೌ ವಿಷ್ಣುರಿತಿ ಮತ್ವಾ ಯೋ ವಿಷ್ಣೋರನ್ಯಾಂ 
ದೇವತಾಮುಪಾಸ್ತೇ ಅನ್ಕೋತಸಾವನ್ಕೋತ ಹಮಸ್ಸೀತಿ ನ ಸ ವೇದೇತಿ Do | 

"ಜೀವಾದಿಭ್ಯೋ ಹರಿರ್ಭಿನ್ನಸ್ತಂ ಯಃ ಸ್ವಗುಣಭೇದತಃ | 
ಅಹೇಯೋತನ್ಯೋ ಹರಿಶ್ಚಾನ್ಯ ಇತಿ WISH ACH Dd | 
ಯ ४०७०६९ ನ ಸ ಜ್ಞಾನೀ ಮನುಷ್ಯಾಣಾಂ ಪಶುರ್ಹಿ ಸಃ। 
ಸಮ್ಯಗ್‌ ಜ್ಞಾನೀ ತು ದೇವಾನಾಂ ಪಶುರಿತ್ಯಭಿಧೀಯತೇ' ಇತಿ ಚ। 
ಏವಂ ಸ ದೇವಾನಾಮಿತ್ನತ್ರ ಪೂರ್ವಃ DAN ಜಾನೀ ಪರಾಮಶ್ನತೇ 
ಏತನ್ಮನುಷ್ಯಾ ವಿದ್ಭುರಿತ್ಯತೈತಚ್ಚಬ್ದೇನ ವಿಷ್ಲೋರನ್ಯದೇವತೋಪಾಸನಮುಚ್ಛತೇ 
ನ ಹ್ಯಜ್ಞಾನ್ಯೇವ ದೇವಾನಾಂ ಭೋಜಕಃ ಜ್ಞಾನೀ ಹಿ ವಿಶೇಷೇಣ ಭೋಜಕಃ। 
ಅಥೋ ಅಯಂ ವಾ ಆತ್ಮಾ ಸರ್ವೇಷಾಂ ಭೂತಾನಾಂ ಲೋಕ? ಇತಿ ವಚನಾತ್‌! 
ಸ ಯ ಏವಂವಿತ್‌ ಸರ್ವೇಷಾಂ ಭೂತಾನಾಂ ಬ್ರಹ್ಮವಿಚ್ಚತತ್ರೋಚ್ಯತೇ। ಪ್ರಸ್ತುತತ್ವಾಶ್‌ | 
ತತ್ತ್ವವಿದ್ದೇವಗೌಃ ಪ್ರೋಕ್ತೋ ನರಗೌಶ್ವಾಪ್ಯತತ್ತ್ವವಿತ್‌। 
ತಸ್ಮಾದ್ದೇವಾಸ್ತತ್ತ್ವವಿದೇ ಪ್ರಿಯಂ ಕುರ್ವಂತ್ಯತಂದ್ರಿತಾಃ | ಇತ್ಯಾಗ್ನೇಯೇ I 
ತಸ್ಯ ಹ ನ ದೇವಾಶ್ಚನಾಭೂತ್ಯಾ ಈಶತ ಇತಿ ದೇವಾನಾಂ SS PON ಪ್ರಿಯಮಿತ್ಯುಕ್ತಂ ಚ। 
ಅಸತ್ಯಮಪ್ರತಿಷ್ಠಂ ತೇ ಜಗದಾಹುರನೀಶ್ಚರಮ್‌' BSI 
ಯಚ್ಚಿಕೇತ ಸತ್ಯಮಿತ್ತನ್ನ ಮೋಘಂ ವಸು ಸ್ಪಾರ್ಹಮುತ ಜೇತೋತ ದಾತಾ'। 
ಸತ್ಯೋ ಜೀವೇಶಯೋರ್ಛೆೇದಃ ಸತ್ಯಾ ವಿಷ್ಣೋರ್ಗುಣಾ ಅಪಿ! 
ಸತ್ನಂ ಜಗದಿದಂ ಸರ್ವಂ ಸತ್ಸೇಶಜಗತೋರ್ಭಿದಿಃ essel 
ಭೇದೇನ್ಗೆವ ಜಗತರ್ವಂ ಭೇದೇನೇಶಂ 69885 DD | 


* 


ಭೇದೇನ ಜೀವಾನನ್ನೋರನ್ಗಂ ಮುಕಾಃ 302,03 ಸರ್ವಶಃ | 
ನಿಃಶೇಷದು:ಖಹೀನಾಶ ಕೇವಲಂ ಸುಖಭೋಗಿನಃ | 
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ಜನ್ಮಮೃತ್ಯುವಿಹೀನಾಶ್ಚ ಕಾಲಸಂಬಂಧವರ್ಜಿತಾಃ। 

ರಜಸ್ತಮಃ ಸತ್ತಹೀನಾಃ ಪ್ರಕೃತ್ಯಾದಿವಿವರ್ಜಿತಾಃ | 

ಇತ್ಯಾದಿ ಗಾರುಡವಚನಾನ್ನ ಜ್ಞಾನನಿವರ್ತ್ಯತಾ ವಕ್ತುಂ ಯುಕ್ತಾ। 
ತಿರ್ಯಜಕ್ಮಾನುಷದೇವಾದಿವಿಷ್ಣುರೂಪೇಷ್ಟಶಕ್ತತಾ | 

ಯಸ್ಮಿನ್‌ ಕಸ್ಮಿಂಶ್ಚ ವಿಷಯೇ ದುಃಖಿತ್ಚಂ ಭಿನ್ನತಾರಪಿ ವಾ। 
ಪ್ರಕೃತೇರ್ವಿಕಾರಿತಾ ವಾಪಿ ಚ್ಲೇದಭೇದವ್ರಣಾದಿ ವಾ। 
ಅಜ್ಞಾನಂ ನಾಶಿತಾ MSA ಜನ ಜೀವೆರಭಿನತಾ | 
ಪ್ರಕೃತ್ಯಭಿನ್ನತಾ ००5४ ಜೀವಾಭೇದಃ ಪರಸ್ಪರಮ್‌ | 
ಜಡಾಭೇದೋಂಥ ವಾ ವಿಷ್ಣೋರ್ಮಿಥ್ಯಾತ್ಪಂ ಜಗತೋಇನಪಿವಾ। 
ಅಗುಣತ್ಸಮದೇಹತ್ಸಮಕರ್ತೃತ್ಸಂ ತಥಾ ಹರೇಃ | 
ಸಮ್ಯಗ್ಧಕ್ತಿಮೃತೇ ಮುಕ್ತಿರ್ವಿಷ್ಕೌತದ್ದೆ ಶೇ ಷತಸ್ತಥಾ | 
ಮುಕ್ತಾವಭೋಗೋ ಜೀವಾನಾಂ ಮುಕ್ತ್‌ ಸಾಮ್ಯಂ ತಥೈವ ಚ। 
ಅರೂಪತ್ಪಂ ಚ ಜೀವಾನಾಂ ಮುಕ್ತಾನಾಂ ಬಂಧಿನಾಮಪಿ। 
ನಾಮತೀರ್ಥಾದಿಭಿರ್ಮುಕ್ತಿಸ್ಪತ್ವಚ್ಛಾನಂ ವಿನಾರಪಿತು। 
ವಿಷ್ಣೋಃ ಸಕಾಶಾತ್‌ ಪ್ರಕೃತೇರ್ಬಹ್ಮಣೋರನಂತರುದ್ರಯೋಃ | 
ಗರುಡೇಂದ್ರಸೂರ್ಯವಿಘ್ನಾದೇರಗ್ನಿಸೋಮಗುಹಾದಿನಾಮ್‌ | 
ಪ್ರದ್ಯುಮ್ನಸ್ಯಾನಿರುದ್ಧಸ್ಯ ದೇವವಿಪ್ರಾದಿನಾಮಪಿ | 

ಯೈಃ ಕೈಶ್ವಾ ಪಿ ಗುಣೈರ್ವಿಷ್ಣೋಃ ಸಕಾಶಾದ್ದರತಾ ತಥಾ। 

ಯದಾ FISH ಯತ್ನೈರ್ವಾ ವರಶಾಪಾದಿನಾಂಪಿ Do | 
ತಪಸಾ ವಾಠಪ್ರುಪಾಯೈರ್ವಾ ಯೋಗಜ್ಞಾನಾದಿನಾಠಪಿವಾ। 
ಸಾಮ್ಯಂವಾ ವಿಷ್ಠ ್ಲ್ವಧೀನತ್ವಾದನ್ಯಥೈಷಾಂಸ್ಥಿತಿಃ 23:1 
ಅಸಂಸಾರಿತ್ವಮೇಷಾಂ ವಾತ ಪ್ಯೇಷಾಮೀಶ್ವರತಾರಪಿವಾ। 
ವಿನಾ ವಿಷ್ಣುಪ್ರಸಾದೇನ ಮುಕಿರೇಷಾಂ ಸಕಾಶತಃ | 

ವಿಷೋಃ ಪ್ರಯೋಜನಾವಾಪಿರ್ವಿಷ್ಟೋರ್ದೋಹಶ SEI 
ವಿಷೋಃ ಸರ್ವೇಷು ರೂಪೇಷು ಸಂಪೂರ್ಣಗುಣಹೀನತಾ | 
ಭೇದೋ ವಾ ವಿಷುರೂಪೇಷು ವಿಶೇಷೋ ವಾ ಗುಣೇಷು Wl 
ಶ್ರಿಯಃ ಸಕಾಶಾದಾಧಿಕ್ಗಂ ಹ್ಮಾದೆ ಸಾಮ ಮೇವ Wo | 
ಬ್ರಹ್ಮವಾಯ್ಜೋರನಂತಸ್ಯ ರುದ್ರಸ್ಯ ಗರುಡಸ್ಯ ಚ। 


& 2$ 
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ದ್ರಸೂರ್ಯಾದೇರ್ವಿಪ್ರಭೂಪಾದಿನಾಂ SS | 
ಬದ್ದಾನಾಂ ಮುಕ್ತಿಗಾನಾಂ ವಾ ದೈತ್ಯಾನಾಂ ಮೋಕ್ಷ ಏವ ಚ। 
ಸರ್ವಂ ಮೋಹಾರ್ಥಮುದ್ದಿಷ್ಟಂ ವೇದೇಷು BOOSH Do | 
ಬ್ರಹ್ಮಣಾ 59०5 क ರುದ್ರೇಣ ದೇವೈಶ್ವ ಮುನಿಭಿಸ್ತಥಾ | 
ಯಥಾ ಸುರಾಣಾಂ Awe, Ne ತಾತ್ಪರ್ಯಂ ಸರ್ವದಾ ಶ್ರುತೇಃ | 
ತಥಾ ದುರ್ಜಾನಜನನೇ ತಾತ್ಪರ್ಯಮಸುರೇಷು ಚ। 
ಏವಮೇವ ಚ ದೇವಾನಾಂ ವಿಷ್ಣುಬ್ರಹ್ಮಾದಿನಾಮಪಿ | 
ವಿಷ್ಣೋಃ ಸರ್ವಗುಣ್ಯೆಃ ಪೂರ್ತಿರಪಿ ಮತ್ಪ್ಯಾದಿರೂಪಿಣಃ | 
ಅಜೇಯತ್ನಮಭೇದ್ಯತ್ವಮಚ್ಚೇದ್ಯತ್ವಂ ಚ ಸರ್ವಶಃ। 
ಸರ್ವಾವತಾರರೂಪಾಣಾಮಪಿ ಚಿತ್ತುಖರೂಪತಾ | 
ಶ್ರೀಬ್ರಹ್ಮರುದ್ರಾದ್ಯಾಧಿಕ್ಕಂ ಸರ್ವೇಶತ್ವಂ ಸ್ವತಂತ್ರತಾ | 
ಸರ್ವಶಕ್ಷಿಸ್ತತ್ನನಾದಾನ್ಸೋಕ್ಷೋ ಬ್ರಹ್ಮಾದಿನಾಮಪಿ | 
ತದ್ಧಕ್ಷ್ಯೈವ ವಿಮೋಕ್ಷಶ್ಚಭೇದೋ ಜೀವೇಶಯೋರಪಿ।ಟ 
ಶ್ರೀಬ್ರಹ್ನರುದ್ರಶಕ್ರಾದೇಃ ಕ್ರಮೇಣೈವ ನಿಜಾ ಗುಣಾಃ | 
ಸರ್ವದೋಷವ್ಯಪೇತತ್ಪಂ ವಿಷ್ಣೋಃ ಸರ್ವತ್ರ ಸರ್ವದಾ | 
ಏತತ್‌ ಸರ್ವಂ ಸರ್ವವೇದೈರ್ವಿಷ್ಟಾದ್ಯೆ gor ९०४5२7१ । 
IDAR: ಕ್ಷತ್ರಿಯಾದ್ಯೈಶ್ವಸಮೃಕ್‌ ತಾತ್ಪರ್ಯತಃ ಸದಾ | 
ಉಕಂ ಸರ್ವೇಷು ಶಾಸ್ಲೇಷು 32२०२ 9,0 ಬುಭೂಷುಭಿಃ। 
ಇ m & ७४ 

ಇದಂ ಸತ್ಯಮಿದಂ ಸತ್ಯಮಿದಂ ಸತ್ಯಂ ನ ಸಂಶಯಃ। 
ಕೋಟಿಭಿಃ ಶಪಥೈೆಶ್ನಾಪಿ ನಿರ್ಣೀತಂ ದೇವತಾಗಣ್ಯೆಃ | 
ಅನಾದಿಕಾಲತಶ್ಚಾಯಂ ಶಾಸ್ತ್ರಾರ್ಥೋ ನಾನ್ಯಥಾ ಕ್ಹಚಿತ್‌ | 
ಪುನಶ್ಚಾನಂತಕಾಲೀನ ಏಷ ಏವ ನ ಸಂಶಯಃ। 
ಜ್ಞಾತವ್ಯಶ್ಲೆಷ ಏವಾರ್ಥಃ ಸರ್ವದೈವ ಬುಭೂಷುಭಿಃ | 
ಏವಂ ತು ಸಿರಯಾ ಬುದಾ, ४०७०) ०७०४ क ತತರಮ್‌ | 

Q ಎರೆ PF d ಶೆ cJ 
ಏವಂತೇ ಹಂಸರೂಪೇಣ ವಿಷ್ಣುನಾ ದೇವತಾಗಣಾಃ। 
ಬ್ರಹ್ನಾದ್ಕಾ ಬೋಧಿತಾಃ ಸರ್ವೇ ತಥಾ ಜ್ಞಾತ್ಲಾಪರಂ ಗತಾಃ। 

& ४ "^ R 

ಸಾಕ್ಷಾದ್ವಿಷ್ನುರ್ಹಂಸರೂಪ ಉಕ್ಕೆವಂತು ದಿವೌಕಸಾಮ್‌ | 

ಣ - 
ವಾಸುದೇವಾಖ್ಯರೂಪೇಣ ತೇನ ಸರ್ವಹೃದಿ ಸ್ಥಿತಃ । 
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ಸಂಕರ್ಷಣಾಖ್ಯರೂಪೇಣ ವಿವೇಶಾನಂತಮೇವ ಚ। 

ತಂ ಧ್ಯಾಯತಿ ಸದಾಠ ನಂತಸ್ತಸ್ಮಾನ್ಯುಕ್ತಿಪದೇಚ್ಛಯಾ | 
ಪ್ರದ್ಯುಮ್ನಾಖ್ಯೇನ ರೂಪೇಣ ಕಾಮಮೇವ ವಿವೇಶ ಸಃ | 
ಹಂಸಸ್ತದ್ಬ್ಯಾನತೋ ಮುಕ್ತಿಂ ಕಾಮ ಇಚ್ಛತಿ ಸರ್ವದಾ 
ಅನಿರುದ್ದಾಖ್ಯರೂಪೇಣ ಸೋತ ADD ವಿವೇಶ ಹ। 
ಹಂಸಸ್ತದ್ದಾ 2ನತೋ ಮುಕ್ತಿಮನಿರುದ್ದಸ್ತಥೇಚ್ಛಶಿ | 

ಇತ್ಯಾದಿ ಬ್ರಹ್ಮಾಂಡಪುರಾಣೇ ತತ್ತ್ವನಿರ್ಣಯಗೀತಾಯಾಮ್‌ ॥ 4॥ 
ಎಷ್ಟೋರ್ಬ್ರ್ರಾಹ್ಮಣಜಾತಿಃ ಸನ್‌ ಬ್ರಹ್ಮಾ ಜಜ್ಞೇ ಚತುರ್ಮುಖಃ | 
ಇತೋತಗ್ರೇ ಜಗತಸ್ತಸ್ಕಾತ್‌ ಕ್ಷತ್ರಜಾತಿರಜಾಯತ I 

ವಾಯುಃ ಸದಶಿವೋ5ನಂತೋ ಗರುಡಃ ಶಕ್ರ ಏವ ಚ। 
ಕಾಮಶ್ಚ ವರುಣಶ್ನೆ; ವ ಸೋಮಸೂರ್ಯಾ ಯಮಸ್ತಥಾ | 
ಏವಮಾದ್ದಾಃ ಕತ್ರಿಯಾಸು ದೇವಾನಾಂ ಬ್ರಹನಿರ್ಮಿತಾಃ। 
ಶ್ರೇಯಸೀ ಸರ್ವಜಾತಿಭ್ಲಃ 93,099 303 ಶ್ರುತಿಃ 


Dub 


ನೈವ ಕ್ಷತ್ರಾತ್‌ ಪರಾ ಜಾತಿರ್ಬ್ರಹ್ಮಜಾತಿಂ ವಿನಾ ಕ್ಚಚಿತ್‌ | 


ಬ್ರಾಹ್ಮಣಾಚ್ಚಪರೋ ರಾಜಾ ರಾಜಸೂಯಾಶ್ಚಮೇಧಯೋಃ। 
& ಚ 


ಆಸೀನ ಆಸನಾಧಸ್ಪಾತ್‌ ತಥಾಪಿ ಬ್ರಾಹ್ಮಣೋ ಗುರುಃ 
ತಸ್ಮಾತ್‌ ಸ ರಾಜಸೂಯಾಂತೇ ಬ್ರಾಹ್ಮಣಾನ್ದಂದಯೀತ ಚ। 


ಶೋ ಧಿಕಗುಣಂ ಹತ್ತಾಸಾಕಾಚ ಪಿತರಂ ಪುನಃ। 
ಕ್ಷತ್ರಸ್ಯ ಬ್ರಾಹ್ಮಣಂ ಹತ್ವಾತಾವಾನ್‌ ದೋಷೋ ಭವೇದ್‌ಧ್ರುವಮ್‌' ಇತ್ಯಾಗ್ನೇಯೇ | 
"ಈಶಾನೋ ಮಾರುತಃ ಪ್ರಾಣೋ ವಾಯುರ್ಜಿಷ್ಟುಸ್ತಥೈೆವ ಚ। 
BIT ಪವಮಾನಶ್ಚಪವನಶ್ಚೇತಿ ಕಥ್ಯತೇ ಇತಿ ಶಬ್ಧತತ್ತ್ವೇ। 
ಮೃತ್ಯುಃ ಸಂಕರ್ಷಣಃ ಶೇಷಃ ಶೇತಾನಂತಸ್ತಥೈವ ಚ | 
ಬಲಿರ್ಮಹಾವಿಷಶ್ಚೇತಿ ಭೂಧರಶ್ಟೇತಿ ಕಥ್ಯತೇ' ಇತಿ ಚ। 
ಇಂದ್ರಃ ಸುಪರ್ಣೋ ಗರುಡೋ ಮಹಾಭಾರೋ ಧುರಂಧರಃ। 
ವಿಶ್ವಜಿಚ್ಚಾಪ್ಯವಧ್ಯಶ್ಚ ವೈನತೇಯಶ್ಚಕಥ್ಯತೇ ಇತಿ ul 
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99 
ಪರ್ಜನ್ಯೋ ಮಘವಾಂಶ್ಚೈವ ಪುರುಹೂತಃ ಪುರಂದರಃ | 
ಪ್ರಾಚೀನಬರ್ಹಿರ್ಹರ್ಯಶ್ವಃ ಸೋಮಪೋ ಮೇಷಭುಕ್‌ ತಥಾ ಇತಿ ಚ। 
ಯಶೋನಿಧಿರ್ಬ್ರ್ರಾಹ್ಮಣಸ್ತು ತದ್ದಾತುಂ ಕ್ಷತ್ರಿಯೇ ಸ್ವಯಮ್‌ 1 
ಅಧೋ ಬ್ರಾಹ್ಮಣ ಆಸೀನೋ ರಾಜಸೂಯೇ ಹಿ ಸೇವತೇ ಇತಿ ಪ್ರತ್ಯಯೇ I 
ಯಚ್ಛ್ಚತಿ ವಿನಾಶಯತಿ | ರೀಜ್‌ ಕ್ಷಯ ಅತಿ ಧಾತೋಃ ॥ 5 ॥ 
(ನ ಮುಕ್ತಾವಪಿ ಭೇದಾಪಗಮಃ) 
ತಥಾ ಹಿ ಶ್ರೀಮನ್ಮಹಾಭಾರತತಾತ್ಪರ್ಯನಿರ್ಣಯಃ 
ಯೋ ವೇದ ನಿಹಿತಂ ಗುಹಾಯಾಂ ಪರಮೇ ವ್ಯೋಮನ್‌ | 
ACS DISC ಸರ್ವಾನ್‌ ಕಾಮಾನ್‌ ಸಹ ಬ್ರಹ್ಮಣಾ ವಿಪಶ್ಚಿತಾ Il ಇತಿ ॥ 





ತಥಾ ಹಿ ಬೃಹದ್ದಾಷ್ಯಮ್‌ — 
ಏತಮಾನಂದಮಯಮಾತ್ಮಾನಮುಪನಂಕ್ರಮ್ಯ 
ಇಮಾನ್‌ ಲೋಕಾನ್‌ ಕಾಮಾನ್ನೀಕಾಮರೂಪ್ಯನುಸಂಚರನ್‌ ॥ ಇತಿ Il 
ತಥಾ ಹಿ ಗೀತಾತಾತ್ಪರ್ಯನಿರ್ಣಯಃ (2/18) — 
ಸರ್ವೇ ನಂದಂತಿ ಯಶಸಾ ಗತೇನ ಸಭಾಸಾಹೇನ ಸಖ್ಯಾ ಸಹಾಯಃ। 
SORA AZ ರ್ಹೇಷಾಮರಂ ಹಿತೋ ಭವತಿ ವಾಜಿನಾಯ॥' 
ಪರಂಜ್ಯೋತಿರುಪಸಮೃದ್ಧ ಸ್ವೇನ ರೂಪೇಣಾಭಿನಿಷ್ಟದ್ಯತೇ ॥ ಇತಿ II 


ತಥಾ ಹಿ ಛಾಂದೋಗ್ಯೋಪನಿಷತ್‌ - (ಪತ್ರ. 749) 

ಸ ತತ್ರ ಪರ್ಯೇತಿ ಜಕ್ಷನ್‌ ಕ್ರೀಡನ್‌ ರಮಮಾಣಸ್ತ್ರೀಭಿರ್ವಾ ಯಾನೈರ್ವಾ ಜ್ಞಾತಿಭಿ- 
ರ್ವಾಠಜ್ಞಾತಿಭಿರ್ವಾ | ತದಾ ವಿದ್ವಾನ್‌ ಪುಣ್ಯಪಾಪೇ ವಿಧೂಯ ನಿರಂಜನಃ ಪರಮಂ ಸಾಮ್ಯ- 
ಮುಖೈತಿ I 

(ಜೀವಶರೀರಶಬ್ದಾರ್ಥಕಥನಮ್‌) 
ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ (2/20) — 
ಅಲ್ಲಶಕ್ತಿರಸಾರ್ವಜ್ಞ್ಯಂ ಪಾರತಂತ್ರ್ಯಮಪೂರ್ಣತಾ। 
ಉಪಜೀವಕತ್ಸಂ ಜೀವತ್ವಮೀಶತ್ಪಂ ತದ್ವಿಪರ್ಯಯಃ || 
ಸ್ವಾಭಾವಿಕಂ ತಯೋರೇತನ್ನಾನ್ಯಥಾ ತು ಕಥಂಚನ | 
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ವದಂತಿ ಶಾಶ್ಚತಾ ವೇದಾ ಅತ ಏವ ಮಹಾಜನಾಃ॥ ಇತಿ ವಿಷ್ಣುಪುರಾಣೇ || 
ತಥಾ ಹಿ ಬೃಹದಾರಣ್ಯಕಭಾಷ್ಯಮ್‌ (5)— 
ಶರೀರೌ ತೌ ಉಭೌ t$ ९०००१ ಜೀವಶ್ಚೇಶ್ವರಸಂಜ್ಲಿತಃ । 
ಅನಾದಿಬಂಧನಸ್ವ್ವೇಕೋ ನಿತ್ಯಮುಕ್ತಸ್ತಥಾಪರಃ ॥ ಇತಿ ನಾರದೀಯೇ II 
ಭೇದೇನೈವ ಜಗತ್ತತ್ಯಂ ಭೇದೇನೇಶಂ ಗುಣೈಃ ಸದಾ। 
ಭೇದೇನ ಜೀವಾನನ್ಯೋನ್ಯಂ ಮುಕ್ತಾಃ ಪಶ್ಯಂತಿ ಸರ್ವದಾ ॥ ಇತಿ ಗಾರುಡೇ॥ 


ಸರ್ವಜ್ಞಾಲ್ಲಜ್ಞತಾಭೇದಾತ್‌ ತೇನ ಸತ್ಯೇನ ಮಾಂ ದೇವಾಸ್ತ್ರಾಯಂತು ಸಹ ಕೇಶವಾಃ॥ ಇತಿ ಚ॥ 
(ಭೇದಃ ಸತ್ಕೋತಷ್ಯನಾ 22) 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ — (1/2/12) 
ಸತ್ಯ ಆತ್ಮಾ ಸತ್ಯೋ ಜೀವಃ ಸತ್ಯಂ ಭಿದಾ ಸತ್ಯಂ ಭಿದಾ ಸತ್ಯಂ ಭಿದಾ ಮೈವಾರುವಣ್ಯೋ 
ಮೈವಾರುವಣ್ಯೋ ಮೈವಾರುವಣ್ಯ ॥ ಇತಿ ಭಾಲ್ಲವೇಯಶ್ರುತಿಃ ॥ ""ಆತ್ಮಾ ಹಿ ಪರಮಸ್ಸೃತಂತ್ರೋತಧಿ 
ಗುಣೋ ಜೀವೋಶ ಲ್ಲಶಕ್ತಿರಸ್ನಾತಂತ್ರೋತವರಃ ॥ ಇತಿ ಚ ಭಾಲ್ಲವೇಯಶುತಿಃ Il 





ತಥಾ ಹಿ ವಿಷ್ಣುತತ್ತ್ವವಿನಿರ್ಣಯಃ 
ಸತ್ಯ ಆತ್ಮಾ ಸತ್ಲೋ ಜೀವಃ 53.० ಭಿದಾ 5830 ७०० ಮೆವಾರುವಣ್ಣಃ Il, 
& D) 5 5 ಲ 5 
ಆತ್ಮಾ ಹಿ ಪರಮಃ ಸ್ವತಂತ್ರಃ ಸರ್ವವಿತರ್ವಶಕ್ತಿಃ ಪರಮಸುಖಃ ಪರಮಃ ७९३१ saz 
& ^) - ಇ 
ಅಜೋತಲಶಕಿರಾರ್ತೋತsಲಕಳ ಇತ್ತಾದಿಶುತಿಃ II 
pow 2 eS 5 SD 


ಸೋತಶ್ಲುತೇ ಸರ್ವಾನ್‌ ಕಾಮಾನ್‌ ಸಹ ಬ್ರಹ್ಮಣಾ ವಿಪಶ್ಚಿತಾ ॥ ಇತಿ Il 





ತಥಾ ಹಿ ವಿಷ್ಣುತತ್ತ್ವವಿನಿರ್ಣಯಮ್‌ (ಪ್ರಥಮಪರಿಚ್ಛೆ ९८38) 
४९३९३८२८२ ಚೈವ ಜಡೇಶ್ಲರಭಿದಾ ತಥಾ। 
ಜೀವಭೇದೋ ಮಿಠಶ್ಚೈವ ಜಡಜೀವಭಿದಾ ತಥಾ Il 
ಮಿಥಶ್ವ २३८३४४९८५०९5 ಯಂ ಪ್ರಪಂಚೋ ಭೇದಪಂಚಕಃ। 
ಸೋತಯಂ ಸತ್ಯೋ ಹ್ಯನಾದಿಶ್ಚಸಾದಿಶ್ಚೇನ್ನಾಶಮಾಪ್ನುಯಾತ್‌ Il 
ನ ಚ ನಾಶಂ ಪ್ರಯಾತ್ಯೇಷಃ ನ ಚಾಸೌ ಭ್ರಾಂತಿಕಲಿತಃ | 
ಕಲ್ಪಿತಶ್ಚೇನ್ನಿವರ್ತೇತ ನ ಚಾಸೌ ವಿನಿವರ್ತತೇ ॥ ಇತಿ ಪರಮಶುತಿಃ II 


(ಅಸದುಪಾಸಕಾನಾಂ ತಮ ಏವ ಭವತಿ) 
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ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (4/14/29) — 

ಅಹಂ ಬ್ರಹ್ಮೇತಿ ವೇನಸ್ತು ಧ್ಯಾಯನ್ನಾಪಾಧರಂ ತಮಃ। 

ತದ್ರಾದ್ದಾಂತೋ ಮಹೀಂ ವ್ಯಾಪ್ತೋ ಭೇರ್ಯಾ ಖ್ಯಾಪಯತೋತನಿಶಮ್‌ | 

ಆಸುರಾ ರಾಕ್ಷಸಾಶ್ಚೈವ ಪಿಶಾಚಾಸ್ತತ್ತಥಿ ಸ್ಥಿತಾಃ | 

ಭೂಮ್‌ ತತ 2 92389 ಸರ್ವಂ ನಿರಸ್ತಂ ಮಹಿತಾತ್ಮನಾ | 

ಪುನಃ ಕಿಲಯುಗೇ ಪ್ರಾಪ್ತೇ ಅಷ್ಟಾದಿಂಶತಿಮೇ ಮನೋಃ | 

ವೈವಸ್ವಶಸ್ಯ ಸಮಯೇ ಜಾತಾಃ ಕ್ರೋಧವಶಾ ಭುವಿ। 

ಖ್ಯಾಷಯಂತಿ ದುರಾತ್ಮಾನೋ ಮಣಿಮಾಂಸ್ಪತ್ಪುರಃಸರಃ ॥ ಆತಿ ಭವಿಷ್ಯತ್ತುರಾಣೇ 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (4/22/17) — 

ಭಿದಾ ಯದಿ ನ ದೃಶ್ಯೇತ ಜೀವಾತ್ಮಹರಮಾತ್ಮನೋಃ | 

ಮುಕ್ತೈ ತದಪರೋಕ್ಷಾಯ ಕೋ ಯತ್ನಂ ಕರ್ತುಮರ್ಹತಿ ॥ ಇತಿ ಬ್ರಹ್ಮಾಂಡೇ॥ 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ - (5/6/12) 

ಪೂರ್ವಂ ತು ಪೌಂಡ್ರಕೋ ನಾಮ ವಾಸುದೇವಃ ಸುದುರ್ಮತಿಃ। 

ಜಾತಿಸ್ಕರೋ ದ್ವಿಧಾ ಶಾಸ್ತ್ರಂ ಪಾಷಂಡಂ ನಿರ್ಮಮೇ ನೃಷಃ॥ 

ಏಕಂ ತು ವಾಸುದೇವಾಖ್ಯಂ ವಾಸುದೇವೋತಹಮಿತೃಪಿ । 

ಕುತಿತಂ ವಾಸುದೇವತ್ಛತಿಪಾದಕಮಾತ್ಮನಃ I 

ಲೋಕಾರ್ಥಂ ಚಾಪರಮಪಿ ಚಕಾರಾರ್ಹತನಾಮಕಮ್‌.। 

SEPA: ಕ್ರಮುರ್ನಾಮ ನ ಜಾನಂಸ್ತನ್ನತಂ ಪರಮ್‌ ॥ 

ವಾಸುದೇವಾತ್ಮತಾಂ ಸರ್ವಜೀವಾನಾಮವದತ್ಯುಧೀಃ | 

ಕ್ರಮ್ವಾಖ್ಯಂ ಶಾಸ್ತ್ರ ಮಕರೋದಭೇದಪ್ರತಿಪಾದಕಮ್‌ Il 

ಕುಶಾಸ್ತ್ರಂ ಸರ್ವವೇದಾನಾಂ ಎರುದ್ದಂ ತಾಮಸಾಲಯಮ್‌ | 

ತದ್ದಷ್ಟ್ವಾಂ ದ್ಯಾಪಿ ವರ್ತಂತೇ ವರ್ತಿಷ್ಯಂತಿ ತಥಾಕಲ್‌ೌ | 

ಅಶೌಚಾ ಅವ್ರತಾಚಾರಾ ವಾಸುದೇವೋತ ಹಮಿತ್ಯಪಿ ॥ ಇತಿ ಬ್ರಹ್ಮಾಂಡೇ॥ 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (10/4/18) — 

ಪ್ರವಿಷ್ಠತ್ನಾಚ್ಛರೀರೇಷು ಜೀವ ಏವೇತಿ ದುರ್ಧಿಯಃ | 

ಮನ್ಯಂತೇ ಪರಮಾತ್ಮಾನಂ ನ ತನ್ನತಮನುವ್ರಜೇತ್‌ II 
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ವೇದವಾದವಿರೋಧಿತ್ಠಾದನಯಾ ತು ತಮೋ ವಿಶೇತ್‌ ॥ ಇತಿ ಬ್ರಹ್ಮಾಂಡೇ | 

ಐಕಾತ್ಮ್ಯಜ್ಞಾನತೋ ಯಾಂತಿ ತಮೋ ४९८०३८० ಪದಮ್‌ | 

ಸ್ವಾತಂತ್ರ್ಯಪಾರತಂತ್ರ್ಯಾದಿಜ್ಞಾನಂ ಭೇದದೃಶಿರ್ಭವೇತ್‌ ॥ ಇತಿ ಬ್ರಹ್ಮವೈವರ್ತೇ ॥ 
ತಥಾಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ — (10/94/37) 

ಯೇ WAS ३४०४०३ wp ಜೀವಾದನ್ಯೇಶವರ್ಜಿತಮ್‌ | 

ತೇಷಾಮಪಿ ತು ತಾಂ ವಾಚಮೀಶ ಏವ DHS, II 

ನಚ ತರ್ಕೈೆಭವೇದೀಶೋ ಜೀವೋ ವೇದವಿರೋಧತಃ। 

ವ್ಯಭಿಚಾರಿಣೋ ಯತಸ್ಪರ್ಕಾ ಇಷ್ಟಸಾಧನಗಾ ಅಪಿ॥ 

$33 UY ಷಾತರ್ಕಾಃ ಕಾಣಾದಾದಿಪ್ರದರ್ಶಿತಾಃ | 

ತತ್ತ್ವನಿರ್ಣಯಭೀರೂಣಾಂ ವ್ಯವಧಾನಕರಾಸ್ತತಃ || 

ನೈವ ತೇ ಸ್ಥಿರಬುದ್ಧೀನಾಂ ಕುಯುಸ್ತೇ ಬುದ್ದಿಚಾಲನಮ್‌ | ........ 

ಮೃಷಾ BACT OWT’ ಸರ್ವೋತ್ಕರ್ಷಶ್ಚ ceni 

ಧನವತ್ತ್ಯಂ ಚ ಕರ್ತೃತ್ದಂ ಬಲವತ್ತಂ ಚ AWA Il 

ಅತೋ ९९७०२४९०० ಮಿಥ್ಯೇತಿ ಕವಯೋ ವಿದುಃ ॥ ಇತಿ ತಂತ್ರಭಾಗವತೇ II 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (10/94/27) — 

ಜೀವಸ್ಯ ಜಗತಶ್ಚೈವ ಪರೇಶಾಭೇದತೋ ವಚಃ।॥ 

ಅತಾತ್ತಿಕಂ ಜಗಚ್ಚೇತಿ ವಿಷ್ಣಧೀನತ್ತವಾಚಕಮ್‌ | 

ಮೃಷಾವಾಕ್ಯಂ ಹಿ ತಜ್ಞೇಯಂ ತಮೋಗತಿವಿಧಾಯಕಮ್‌ | 

ಅಭೇದಸ್ತು ಕುತಸ್ತಸ್ಯ ಪರಮಸ್ಕಾವರೇಣ ತು! 

ಮಿಥ್ಯಾತ್ತಂ ಚ ಕುತಸ್ತಸ್ಯ ಜಗತೋ ನಿತ್ಯದರ್ತನಾತ್‌ ॥ ಇತಿ ವಾರಾಹೇ॥ 
ತಥಾಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (10/10/34) — 

ಯಾವತ್‌ ತು ಗುಣವೈಷಮ್ಯಂ ತಾವನ್ನಾನಾತ್ಸಮಾತ್ಸ್ಮನಃ | 

ಭೇದಬುದ್ದಿಸ್ತು ಯಾವತ್‌ ಸ್ಯಾತ್‌ ತಾವದೀಶ್ಚರತಂತ್ರತಾ Il 

ಯಾವದೀಶ್ನರತಂತ್ರತ್ಸಂ ತಾವತ್ತಸ್ಮಾದ್ಧಯಂ ಭವೇತ್‌ | 

ಉಪಾಸತೇ ಯ ಏವಂ ತು ನಿತ್ಯಶೋಕೇ ಪತಂತಿ ತೇ II 

ಮಹಾತಮಸ್ಕನಾನಂದೇ ತಸ್ಮಾನ್ಸೈವಂ ವಿಚಿಂತಯೇತ್‌ । 
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ತಸ್ಥಾನ್ನಿತ್ಯಂ ತು ನಾನಾತ್ಚಂ ಜೀವಾನಾಮೀಶತಂತ್ರತಾ II 

ಸ್ವಾಧಿಕಾನಾಂ DIZO ಚ ಮುಕ್ತಾವಪಿ ಸದೇಷ್ಯತೇ | 

ಏವಂ ಜ್ಞಾತ್ವಾವಿಮುಚ್ಛಂತೇ ಪರಾನಂದಂ ವ್ರಜಂತಿ ಚ॥ ಇತಿ ತಂತ್ರಭಾಗವತೇ ॥ 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (11/11/10) — 

ಅಸ್ಪತಂತ್ರಃ ಸ್ಥತಂತ್ರೋಶಸ್ಥೀತ್ಯೇವಂ ಜೀವಃ ಪ್ರಭಾವಯನ್‌ | 

ಬದ್ಧೃತೇ ಹೀಶಕೋಪೇನ ರಾಜಭಾವೇನ ಭೃತ್ಯವತ್‌ Il ಸ್ವಾತಂತ್ರ್ಯ Il 
ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ (2/49) — 

ತಂಯೇ A SN ಮನ್ಯಂತೇ ಸರ್ವಭಿನ್ನಂ ಗುಣೋಚ್ಛಯಾತ್‌ | 

ಕೃಪಣಾಸ್ತೇ ತಮಸ್ಯನ್ನೇ ನಿಪತಂತಿ ನ ಸಂಶಯಃ II 

ನ ತೇಷಾಮುದ್ದ ०३ FOV ನಿತ್ಯಾತಿಶಯದುಃಖಿನಾಮ್‌ | 

ಗುಣಭೇದವಿದಾಂ ವಿಷ್ಣೋರ್ಭೇದಾಭೇದವಿದಾಮಪಿ || 

ದೇಹಕರ್ಮಾದಿಷು ತಥಾ ಪ್ರಾದುರ್ಭಾವಾದಿಕೇ ತಥಾ। 

ಸ್ಫೋದ್ರಿಕ್ತಾನಾಂ ತದೀಯಾನಾಂ ನಿಂದಂತಿ ಏವ ಚ II 

ಸರ್ವೇಷಾಮಪಿ ಚೈತೇಷಾಂ ಗತಿರೇಷಾ ನ ಸಂಶಯಃ ॥ ಇತಿ ನಾರದೀಯೇ II 
ತಥಾಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ (7/24) — 

ಅವ್ಯಕ್ತಃ ಪರಮಾತ್ಮಾಂಸೌ ವ್ಯಕ್ತೋ ಜೀವ ಉದಾಹೃತಃ। 

ಮನ್ಯತೇ ಯಸ್ತಯೋರೈಕ್ಯಂ ಸ ತು ಯಾತ್ಯಧರಂ ತಮಃ ॥ ಇತಿ ಚ॥ 
ತಥಾಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ (7128) — 

ಜೀವಧರ್ಮಾನೀಶ್ಚರೇ ತುಯೋ ಜೀವೇಷ್ಟೈಶ್ಚರಾನಪಿ | 

ವಿದ್ಯಾದ್‌ ಜ್ಹೀವೇಶ್ವರೈಕ್ಕಂ ವಾ ८१८ Poche ಸ ಉಚ್ಯತೇ ll ಇತ್ಯಾಗ್ನೇಯೇ II 

(ಮೊ ಕ್ಷಧರ್ಮವಚನೇನ ಐಕ್ಕವಾದನಿರಸನಮ್‌) 

ತಥಾ ಹಿ ಬೃಹದಾರಣ್ಯಕಭಾಷ್ಯಮ್‌ (3) — 

ಐಕಾತ್ಮ್ಯಂ ನಾಮ ಯದಿದಂ ಕೇಚಿದ್‌ ಬ್ರೂಯುರನೈಪುಣಾಃ I 

ಶಾಸ್ತ್ರತತ್ತಮವಿಜ್ಞಾಯ ತಥಾವಾದಬಲಾಜ್ಜನಾಃ II 

ಕಾಮಕ್ರೋಧಾಭಿಭೂತತ್ವಾದಹಂಕಾರವಶಂ ಗತಾಃ। 

ಯಾಥಾತಥ್ಯಮವಿಜ್ಞಾಯ ಶಾಸ್ತ್ರಾಣಾಂ ಶಾಸ್ತ್ರದಸ್ಯವಃ || 
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RA, ನಾ ನಿರಾನಂದಾ ಅಪಕ್ಟಮನಸೋಶ ಶಿವಾ | 


ಬ್ರ 
ವೈಗುಣ್ಯಮೇವ SZ o3 ನ ಗುಣಾನಿ ವಿನಿಯುಂಜತೇ II 


ತೇಷಾಂ ತಮಃಶರೀರಾಣಾಂ ತಮ ಏವ ಪರಾಯಣಮ್‌ ॥ 
(ಇತ್ಯಂತಂ ಮೋಕ್ಬ್ಚಧರ್ಮವಚನತಯಾ WGA su» ಐತರೇಯಭಾಷ್ಯೇ“ಪಿ)(ದ್ವಿತೀಯಪ್ರಘಟ್ಟಕೇ 
ಅಧ್ಯಾಯ? ಮಂತ್ರ 5) 
ಅನ್ಯ ಈಶಸ್ತಥಾ5 ನ್ಯೋತ ಹಮಿತಿ ಜ್ಞಾನಂ ವಿಪಶ್ಚಿತಾಮ್‌ | 
ಆಧಿಕೃಜ್ಞಾನಮೀಶಸ್ಮ ಯತೋತನ್ನತೇನ ಯುಜ್ನತೇ II 
ಇ ಶೆ 5 D) 
ಯತಃ ಸ್ವರೂಪತಶ್ಚಾನ್ಯೋ ಜಾತಿತಃ ಶ್ರುತಿತೋರರ್ಥತಃ। 
ಕಥಮಸ್ಮಿ ಸ ಇತ್ಯೇವ ಸಂಬಂಧಃ ಸ್ಯಾದಸಂಹಿತಃ ॥ ಇತಿ ಮೋಕ್ಷಧರ್ಮೇ II 
(ಛಾಂದೋಗ್ಗೇ ದೃಷ್ಟಾಂತನವಕೇತಪಿ ಭೇದ Seo) 
ತಥಾ ಹಿ ವಿಷ್ಣುತತ್ತ್ವವಿನಿರ್ಣಯಮ್‌ (ಪ್ರ ९८४४) — 
ಯಥಾ ಪಕ್ಷೀ ಚ ಸೂತ್ರಂ ಚ ನಾನಾವೃಕ್ಷರಸಾಯ 
ಯಥಾ ನದ್ದಃ ಸಮುದ್ರಶ ಶುದೋದಲವಣೇ ಯ 
ಯಥಾ ಚೋರಾಪಹಾರ್ಯೌಾ ಚ ಯಥಾ ಪುಂವಿಷಯಾವಪಿ। 
ತಥಾ ಜೀವೇಶ್ಚರೌ Qus ಸರ್ವದೈವ ವಿಲಕ್ಷಣೌ II 
ತಥಾಂಪಿ ಸೂಕ್ಷ್ಮರೂಪತ್ನಾನ್ನ ಜೀವಾತ್‌ ಪರಮೋ DA: I 
ಭೇದೇನ ಮಂದದೃಷ್ಟೀನಾಂ ದೃಶ್ಯತೇ ಪ್ರೇರಕೋಠಪಿ ಸನ್‌ ॥ 
ವೈಲಕ್ಷಣ್ಯಂ ತಯೋರ್ಜಾತ್ವಾಮುಚ್ಛತೇ WH ,ॐ९5 ल, l ಇತಿ ಚ ಪರಮೋಪನಿಷದಿ II 
ಇಇ d 3 ಎಲೆ 3 
ಭೇದದೃಷ್ಟ್ಯಾಭಿಮಾನೇನ'” ಇತಿ ಭಾಗವತೇತಪಿ ಭೇದಸ್ಯೈವೋಕ್ತೇಃ ॥ 
(ಅಸುರಸ್ಥರೂಪಮ್‌) 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಧಾಗವತತಾತ್ಸರ್ಯನಿರ್ಣಯಃ (6/4/32) — 
ಮದನ್ಯೋ ನಾಸ್ತಿ ದೇವೇಶಃ ಇತಿ २८२,220 ಮತಮ್‌ | 
ಅಸ್ಪೀತಿ ದೈವಮುಭಯೋರ್ಹರಿರೇವ ಹ್ಯಪೇಕ್ಷಿತಃ Il 
ಜೀವಾದನ್ಯಂ ನ ಪಶ್ಯಂತಿ ಶ್ರುತ್ತೈವಂ ವಿದ್ಧಿಷಂತಿ ಚ | 


७ “ಭೇದದೃಷ್ಟ್ಯಾsಭಿಮಾನೇನ ನಿಃಸಂಗೇನಾಪಿ ಕರ್ಮಣಾ'' 
ಇತಿ ಅನುವ್ಯಾಖ್ಯಾನೇ (೨/೩/೩೬); ಬೃಹದ್ಭಾಷ್ಯೇರಪಿ 
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ಏತೈಸ್ತ್ವಮಾಸುರಾನ್ದಿದ್ದಿ ಲಕ್ಷಣ್ಯೆಃ ಪುರುಷಾಧಮಾನ್‌ ॥ ಇತಿ ಹರಿವಂಶೇಷು II (11/5/15) 
ಎಷ್ಟುಂ ವಿಹಾಯ ಯೇ ದೇವಾನ್‌ RSP ಭೂತೇಶಮೇವ Wo | 
ಸಾಮ್ಯೇನ ವಾ ಪೂಜಯಂತಿ ತೇ ಜ್ಞೇಯಾ ಆಸುರಾ ಗಣಾಃ॥ BS ಚ॥ (11/21/30) 
ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ (16/20) — 
0४०९५ ३००००९७ ಮನ್ಯಂತೇ ಪರಮೇಶೋತಹಮಿತ್ಯಪಿ | 
ಮಿಥ್ಯಾ ಜಗದಿದಂ ಸರ್ವಂ ४७००००८३७२ ತಿಷ್ಠತಿ Il 
ಮಿಥ್ಯಾತ್ವಾನ್ಲೇಶ್ವರೋ5 ಸ್ಯಾಸ್ತಿ ಪರೇಭ್ಯೋ ನಚ ಜಾಯತೇ। 
EARS ತಥಾs SAN २०३०३२5, ಇತೀರಿತೇ Il 
ಪ್ರದ್ಧಿಷಂತ್ಯಸುರಾಸ್ತೇ ತು ಸರ್ವೇ ಯಾಂತ್ಯಧರಂ ತಮಃ | 
ಅಯೋಗ್ಯೇಶತ್ವಕಾಮಾಚ್ಚ ಲೋಭಾಚ್ಚಾತ್ಮಸಮರ್ಪಣೇ || 
ತತ್ತ್ಯವೇದಿಷು ಕೋಪಾಚ್ಚತಮಸ್ತೇಷಾಂ ನ ದುರ್ಲಭಮ್‌ | 
ಅಕ್ಷಾಗಮಾನುಮಾನಾಂ ಚ ಸ್ಟೋಕ್ತೇರಪಿ ವಿರೋಧಿನಃ II 
ತಸ್ಮಾತ್‌ ಹ್ಯಸುರಾ ಜ್ಞೇಯಾ ಏವಮನ್ಯೇಆಪಿ ತಾದೃಶಾಃ | 
ಯೇ ತು ವಿಷ್ಣುಂ ಪರಂ ಜ್ಞಾತ್ವಾಯಜಂತೇರನನ್ಯದೇವತಾಃ ॥ 
ಪ್ರತ್ಯಕ್ಷಾದ್ಯವಿಸಂವಾದಿಜ್ಞಾನಾದೇವ ವಿಮುಕ್ತಿಗಾಃ॥ ಇತಿ ಬ್ರಹ್ಮವೈವರ್ತೇ । 


ಯತಸ್ತ ಸ್‌ ನಿತ್ಯಮುಕ್ತೋ ಹ್ಯಯಂ ಚ ಬಂಧಾನ್ಸೋಕ್ಷಂ ತತ ಏವಾಭಿಗಚೇತ್‌ II 
ತಥಾಹಿ ಭಾಗವತತಾತ್ಪರ್ಯನಿರ್ಣಯಃ (11/2/46) — 

ಯಸ್ರೂತ್ತಮೋ ಭಾಗವತಃ ಸ ಮುಕ್ತಿಂ ಪರಮಾಂ ವ್ರಜೇತ್‌ | 

ವಿಷ್ಣುನಾ ಸರ್ವದೇವೈಶ್ಚ ಮೋದತೇ ಸಹ ನಿತ್ಯದಾ ॥ ಇತಿ ವಾರಾಹೇ॥ 

(ಪಾತಕೋಪಪಾತಕಾದೀನಾಂ ಸ್ಪರೂಪಂ ಫಲನಿರೂಪಣಂ ಚ) 

ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (11/14/30) — 

ಕ್ಲುದ್ರಪಾಪಾನಿ ಪಾಪಾನಿ ಚೋಪಪಾತಕಪಾತಕೇ | 

ಮಹಾಪಾತಕನಾಮಾನಿ ಸುಮಹಾಪಾತಕಾನ್ಯಪಿ॥ 

ತಥಾ ಸ್ವನ್ತಿಮಹಾಂತಾನಿ ಪಾತಕಾನಿ ವಿದೋ ND? | 
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ಪಿಪೀಲಿಕಾವಧಾದೀನಿ ಕ್ಟುದ್ರಪಾಪೋದಿತಾನಿ ಚ॥ 
ಪಾಪಮಸ್ಥಿಮತಾಂ ಹತ್ಯಾ ಫಲಚೌರ್ಯಾದಿರೇವ ವಾ। 
ಪರದಾರಾದಿಕಂ ಚಾಪಿ ಹ್ಯುಪಪಾತಕಸಂಜೈತಮ್‌ ॥ 
ಪಾತಕಂ ಶೂದ್ರಹತ್ಯಾದಿ ಬ್ರಹ್ಮಹತ್ಯಾದಿಕಂ ಮಹತ್‌ | 
ದೇವಸ್ಪ್ಥಹರಣಾದೀನಿ ಸುಮಹಾಂತಿ ವಿದೋ ವಿದುಃ II 
ದೇವಾವಜ್ಞಾಸತಾಂ ಚೈವ ತತೋತಪಿ ಸುಮಹತ್ತರಾ | 
ಮಹನ್ಮಹತ್ತರಾ ತಸ್ಯ ಅವಜ್ಞಾ ಕೇಶವೇತು ಯಾ Il 
ಕೇಶವಸ್ಯ ಸಮೋಶಸ್ತೀತಿ ४९४०९५7, ५०००३५ I 
ಬ್ರಹ್ಮಾದ್ಯಾಃ ಕೇಶವಾತ್ಮಾನಃ ಶ್ರೀರ್ವಾ ನಿರ್ಗುಣ ಇತ್ಯಪಿ॥ 
ಮುಕ್ತಸ್ಯ ತದ್ಧಾವಮತಿರರೂಪತ್ನಮತಿಸ್ತಥಾ | 
ತ್ರಿಗುಣಾತ್ಮಕದೇಹೋಶಸ್ಯಾಪ್ಯಸ್ವೀತ್ಯಪಿ ತು ಯಾ ಮತಿಃ Il 
ಜನ್ಮಮೃತ್ಯಾದಿಬುದ್ದಿರ್ವಾ ದುಃಖಾಜ್ಞಾನಾದಿಬೋಧನಮ್‌ | 
ತಸ್ಯಾಪಿ ಪರತಂತ್ರತ್ವವಿಜ್ಞಾನಂ ಚ ತದುತ್ತಮಃ ॥ 

ಅಸ್ತೀತಿ ಯಾ ಮತಿಸ್ತಸ್ಯ ವಶಾದನ್ಯಸ್ಯ ಕಸ್ಯಚಿತ್‌ I 

ಅಸ್ತೀತಿ ಭಾವನೇತ್ಯಾದ್ಯಾ ಅವಜ್ಞಾಃ ಸಂಪ್ರಕೀರ್ತಿತಾಃ ॥ ಇತಿ ಧರ್ಮವಿವೇಕೇ II 


ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (11/21/42) — 


ಸುರಾ ಹರೇರ್ಗುಣಾಃ ಪ್ರೋಕ್ಟಾಸ್ತೇ ಮೇ ಸ್ಕರಿತಿ ಚಿಂತನಮ್‌ | 
ಸುರಾಪಾನಮಿತಿ ಪ್ರೋಕ್ತಂ ತನ್ನ ಕುರ್ಯಾತ್‌ ಕಥಂಚನ Il 


ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (11/21/43) — 


ಬ್ರಾಹ್ಮಣೋ ವಿಷ್ಠ್ಣುರುದ್ದಿಷ್ಟಃ ಸ ನಾಸ್ತೀತ್ಯಭಿಚಿಂತನಮ್‌ I 
ಬ್ರಹ್ಮಹತ್ಯಾ ಸಮುದ್ದಿಷ್ಟಾ ತಾಂ ನ ಕುರ್ಯಾತ್‌ ಕಥಂಚನ ॥ ಇತಿ ಆಗಮತಾತ್ಪರ್ಯೇ ॥ 


ತಥಾಹಿ ಬೃಹದಾರಣ್ಯಕಭಾಷ್ಯಮ್‌ — 


ಜೀವಾಭೇದಂ ತಥಾ5ಭೇದಂ ಜಗತಾ ಯೇ ವಿದುಃ ಪ್ರಭೋಃ। 
ತೇರಪಿ ಯಾಂತಿ ತಮೋ ಘೋರಮಧರಂ ಬ್ರಹ್ಮತಸ್ಕರಾಃ || 
ಭೇದಾಭೇದಂ ವಿದುರ್ಯೇ ಚ ಜೀವೈಸ್ತು WNSOSH Do | 
ಪರಸ್ಯ ಬ್ರಹ್ಮಣೋ ಯಾಂತಿ SHACSH) STO ಸದಾ Il 


ತಸ್ಮಾತ್‌ ಸರ್ವೋತ್ತಮಂ ವಿಷ್ಣುಂ ಪೂರ್ಣಸರ್ವಗುಣೋಚ್ಚಿತಮ್‌ | 
ಲು 
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ವಿಜಾನೀಯಾದ್‌ ವಿಮುಕ್ತ PEO ಸರ್ವತಶ್ಚ ವಿಲಕ್ಷಣಮ್‌ ॥ 
ಅಂಧಂತಮಃ ಪ್ರವಿಶಂತಿ ಯೇ ದೇಹಂ ಪರಮಾತ್ಮನಃ 1... 
Quo ಮಿಥೋ ವಿಜಾನೀಯುರ್ಭಿನ್ನಾಭಿನ್ನವಿದೋತಪಿ we | 
ತೇಠಪಿ ಯಾಂತಿ ತಮೋ ಘೋರಂ ತಸ್ಮಾನ್ಸೈವಂ ವಿದೋ ವಿದುಃ Il 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (4/1/15) — 
ಯದನಾರಬ್ದಹಾಪಂ ಸ್ಯಾತ್‌ ತದ್‌ ವಿನಶ್ಯತಿ ನಿಶ್ಚಯಾತ್‌ | 
ಪಶ್ಯತೋ ಬ್ರಹ್ಮ ನಿರ್ದ್ವಂದ್ವಂ ಹೀನಂ ಚ ಬ್ರಹ್ಮ ಪಶ್ಯತಃ ॥ 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ ಮನೋಧಿಕರಣಮ್‌ (4/2/4)-- 
ನ ಹ್ಯಾನಂದೋ ನಿಜಸ್ತೇಷಾಂ ಪರೈರ್ಲಭ್ಯಃ ಕಥಂಚನ । 
ಕಿಮು ವಿಷ್ಣೋಃ ಪರಾನಂದೋ ನ ತೇ ವಿಷ್ಣೋ ॥ ಇತಿ ಶ್ರುತೇಃ II 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (4/4/21) — 
ಹರೇರುಪಾಸನಾ ಚಾತ್ರ ಸದೈವ ಸುಖರೂಪಿಣೀ | 
ನ ತು ಸಾಧನಭೂತಾ ಸಾ ಸಿದ್ದಿರೇವಾತ್ರ ಸಾ ಯತಃ ॥ ಇತಿ ಬ್ರಹ್ಮವೈವರ್ತೇ ॥ 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (4/4/22) — 
ಏತತಮಾನಂದಮಯಮಾತ್ಮಾನಮನುವಿಶ್ಯ ನ ಜಾಯತೇ ನ ಮ್ರಿಯತೇ ನ ಹ್ರಸತೇ ನ ವರ್ಧತೇ 
ಯಥಾಕಾಮಂ ಚರತಿ ಯಥಾಕಾಮಂ ಪಿಬತಿ ಯಥಾಕಾಮಂ ರಮತೇ ಯಥಾಕಾಮಮುಪರಮತೇ' 
ಇತಿ ಶ್ರುತಿಃ II 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (2/1/18) — 
ಅಜೋ ಹ್ಯೇಕೋ ಜುಷಮಾಣೋರನುಶೇತೇ ಜಹಾತ್ಯೇನಾಂ ಭುಕಭೋಗಾಮಜೋತ ನ್ಯಃ। 
ತಥಾ ಹಿ ಗೀತಾ — 
ಬಹವೋ ಜ್ಞಾನತಪಸಾ ಪೂತಾ ಮದ್ಭಾವಮಾಗತಾಃ॥ (14/2) 
ಇದಂ ಜ್ಞಾನಮುಪಾಶ್ರಿತ್ಯ ಮಮ ಸಾಧರ್ಮ್ಯಮಾಗತಾಃ। 
ಸರ್ಗೇತಪಿ ನೋಪಜಾಯಂತೇ ಪ್ರಲಯೇ ನ ವ್ಯಥಂತಿ ಚ॥ (4/10) 
ಇತ್ಯಾದ್ಯನನ್ಯಥಾಸಿದ್ಧಾಂತಪ್ರಮಾಣೈರ್ಜೀವೇಶ್ವರಯೋಃ ಜಗದೀಶ್ವರಯೋಶ್ಚ ಪಾರಮಾರ್ಥಿಕಭೇದಃ 
ಸಿದ್ದು ॥ 
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ಸಲಿಲ ಏಕೋ ದ್ರಷ್ಟಾ ಇತಿ Sog ge: 
(ಬೃಹದಾರಣ್ಯಕಜ್ಯೋತಿರ್ಬ್ರಾಹ್ಮಣಮ್‌ 32 ಮಂತ್ರ) 
ನನ್ನಿದಮಸಂಗತಮ್‌ | ಅಭೇದೇಶಪಿ ಶ್ರುತ್ಯಾದೀನಾಂ X3» S | ಅನನ್ಯಥಾಸಿದ್ದತು ಚ 
ಸಮಾನಮಿತಿ ಚೇನ್ನ | ತೇಷಾಮನ್ಯಥಾಸಿದ್ದತ್ತಂ ನಾದ್ವೈತಸಾಧಕತ್ನಾಭಾವಾತ್‌ | 
ಅತ ಏವ DM, oA? | 
ತಥಾಹಿ- ನಾಪಿ “HOO ಏಕೋ ದ್ರಷ್ಟಾಅದ್ದೈ ತೋ ಭವತಿ(ಬ್ಬ 6/3/32)’ ಇತಿ ಶ್ರುತಿಸ್ತತ್ರ 
ಮಾನಮ್‌ | ""ಏಕೇ ಮುಖ್ಯಾನ್ಯಕೇವಲಾ' ಇತ್ಯಮರೋಕ್ತೇಃ | ಕಿಂಚ, 
ವೃಕ್ಷಸ್ಯ ಸ್ವಗತೋ ಭೇದಃ ಪತ್ರಪುಷಫಲಾದಿಭಿಃ | 
ವೃಕ್ಷಾಂತರಾತ್‌ ಸಜಾತೀಯೋ ವಿಜಾತೀಯಃ ಶಿಲಾದಿತಃ |l 
ತಥಾ ಸದ್ದಸ್ತುನೋ ಭೇದತ್ರಯಂ ಪ್ರಾಪ್ತಂ ನಿವಾರ್ಯತೇ | 
ಸ್ತ್ರಿಭಿಃ ಕ್ರಮಾತ್‌ Il 
(ಪದಾರ್ಥಕೌಮುದೀ ವೇದೇಶೀಯ ಛಾಂದೋಗ್ಯಟಿಪ್ಪಣಿ ಅಧ್ಯಾಯ 6, ಖಂಡ 2 
ಉದಾಹೃತಮ್‌ — ಪೃ491) 


ss ಹೇ 
ಐಕ್ಯಾವಧಾರಣದ್ದೆ ಶೈತಪ್ರತಿಷೇಧೆ ಸೆ 


ಇತಿವದತ್ರ ಏಕಶಬ್ಬಸ್ಯ ಸ್ಪಗತಭೇದನಿಷೇಧಪರತ್ಸೇನ ವ್ಯಾಖ್ಯಾತತ್ಸಾನ್ನ ತೇನ ಮಿಥ್ಯಾತ್ಸಸಿದ್ದಿಃ | 
ಅದ್ದಿಶೀಯಶಬ್ಲೋತಪಿ ಕರ್ಮಧಾರಯೋ ಬಹುವ್ರೀಹಿರ್ವಾ | GAC ಬ್ರಹ್ಮ ದ್ವಿತೀಯಂ ನ ಚೇತ್‌, 
ತೃತೀಯಂ ಪ್ರಥಮಂ ವಾ ಸ್ಯಾತ್‌ । ನ ದ್ವಿತೀಯಃ | ಬಹುವ್ರೀಹೇರ್ಜಫನ್ಯತ್ವಾತ್‌ | "ಅಘಟಂ 
ಭೂತಲಮ್‌' ಇತಿವತ್‌ ದ್ವಿತೀಯಾಭಾವೇನೈವ ಸದ್ದಿತೀಯತ್ವಾಪಾತಾಚ್ಚ | ತಸ್ಯಾಪಿ ನಿಷೇಧೇ 
ವ್ಯಾಘಾತಾತ್‌ । "ಆತ್ಮಾ ವಾ ಇದಮೇಕ ಏವಾಗ್ರ ಅಸೀನ್ನಾನ್ಯತ್‌ ಕಿಂಚನ ಮಿಷತ್‌'(ಐತರೇಯ 
2/3/1) ಇತಿ ಶ್ರುತ್ಯಂತರೇ ಸವಿಶೇಷೇಣೇತಿ ನ್ಯಾಯೇನ ಮಿಷತ್ತೇನೈವ ನಿಷಿದ್ದತ್ತೇನ ಇಹಾಪಿ 
ತಥಾತ್ಪಸಂಭವೇನ ಸ್ವರೂಪೇಣ ನಿಷೇಧಸಿದ್ದೇಶ್ವ। ಸಮಾಭ್ಯಧಿಕರಾಹಿತ್ಯಮೇವಾದ್ದಿಶೀಯಶಬ್ದಾರ್ಥಃ । "ನ 
ತತ್ತಮಶ್ನಾಭ್ಯಧಿಕಶ್ವ ದೃಶ್ಯತೇ? ಇತಿ ಶ್ರುತೇಃ । "ನ SEROSA, ७५०४ ಕುತೋಶನ್ಯ? (ಬ್ರ.ಸೂ.ಭಾ. 
ಉದಾಹೃತಪ್ರಮಾಣಮ್‌ 2/3/47) ಇತಿ ಶ್ರುತೇಶ್ವ | "ಏಕ ಏವಾದ್ದಿತೀಯೋ ಭಗವಾಂಸ್ತತದೃಶಃ 
ಪರಮೋ ನಾಸ್ತಿ? ಇತಿ ಶ್ರುತೇಃ Il 

ತಥಾ ಹಿ ಶ್ರೀಮದ್ಭಾಗವತತಾತ್ಪರ್ಯನಿರ್ಣಯಃ - (11/28/36) 
ಜ್ಞಾನಾನಂದಾದ್ಯಭಿನ್ನತ್ವಾದೇಕಃ ಸರ್ಮೋತ್ತಮತ್ತ್ನತಃ | 
ಅದ್ದಿಶೀಯೋ ಮಹಾವಿಷ್ಣು ಪೂರ್ಣತ್ವಾತ್‌ ಪುರುಷಃ ಸ್ಕೃತಃ || 


ತಥಾ ಹಿ ಛಾಂದೋಗ್ಯೋಪನಿಷದ್ಭಾಷ್ಯಮ್‌ — (ಪತ್ರ 490) 
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ಭೇದಾಭೇದನಿವೃತ್ತ ರ್ಥ ಮೇವಶಬ್ಲೋತs ವಧಾರಕಃ' २३5 Lye? ಚ ವ್ಯಾಖ್ಯಾತತ್ವಾಚ್ಚ | 
ಉಕ್ತಂ ಚ — 
ಯಥಾ ಚೋಲನೃ್ಭ ಮಾ ಡದ್ದಿಶೀಯೋತಸ್ತಿ ಭೂ 38 | 
ಇತಿ ತತ್ತುಲ್ಕನೃಪತಿನಿವಾರಣಪರಂ ವಚಃ II 
ನತು ತದ್ಭಾತೃತತ್ಪುಶ್ರಕಲತ್ರಾದಿನಿವಾರಕಮ್‌ ॥ ಇತಿ | 
ಏಕ ಏವಾದ್ದಿಶೀಯೋತಸಾವಾಕಾಶೇ ಸವಿತೇತಿವತ್‌ | 
ಏಕಮೇವಾದ್ದಿತೀಯಂ ಸದಗ್ರ ಇತ್ಯಪಿ ಯೋಜ್ಯತಾಮ್‌ ॥ ಇತಿ ಚ ವ್ಯಾಖ್ಯಾತುಂ DE 92$ II 


ನೇಹ ನಾನೇತಿ ಶ್ರುತ್ಯರ್ಥಃ (37) 


ನಾಪಿ "ನೇಹ ನಾನಾಸ್ತಿ ಕಿಂಚನ' ಇತಿ ಶ್ರುತಿಸ್ತತ್ರ ಮಾನಮ್‌ | ಅತ್ರ ಸ್ಥಗತಭೇದನಿಷೇಧಸ್ಕೋ- 
TSS | ನಾನಾಶಬ್ಲೋ ಹಿ ನಾನಾತ್ಸಾರ್ಥ: I ದ್ವೈೇಕಯೋರಿತಿವದ್ಭಾವಪ್ರಧಾನತ್ವಾತ್‌ | ಲೋಕೇ 
ನಾನಾಶಬ್ದಸ್ಯ ಪೃಥಗ್ಸಾವವಾಚಿತ್ಪಾದಿತಿ ಕೈಯ್ಯಟೋಕ್ತೇಃ | ಕಿಂಚ ಕಿಂಚನ ವಿಶ್ವಂ ನಾನಾ ನಾಸ್ತೀತಿ 
ಉಕ್ತೇ5ಷ್ಯವಿನಾಭೂತಮಸ್ತೀತ್ಯೇವಾರ್ಥಃ ಸ್ಯಾತ್‌ | ನಾನಾಶಬ್ಲೋ ಹಿ ವಿನೇತ್ಯರ್ಥೇ ವರ್ತತೇ | 
"ಪೃಥಗ್ಡಿನಾಂತರೇಣರ್ತೇ ಹಿ २४ ನಾನಾ ಚ ವರ್ಜನೇ' ಇತ್ಯಮರೋಕ್ತೇಃ | ""ನಾನಾವಿಷ್ಣುಂ 
ಮೋಕ್ಷದೋ ನಾಸ್ತಿ ದೇವ? ಇತ್ಯಮರವ್ಯಾಖ್ಯಾಯಾಮ್‌ "ನಾನಾ'ಶಬ್ದಸ್ಯ ವಿನಾರ್ಥತ್ವೇನೋ- 
OBST | "ನ SHA ವಿನಾ ಯತ್ಪ್ಯಾನ್ನಯಾ ಭೂತಂ ಚರಾಚರಮ್‌'(ಗೀ.ಭಾ 10/39) ಇತಿ 

p -9 Ad ७ 

ಸ್ಕೃತೇಶ್ವ। ನಚ Doses No ವಿನಾ ನೇತ್ಯುಕ್ತೇ ಮಿಥ್ಯೇತಿ ಸಿದ್ಧತಿ | ಏವಂ ಚ 


ನಾನೇತ್ಯಸ್ಯ ವಿನಾರ್ಥತ್ವಾದ್ವಿನಾಭೂತಂ ನಿಷಿದ್ದ ತೇ! 
"ಅವಿನಾಭೂತಮಸ್ಥೀತಿ ಸತ್ತೆ groper S ತು ಲಭ್ಯತೇ || 
ಕಿಂಚ ವಿಶಂ ಬಹಣಿ कक 6९5७ ನ TSHR: | ಬಹಣೋsನ ತ ಸೋಪಾದಾನೇ 


ಪ್ರಕೃತ್ಯಾದೌ ಸತ್ತ್ವಸಂಭವಾತ್‌ | ಬ್ರಹ್ಮ ಚ ನೋಪಾದಾನಮ್‌, ನಿರ್ವಿಕಾರತ್ವಶ್ರುತೇಃ | ಅಥ '' ಯಸ್ಮಿನ್‌ 


ದ್ಯೌಃ ಪೃಥಿವೀ ಚಾಂತರಿಕಮ್‌' ಅತಿ DSC 2७१०७०५ ವಿಶಂ ತರ್ಹಿ ತದಿರೋದಾದೇವ ನ ತತ 


ಅನನ್ಯಾ ರಾಘವೇಣಾಹಂ ಭಾಸ್ಕರೇಣ ಪ್ರಭಾ ಯಥಾ। 
ವ್ಯಾಖ್ಯಾಠತ್ರ ಯಾದೃಶೀ ತಾದ್ಭಕ್‌ ನೇಹ ನಾನೇತಿ ಚ ಶ್ರುತೇಃ ॥ ಇತಿ ಸ್ಮೃತಿರಷ್ಯನುಕೂಲೇತಿ II 
ಏತೇನ ''ಮೃತ್ಯೋಃ ಸ ಮೃತ್ಯುಮಾಪ್ನೋತಿ ಯ ಇಹ ನಾನೇವ ಪಶ್ಯತಿ' ಇತಿ ಪೂರ್ವವಾಕ್ಯಮಪಿ 
ವ್ಯಾಖ್ಯಾತಮ್‌ | ತತ್ರ ಚ ಇವಶಬ್ಲೋ ಭೇದಾಭೇದಪರಃ | 
ಭವೇದೇಕತ್ರ ಸಂಯೋಗ ಇವಶಬ್ದೋ ವಿರುದ್ದಯೋಃ। 
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ಧರ್ಮಯೋರುಪಮಾಯಾಂ ವಾ ES ವಾ ವಿವಕ್ಷಿತಃ ॥ ಇತಿ ವಚನಾತ್‌ Il 
ಅನ್ಯಥಾ ಯೋ ನಾನೇವ ಪಶ್ಯತಿ ನ ತು ವಸ್ತುತೋ ನಾನೇತಿ ಪರನಿಷ್ಠಾರ್ಥಃ ಸ್ಯಾತ್‌ | 


ಯತ್ರ SA, ಸರ್ವಮಾತ್ಮೈವಾಭೂತ್‌ ಇತಿ ಶ್ರುತ್ಯರ್ಥಃ (38) 


ನಾಪಿ "ಯತ್ರ SA, ಸರ್ವಮಾತ್ಮೈವಾಭೂತ್‌' ಇತಿ ಶ್ರುತಿಸ್ತತ್ರ ಮಾನಮ್‌ | ಅತ್ರ ಹಿ ಪೂರ್ವತ್ರ "ಸ 
ತಥಾ ಸೈಂಧವಖಿಲ್ಯ' ಇತ್ಯಾರಭ್ಯ "ಸಮುದ್ರಜಲಸ್ಥಾನೀಯಾ ಮುಕ್ತಾ ಬಹವ ಏಕಸ್ಟಭಾವಾ 
ವರುಣವದಪಾಂ ಖಾತವದ್ವಾ ಅಪರೋ ಭವತಿ' ಇತ್ಯೇವಂ ಶ್ರುತಿಃ ಸ್ವಮತಮುಕ್ಹ್ವಾ "ಅವಿನಾಶೀ ವಾ 
ಅರೇ ಅಯಮಾತ್ಮಾ', "ಅನುಚ್ಛಿತ್ತಿಧರ್ಮಾ' ಅತಿ ವಾಕ್ಕೇ ಅವಿನಾಶೀತ್ಯನೇನಾತ್ಮನಾಶೋ ಮೋಕ್ಷ ಇತಿ 
ಬೌದ್ಧಮತಮ್‌, ಅನುಚ್ಛಿತ್ತಿಧರ್ಮೇತ್ಯನೇನ ವಿಶೇಷೇಣ ಗುಣೋಚ್ಛೇದೋ ಮೋಕ್ಷ ಇತಿ ವೈಶೇಷಿಕಮತಂ 
ಚ ನಿರಸ್ಕ್ಯಾದ್ದಿಶೀಯಚಿನ್ನಾತ್ರಾವಶೇಷೋ ಮೋಕ್ಷ ಇತಿ ಮತೇಶನಿಷ್ಟಂ ಪ್ರಸಂಜಯಿತುಂ "ಯತ್ರ ಹಿ 
ದ್ವೈತಮಿವ ಭವತಿ ತದಿತರ ಇತರಂ ಪಶ್ಯತಿ' ಇತ್ಯಾದಿನಾ ಪ್ರಸಂಗಾಂಗವ್ಯತಿರೇಕವ್ಯಾಪ್ತಿ- 
ಮುಕ್ತ್ವಾ, "ಯತ್ರ SA” ಇತ್ಯಾದಿನಾ ಯತ್ರ ಯೇಷಾಂ ಮತೇ ತ್ವಾತ್ಮಮಾತ್ರಾವಶೇಷಃ ತತ್‌ ತರ್ಹಿ ಕೇನ 
ಕಂ ಪಶ್ಯೇತ್‌, ನ ಕೇನಾಪಿ ಕಿಂಚಿತ್‌ ತಥಾ ಚೇಷ್ಠಸ್ಯ ರೂಪಾದೇರೀಶ್ಲರಸ್ಯ ಚ ಸ್ವಸ್ಯ 
ಚಾಜ್ಲಾನಾದಂಧಾದೇರಿವಾತಿದುಃಖಂ ಮೋಕ್ಷೇ ಸ್ಯಾದಿತಿ ಅನಿಷ್ಠಪ್ರಸಂಗೋ DoS ६२४०३३ | 


ಉಕ್ತಂ ಚ ಭಾರತೇ ಮೋಕ್ಷಧರ್ಮೇ- ‘SONA, ಹಿ Bes ಜ್ಞಾನೇ ಕಿಂ ನ ದುಃಖತರಂ ಭವೇತ್‌ Il’ 
ಇತಿ | ನಾಪಿ "ಯದ್ದ್ವೈತಂ ನ ಪಶ್ಯತಿ ಪಶ್ಯನ್‌ ವೈ ತನ್ನ ಪಶ್ಯತಿ । ನ ಹಿ ದ್ರಷ್ಟುರ್ದೃಷ್ಟೇರ್ವಿಪರಿಲೋಪೋ 
ವಿದ್ಯತೇ ಅವಿನಾಶಿತ್ವಾತ್‌ | ನ ತು ತದ್ದಿಶೀಯಮಸ್ತಿ, ತತೋತನ್ಯದ್ದಿಭಕ್ತಂ CSF es’ ಇತಿ ಶ್ರುತಿಸ್ತತ್ರ 
ಮಾನಮ್‌ | ಪೂರ್ವವಾಕ್ಕೇ ಹಿ “HEA, ನೀಲಸ್ಯ HONOR, ಹರಿತಸ್ಯ ಲೋಹಿತಸ್ಯ ಪೂರ್ಣಾ' ಇತಿ 
ನಾಡಿಸ್ಕಭಗವನ್ಮೂರ್ತೀನಾಂ ವಿಲಕ್ಷಣರೂಪತ್ಸಮುಕ್ತಂ ತೇನ ತತ್ರ ರೂಪಾಣಾಮಭೇದಃ ಪ್ರಾಪ್ತಃ | ತಥಾ 
ತದ್ವಾ ಅಸ್ಕೆ ತತದಾಪ್ರಕಾಮಮಾತ್ಮಕಾಮಮಕಾಮಂ ರೂಪಮ್‌ ಅತಿ EM ರೂಪರೂಪಿಭೇದಶ್ಚ | 
ತನ್ನಿರಾಕರ್ತುಂ ಭಗವದ್ರೂಪಾದೀನಾಮಭೇದೋತತ್ರೋಚ್ಯತೇ | ಬ್ರಹ್ಮಸ್ವಗುಣಾದಿಕಂ ದ್ವೈತಂ ಸ್ವಸ್ಮಾದ್‌ 
ಭಿನ್ನಂ ನ ಪಶ್ಯತಿ ಯತಸ್ತದ್ದಿತೀಯಂ ನಾಸ್ತಿ | ನಹಿ ದ್ರಷ್ಟುರೀಶ್ಚರಸ್ಯ ದೃಷ್ಟೇರ್ವಿಪರಿಲೋಪೋ ಬಾಧೋ 
ವಿದ್ಯತ ಅವಿನಾಶಿತಾ ದಿತ್ಯರ್ಥಃ | 


ವಾಚಾರಂಭಣತಶ್ರುತ್ಯರ್ಥಃ (39) 


ನಾಪಿ "ವಾಚಾರಂಭಣಂ ವಿಕಾರೋ ನಾಮಧೇಯಂ ಮೃತ್ರಿಕೇತ್ಯೇವ ಸತ್ಯಮ್‌ |’ ಇತಿ ಶ್ರುತಿಸ್ತತ್ರ 
ಮಾನಮ್‌ | ವಾಚಾರಂಭಣಶಬ್ಬಸ್ಯ ಮಿಥ್ಯಾತ್ಸೇ ಯೋಗರೂಢ್ಯೋರಭಾವಾತ್‌ | ಆರಭ್ಯತ 
ಇತ್ಯಾರಂಭಣಮಿತಿ ಯೋಗೇಠಪಿ ಕೃದ್ಯೋಗೇ ತೃತೀಯಾ: ಯೋಗಾತ್‌ | ವಾಚಾರಬ್ಬಕಾವ್ಯಾದೇರಿವ 
ಮಿಥ್ಯಾತ್ವಾಭಾವಾಚ್ಚ | ವಾಗಾಲಂಬನಮಿತ್ಯಸ್ಯ ವಾಗಾಲಂಬನಮಾತ್ರಮಿತಿ ವ್ಯಾಖ್ಯಾನಮಶ್ರುತಕಲ್ಪನಾ- 
ರೂಪಮಿತ್ಯಸಾರಮ್‌ | ಕಥಂ ವಿವರ್ತಪಕ್ಷೇ ಮೃತ್ತಿಂಡಮೃಣ್ಮಯಾದಿದೃಷ್ಟಾಂತಾಃ | ಬ್ರಹ್ಮಾ ವಿದ್ಯಾವಿಶಿಷ್ಟಂ 
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ಸದುಪಾದಾನಮಿತಿ ಚೇತ್‌, ನ 1 ಮುಮುಕ್ಬ್ಚುಜ್ನೇಯಶುದ್ದಬ್ರಹ್ಮಜ್ಞಾನೇನೈವ ಸರ್ವವಿಜ್ಞಾನ- 
ಪ್ರತಿಜ್ಞಾನಾತ್‌ | ಅನ್ಯಥಾ ಅವಿದ್ಯಾಯಾ ಅಪಿ ಯೇನಾಶ್ರುತಮಿತ್ಯಾದಿಪ್ರತಿ 
ಜ್ಞಾವಾಕ್ಕೋಕ್ತಜ್ಞೇಯಕೋಟಿತ್ಪಾಹಾತಾತ್‌ | ಅನಾದ್ಯವಿದ್ಯಾದೀನ್‌ ಪ್ರತ್ಯುಪಾದಾನತ್ವಾಯೋಸತ್ವಾಚ್ಞೇ 
ea^ S - ew 3 D) 27$ ನ ಚ 
ತ್ಯಾದಿ ದೂಷಣಗಣಗ್ರಾಸಾತ್‌ ಪರಮತೇ ಏಕವಿಜ್ಞಾನೇನ ಸರ್ವವಿಜ್ಞಾನಮಯುಕ್ತಮ್‌ | ಅಸ್ಥತ್ತಕ್ಷೇ ತು 
ಪ್ರಧಾನಪುರುಷಜ್ಞಾನಾದ್‌ ಲೋಕೇ ಗ್ರಾಮಃ ಜನಪದಃ ಸರ್ವೋಠಪಿ ಜ್ಞಾತ ಆಹೂತ 
ಇತ್ಯಾದಿವ್ಯಪದೇಶವದರ್ಥ ಉಪಪದ್ಯತೇ | 
ಪುರಾಣಾದೌ ಚ — "ಶಶಾಸ ಪೃಥಿವೀಂ ಸರ್ವಾಂ ಸಶೈಲವನಕಾನನಮ್‌ |’ "ನಾಶಿತಾ ಪೃಥಿವೀ 
ಸರ್ವಾ ಧಾರ್ತರಾಷ್ಟ್ರೇಣ ದುರ್ನಯೆ? २३२८९४ ವವಹಾರಸ್ಸ ದರ್ಶನಾತ್‌ | 
ಲು ಲ 5 १३ ४ 5 
ಪ್ರಧಾನಭೂತಬ್ರಹ್ಮಜ್ಞಾನಾದಪ್ರಧಾನಭೂತದೇವತಾದಿಜ್ಞಾನಫಲಸಿದ್ದೇಃ ತದ್‌ ಯುಕ್ತಮ್‌ | 
"ಜ್ಞಾನಾದೇವ ಸರ್ವೇ ಕಾಮಾಃ ಸಂಪದ್ಯಂತೇ' ಇತಿ ಶ್ರುತೇಃ | "ತಾವಾನ್‌ ಸರ್ವೇಷು ವೇದೇಷು 
- ०? - 
ಬ್ರಾಹ್ಮಣಸ್ಯ ವಿಜಾನತ? ಇತಿ ಸ್ಮೃತೇಶ್ವ। 
""ಯಥಾ ಮತಿಂಡವಿಜಾನಾತ್‌ ಸಾದ್ರಶ್ನಾದೇವ ಮ್ಹಣಯಾಃ।॥ 
ಲಲ ee 9 2 96& 
ವಿಜ್ಞಾಯಂತೇ ತಥಾ ವಿಷೋಃ ಸಾದಶ್ಲಾಜಗದೇವ ಚ Il 
ee fo ಲ SB 
ಅನನ್ಯಾಧೀನವಿಜ್ಞಾನಾದನ್ಯಾಧೀನಂ ತಥೈವ ಚ। 
ಮೃದಯೋಲೋಹನಾಮ್ಹಾಂ ಹಿ ಜ್ಞಾನಾತ್‌ ಸಾಂಕೇತಿಕಂ ಯಥಾ Il’ ಇತ್ಯಾದಿ ಸ್ಮೃತೇಶ್ವ! 
ಏತೇನ ಏಕವಿಜ್ಞಾನೇನ ಸರ್ವವಿಜ್ಞಾನಾನ್ಯಥಾನುಪಪತ್ತಿರ್ಮಿಥ್ಯಾತ್ಟೇ ಮಾನಮಿತಿ ನಿರಸ್ತಮ್‌ | 
ಅಕ್ಷರಸಾಮ್ಯೇನ ನಿರ್ವಚನೇsಪಿ ಮಾತ್ರಶಬ್ದಾಶ್ರವಣಾತ್‌ | ತ್ವಯಾ ನಾಮಧೇಯಮಿತ್ಯತ್ರಾಪಿ 
ನಾಮಮಾತ್ರಂ ಹ್ಯೇತದಿತಿ ವ್ಯಾಖ್ಯಾತತ್ಸೇನ ಪೌನರುಕ್ವ್ವಾಚ್ಚ | ಮೃತ್ತಿಕೇತ್ಯತ್ರಾರ್ಥವಿವಕ್ಷಾಯಾಮ್‌ ಇತಿ 
ಎರೆ ಚ 9 23 — e 


ಶಬ್ದವೈಯ್ಯರ್ಥ್ಯಾಚ್ಚ | 
ತದುಕ್ತಮ್‌ — 
ವಾಚಾರಂಭಣವಮಿತ್ಯುಕ್ತೇ ಮಿಥ್ಯೇತ್ಯಶ್ರುತಕಲ್ಪನಮ್‌ | 
- e) 


ಪುನರುಕ್ತಿ ರ್ನಾಮಧೇಯಮಿತೀತ್ಯಸ್ಯ ನಿರರ್ಥತಾ ॥ ಇತಿ ॥ 


ತಸ್ಮಾದ್‌ ವಾಚಾ ವಾಗಿಂದ್ರಿಯೇಣಾರಂಭಣಮುತ್ನಾದನಂ ಯಸ್ಯ ಸಾಂಕೇತಿಕಶಬ್ದಸ್ಯ 
ಭಾಷಾಶಬ್ದಸ್ಯ ತನ್ನಾಮಧೇಯಂ ವಿಕಾರ, ಕರ್ಮಣಿ BS, ವಿಕೃತಮ್‌ ಸಂಸ್ಕೃತಾಪಭ್ರಂಶರೂಪೇಣ 
ವಿಕ್ರಿಯಮಾಣತ್ತಾತ್‌ | ಮೃತ್ತಿಕೇತ್ಯಾದಿಸಂಸ್ಕೃತನಾಮಧೇಯಂ ತು ಸತ್ಯಂ ನಿತ್ಯಮ್‌ | "ನಾಸ್ಯ 
ಜರಯೈತಜ್ಜೀರ್ಯತೇ ನ ವಧೇನಾಸ್ಯ ಹನ್ಯತೇ ಏತತ್ತತ್ಯಂ ಬ್ರಹ್ಮಪುರಮ್‌' ಇತಿ ಏತಚ್ಛುತಾವೇವೋತ್ತರತ್ರ 
ಸತ್ಯಶಬ್ಧಸ್ಯ ನಿತ್ಯೇ ಪ್ರಯೋಗದರ್ಶನಾತ್‌ | ಸದಾಶಬ್ದಾತ್‌ ಅವ್ಯಯಾತ್‌ ತ್ಯಪ್‌ ಅತಿ ತ್ಯಬಂತಸ್ಯ 
ಸತ್ಯಶಬ್ದಸ್ಯ ನಿತ್ಯೇ ಪ್ರಯೋಗಸಂಭವಾಚ್ಚ!। "ಸನಾತನಂ ಸತ್ಯಮಿತಿ ನಿತ್ಯಮೇವೋಚ್ಯತೇ ಬುಧೈಃ' ಇತಿ 
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ವಚನಾಚ | "ಟಾಪಂ ಚಾಪಿ ಹಲಂತಾನಾಂ ಯಥಾ ವಾಚಾ ನಿಶಾ ದಿಶಾ' ಇತಿ ವಚನಾದ್‌ 
ವಾಚಾರಂಭಣಮಿತಿ ಸಮಾಸ: ಸಾಧುಃ | ತಸಾತ್‌ ಸಾದಶಪಾಧಾನಾಭಾಮುಪಪತೇಃ: ಮಿಥಾತಂ 
ನಾನೇನ ಬೋಧ್ಯತೇ Il 


ಇದಂ ಸರ್ವಂ ಯದಯಮಾತ್ಮಾ ಇತಿ ಶ್ರುತ್ಯರ್ಥಃ (41) 


ನಾಪಿ "ಇದಂ ಸರ್ವಂ ಯದಯಮಾತ್ಮಾ ಇತಿ DIAS, ಮಾನಮ್‌ | ಜಡಾಜಡಯೋ 

ರೈಕ್ಯಾಸಂಭವೇನ ಬ್ರಹ್ಮವ್ಯತಿರೇಕೇಣಾಸತ್ತ್ವಸ್ಯಾಭಿಪ್ರೇತತ್ವಾದಿತಿ.. ಯುಕ್ತಮ್‌ | “ಸರ್ವೇಷು 
ಭೂತೇಷ್ಟೇತಮ್‌' ಇತಿ ಶುತೇಃ ಸರ್ವಂ ಜಲಂ ಲವಣಮಿತಿವತ್‌ ಸರ್ವವ್ಯಾಪ್ತಾ ವಾ, "ಸಹಿ ಸರ್ವಸ್ಯ 
ಕರ್ತಾ' ಇತಿ ಶ್ರುತೇಃ "ಆಯುರ್ವ್ಮೈ ಫೃತಮ್‌', "ಬ್ರಾಹ್ಮಣೋತಸ್ಯ ಮುಖಮ್‌' ಇತಿವನ್ನಿಮಿತ್ತತ್ತೇನ ವಾ 
"ಯಸ್ಮಿನ್‌ ದ್ಯೌ ಪೃಥಿವೀ ಚ' ಇತ್ಯಾದಿಶ್ರುತೇಃ "ರಾಜಾ ರಾಷ್ಟ್ರಂ ಬ್ರಾಹ್ಮಣೋ ವೈ ಸರ್ವಾ ದೇವತಾ' 
BINS ಸರ್ವಾಧಾರತ್ವೇನ ವಾ "ನ ಖುತೇ ತ್ವಶ್ಕಿಯತೇ' ಇತಿ ಶ್ರುತೇಃ "ಯಜಮಾನಪ್ರಸ್ತರಃ ಇತಿವತ್‌ 
ತತಿದ್ದ್ಯಾ ವಾ, "ಆದಿತ್ಯೋ ww’ ಇತಿವತ್‌ ಸಾರೂಪ್ಯೇಣ ವಾ ಸಮಾನಾಧಿಕರಣ್ಯೋಪಪ 
ಸರ್ವಪ್ರಮಾಣಬಾಧಿತಾಯಾಃ ಯಃ ಪುರುಷಃ ಸ ಸ್ನಾಣುರಿತಿವತ್‌ ಯತರ್ವತ್ಸೇನ ಪ್ರತೀತಂ 
ತದಾತ್ಮನ್ಯಧ್ಯಸ್ತಮಿತಿ ಪದದ್ದಯಲಕ್ಷಣಾಯಾ ಅಯೋಗಾತ್‌ | "ಪುರುಷ ಏವೇದಂ ಸರ್ವಮ್‌' 
"ಪುರುಷೇಣೈವ ಸರ್ವಂ ವ್ಯಾಪ್ತಮಾತೃಣಾದಾಕರೀಷಾತ್‌' ಇತಿ ಶ್ರುತ್‌ 

ಅಸತಶ್ಚಸತಶ್ಚೈವ ಸರ್ವಸ್ಯ ಪ್ರಭವೋತಷ್ಯಯಃ | 

ಸರ್ವಸ್ಯ ಚ ಸದಾ ಜ್ಞಾನಾತ್‌ ಸರ್ವಮೇನಂ ಪ್ರಚಕ್ಷತೇ | 

ಪುರುಷ ಏವೇದಂ ಸರ್ವಂ ಭೂತಂ ಭವ್ಯಂ ಭವಚ್ಚ ಯತ್‌ I 

७३.३.३९ ತದೀಯವಾನ ತು SH, ಸರೂಪತಃ Il’ ಇತಿ ಭಾರತೇ। 

""ಸರ್ವಂ ಸಮಾಪೋಷಿ ತತೋಶಸಿ ಸರ್ವಃ | ಇತಿ ಗೀತಾಯಾಂ ಚಾನ್ನಥಾವ್ನಾಖಾ ತತ್ವಾಚ್ಚ | 

""ಯಸ್ಮಾತ್‌ ಪರಂ ನಾಪರಮಸ್ತಿ' ಇತಿ ಶ್ರುತೇರಪಿ ಯಸ್ಮಾತ್‌ ಪರಂ ನಾಪರಮಸ್ತಿ ತಚ್ಚ ಕಿಂಚಿತ್‌ 

ಅಲ್ಬಮಿತ್ಯರ್ಥಃ I "ಪುರುಷಾನ್ನಾಪರಂ ಕಿಂಚಿತ್‌' "ಪಾದೋಶಸ್ಯ ವಿಶ್ವಾ ಭೂತಾನಿ' ಇತ್ಯಾದಿಶ್ರುತೇಃ | 
"ವಾಸುದೇವಾತ್‌ ಪರಂ WON’ ७७०७ 3 Sed | "ತೇನೇದಂ ಪೂರ್ಣಂ ಪುರುಷೇಣ ಸರ್ವಂ ತತೋ 
ಯದುತ್ತರಮ್‌' ಇತಿ ವಾಕ್ಯಶೇಷಾಚ್ಚ!। ವಿಶ್ವಸ್ಥೈವಾಭಾವೇ ಹಿ ಕಿಂ ತೇನ ಪೂರ್ಣಂ ಕಸ್ಮಾಚ್ಚ ತದುತ್ತರಂ 
ಸ್ಯಾತ್‌ | "ಯಸ್ಮಾನ್ನಾಣೀಯೋ ನ ಜ್ಯಾಯೋಶಸ್ತಿ' GES, ತು "ಅಣೋರಣೀಯಾನ್‌ ಮಹತೋ 
ಮಹೀಯಾನ್‌' ಇತ್ಯಾದಿಶ್ರುತ್ಯಂತರಾದ್ದಾಕ್ಯಶೇಷವಿರೋಧಾದುಭಯತ್ರಾಪಿ ನಃ ಶ್ರವಣಾಚ್ಚೋ- 
ಭಯನಿಷೇಧಃ ॥ 


(ಪುರಾಣಾದಿಷು ಜಗತ ಆ GOT STON, ಕ್ಷೇಸ್ತಾತರ್ಯಮ್‌ ) 
ಪು ದಿಷು ಕ್ವಚಿಜ್ಗಗತೋ5 ಸತ್ವೋಕ್ತಿರಸಾಧುತ್ವಾದೇವ | "ಸದ್ಧಾವೇ ಸಾಧುಭಾವೇ ಚ 
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ಸದಿತ್ಯೇತತ್ಸಯುಜ್ಯತೇ' ಇತ್ಯಾದೇಶ್ವ | 
ಅಶ್ರದ್ದಯಾ ಹುತಂ ದತ್ತಂ ತಪಸ್ತಪ್ಪಂ ಚ ಯದ್ಭವೇತ್‌ | 
ಅಸದಿತ್ಯುಚ್ಛತೇ ಪಾರ್ಥ ನ ಚ ತತ್ವೇತ್ಯ ನೋ AB II ಅತಿ ಗೀತೋಕ್ತೇಶ್ಚ Il 
5३११३ ಸಾಧುವಾಚಕಳ' ಇತಿ ಎಷ್ಟುಪುರಾಣೋಕ್ತೇಶ್ಚ | 
ಅಸ್ಥಾತಂತ್ರ್ಯಾದ್ವಾ SASH | 
ಸತ್ವಂ ಸ್ವಾತಂತ್ರ್ಯಮುದ್ದಿಷ್ಟಂ ತಚ್ಚ ಕೃಷ್ಣೇ ನ ಚಾಪರೇ। 
ಅಸ್ವಾತಂತ್ರ್ಯಾತ್‌ ತದನ್ಯೇಷಾಮಸತ್ಪಂ DO) ಭಾರತ Il 
ಅತಿ ಭಾರತೋಕ್ತೇಃ (ಭಾಗ.ತಾ.11/19/16) | 
ಅವಸ್ತುತೊ ೀಕ್ತಿರಪಾರಮಾರ್ಥಿಕತ್ಯೋಕ್ತಿಶ್ವ ಪರಿಣಾಮಿತ್ತಾದ್‌ ವಿನಾಶಿತ್ವಾಚ್ಚ , 
ಯತ್‌ ತು ಕಾಲಾಂತರೇಣಾಪಿ ನಾನ್ಯಸಂಜ್ಞಾಮುಪೈತಿ ವೈ I 
ಪರಿಣಾಮಾದಿಸಂಭೂತಾಂ SOR, ನೃಪ ತಚ್ಚ ಕಿಮ್‌ | 
ಅನಾಶೀ ಪರಮಾರ್ಥಶ್ಚ ಪ್ರಾಜ್ಞೆರಭ್ಲುಪಗಮ್ಮತೇ ॥ ಇತಿ ವಿಷ್ಣುಪುರಾಣೋಕೇಶ॥ 
23 ಇಲ 3 3 fo - ಚ 
ಮಿಥ್ಯಾತ್ಕೊ ್ವೀಕಿರ್ವ್ವಥಾತ್ವಾತ್‌ | "ಮಿಥ್ಕೈಷ ವ್ಯವಸಾಯಸ್ತೇ' ಇತ್ಯಾದಿವತ್ತದೋಷತ್ನಾದ್ದಾ >, | 
ಮಿಥ್ಯೋಪಪಾದನಾದ್‌ "ಕೃಳಕೋ5 ಭ್ಯಾಸಃ' ಇತಿ ಸೂತ್ರೇ ವೃತ್ತಪದಂ ಮಿಥ್ಯಾ ಕಾರಯತೇ 
ಇತ್ಯುದಾಹೃತ್ಯ ADS ದಿದುಷ್ಕಮಸಕೃದುಚ್ಚಾರಯತೀತ್ಯರ್ಥ ಅತ್ಯುಕ್ತತ್ವಾತ್‌ | ಅತಾತಿಕತ್ಕೊ SAN, 
ಎಕಾರಿತ್ವಾಶ್‌ | “ತದ್ದದೇವ ಸ್ಥಿತಂ ಯತ್‌ ತು ७०25० ತತ್‌ ಪ್ರಚಕ್ಷತೇ' ಇತಿ ಕೌರ್ಮೋಕ್ತೇಃ | 
ಅವಿದ್ಯಮಾನತ್ಪೋಕ್ತಿಸ್ತು ಜೀವಸಂಬಂಧಿತ್ವೇನಾವಿದ್ಯಮಾನತ್ವಾತ್‌ | "ಅವಿದ್ಯಮಾನಂ ಜೀವಸ್ಯ ಪ್ರತಿಭಾತಿ 
ತದೀಯವತ್‌' ಇತಿ ಸ್ಕಾಂದೋಕ್ತೇಃ | 
ದ್ರವ್ಯಂ ಕರ್ಮ ಚ ಕಾಲಶ್ಚಸ್ವಭಾವೋ ಜೀವ ಏವ ಚ। 
ಯದನುಗ್ರಹತಃ ಸಂತಿ ನ ಸಂತಿ ಯದುಪೇಕ್ಷಯಾ ॥ ९३५,६९३ ॥ 
ಈಶ್ವರೀಯಮಿದಂ ಸರ್ವಂ ಕೋಶವಿತ್ತಾಧನಾದಿಕಮ್‌ । 
ಸ ಏವ ಕರ್ತಾ ಚೇದಾನೀಂ ನ ಮೇ ಕಿಂಚನ ದಹ್ಯತಿ॥ ಇತಿ ವಾಯುಪುರಾಣೋಕ್ತೇಶ್ವ! 
ಸ್ವಪ್ನಾದಿಸಾಮ್ಯೋಕ್ರಿಸ್ತ ಸಿತ್ಯತ್ನಾದೇವ - 
ಅನಿತ್ಯತ್ವವಿಕಾರಿತ್ವಪಾರತಂತ್ರ್ಯಾದಿರೂಪತಃ | 
ಸ್ಪಹ್ನಾದಿಸಾಮ್ಯಂ ಜಗತೋನತು ಬೋಧನಿವರ್ತ್ಯತಾ ॥ ಇತಿ ವಚನಾತ್‌ II 
ಮಾಯಾಮಯತ್ಪೋಕ್ತಿ: ಪ್ರಾಕೃತತ್ವಾತ್‌ | "ಮಾಯಾಂ ಹಿ ಪ್ರಕೃತಂ ವಿದ್ಯಾನ್ಮಾಯಿನಂ ತು 
ಮಹೇಶ್ದರಮ್‌' ಇತಿ ಶ್ರುತೇಃ | 
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ತ್ರಿಗುಣಾ ಪ್ರಕೃತಿರ್ಮಾಯಾ ತಜ್ಜತ್ವಾದ್‌ ವಿಶಮೀದೃಶಮ್‌ | 
ಅನಾದ್ಯನಂತಕಾಲೇಷು ಮಾಯೇತ್ಯಾಹುರ್ವಿಪಶ್ಚಿತಃ I! ಇತಿ ಸ್ಕೃತೇಶ್ನ 
ಅನ್ಯಥಾ "ಸ್ವಷ್ನಮಾಯಾಸರೂಪೇತಿ AACN, JACTO ಇತ್ಯಾದಿಶ್ರುತಿಭಿಃ "ನ ಮಾಯೇತ್ಯವ- 
ಧಾರ್ಯತಾಮ್‌' ಇತ್ಯಾದಿಸ್ಕೃತಿಭಿಃ "ವೈಧರ್ಮ್ಯಾಚ್ಚ ನ ಸ್ಪಹ್ನಾದಿವತ್‌'(ಬ್ರ.ಸೂ. 2/2/29) 
ಇತ್ಯಾದಿಸೂತ್ತೆ ಸತ್ತೆ ವ ಪೂರ್ವೋತ್ತರವಾಕ್ಕೈಶ್ಚ ವಿರೋಧಾತ್‌ | 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (10/84/30)— 
ಏಕಾದ್ವಿತೀಯಶ್ರುತಯಃ ಕಿಂತ್ವೀಶಾಂತರವಾರಕಾಃ | 
ತಥಾ ಸ್ವಗತಭೇದಸ್ಯ ತದತಂತ್ರನಿಷೇಧಕಾಃ॥ ಇತಿ ಬ್ರಹ್ಮಾಂಡೇ | 
ತಥಾಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (11/13/31) — 
ಅಭೇದೋ ಜಗತೋ ವಿಷ್ಣೋರ್ಯಾ ವಾಚೋ ಯೇ ಚ ಹೇತವಃ। 
ಸ್ಪಹ್ಟಜಾಗ್ರತ್ವಲ್ಲಕವತ್‌ ಸರ್ವೇ ತೇ ಭ್ರಮದರ್ಶಿತಾಃ ॥ ಇತಿ ಶಾಶ್ಚತಸಂಹಿತಾಯಾಮ್‌ I 
ಸೋರ ದ್ವಯಃ ಪುರುಷಸ್ಪಸ್ಥಾನ್ನ ಸಮೋ ನಾಧಿಕೋ ಮತಃ ॥ ಅತಿ ಮಹಾಸಂಹಿತಾಯಾಮ್‌ I 
ತ್ವದಧೀನಾ ಯತಃ ಸತ್ತಾ ಅವರಸ್ಯಾಪಿ ಕೇಶವ | 
ಅತಃ ಸ್ವರೂಪತಃ ಸಮ್ಯಕ್ಸತಿ tees d ತದ್ಭವಾನ್‌ ॥ ಇತಿ ಮಾತ್ಸ್ಯೇ ॥(5/4/6) 
ಬ್ರಾಹ್ಮಣೋ ಮುಖಮಿತ್ಯೇವ ಮುಖಾಜ್ಞಾತತ್ಮಹೇತುತಃ | 
odes ದಚ್ಛುತೌ ತದ್ಧಜ್ಜೀವೋ ಬ್ರಹ್ಮೇತಿ ವಾಗ್ಗವೇತ್‌ ॥ ಇತಿ ಬ್ರಾಹ್ನೇ। (2/5/37) 
ಸದಿತಿ ವ್ಯಕ್ತಮುದ್ದಿಷ್ಟಮಸದವ್ಯಕ್ತಮುಚ್ಕತೇ | 
ಗಮ್ಯಾಗಮ್ಯಸ್ವರೂಪತ್ವಾತ್ರತತ್ತಾ ದಿರ್ಹರೇರ್ಯತಃ। 
ಅತಸ್ತಸ್ಮಾದನ್ಯದೇವ ಹ್ಯನನೃದಿತಿ ಭಣ್ಯತೇ ॥ ಇತಿ ಚ(2/6/32) 
ಛಂದಾಂಸಿ ಚ ಮಖಾಶ್ಚೈವ ವೇದ ಲೋಕಾಶ್ಚ ಸರ್ವಶಃ। 
ಸರ್ವೇ DT? ಸ್ಥಿತಾ ಯಸ್ಮಾದತಃ ಸರ್ವಮಯೋಹ್ಯಸೌ II 
ಇತಿ ಮಹಾಸಂಹಿತಾಯಾಮ್‌ ಚ (2/7/21) 
ಸತ್ತಾದಿರ್ಯತ್ಸೃತೋ ವಿಷ್ಣೋಸ್ತಸ್ಮಾದನ್ಯಃ ಸಸರ್ವತಃ। 
ಯತ್‌ ಸತ್ವಾದಿರತೋಶನ್ಯಸ್ಯ ನಾನೃತ್ವಂ ಭೇದಿನೋತಪಿ ತು॥ ಇತಿ ಬ್ರಹ್ಮಾಂಡೇ। (2/7/50) 
ಜನಿಷ್ಯೇ5ಹಂ ಭಯಿಷ್ಯೇ5ಹಮಿತಿ ನ ಹ್ಯಭಿಸಂಧಿತಃ | 
ಅತೋ ಜೀವನಮಪ್ಯೇತದ್ಭವೇದೀಶಾಭಿಸಂಧಿತಃ || 
ಅತಃ ಸ್ವರೂಪಭೇದೇಶಷಪಿ ಹ್ಯಾತ್ಮೈವೇದಮಿತಿ ಶ್ರುತಿಃ | 
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ವದತ್ಯಸ್ಯೇಶತಂತ್ರತ್ವಾದ್ಯಥಾರ ಶಕ್ತಸ್ತ FII 
ವಿದ್ಯಂತೇ ಹಿತದಾ ಜೀವಾಃ ಕಾಲಕರ್ಮಾದಿಕಂ ತಥಾ। 
TON, Do ಹಿ ಪುನಃ ಸೃಷ್ಟಿ ಪೂರ್ವಕರ್ಮಾನುಸಾರಿಣೀ ॥ ಇತಿ ಬ್ರಹ್ಮತರ್ಕೇ | (2/9/33) 


ಅಂತರ್ಯಾಮೈಕೃವಾಚೀನಿ ವಚನಾನೀಹ ಯಾನಿತು। 
ತಾನಿ ದೃಷ್ಟ್ವಾ ಭ್ರಮಂತೀಹ ದುರಾತ್ಗಾನೋತಲ್ಲಬುದ್ದಯಃ II 
ಇತಿ ಮಹಾಸಂಹಿತಾಯಾಮ್‌ | (1/2/22) 
ಹರೌ ನಿಯತಚಿತ್ತತ್ವಾದ್‌ ಗೃಹವತ್‌ ತತ್‌ ಪ್ರವೇಶನಾತ್‌ | 
ಮೋಕ್ಷಂ ತಾದಾತ್ಮ್ಯಮಿತ್ಯಾಹುರ್ನ ತದ್ರೂಪತಃ ಕ್ಚತಿತ್‌' ಇತಿ ಭವಿಷ್ಯತ್ತರ್ವಣಿ (4/10/35) 
ಪರಾವರೇಷು ಯಸ್ಮಾತ್‌ ड्‌? ವ್ಯಾಪ್ತೋ ವಿಷ್ಣುಃ ಸನಾತನಃ | 
ತಸ್ಮಾನ್ನ 30990 ಇತ್ಯಾಹುರ್ವೇದವೇದಿನಃ॥ ಇತಿ DAE । (7/3/33) 
ಸ್ವಾತಂತ್ರ್ಯೇಣಾನ್ಯಸದ್ಭಾವನಿಷೇಧಾಯ ಶ್ರುತಿಸ್ತ್ರಿಯಮ್‌ I 
ಅನ್ಯೋತಸಾವಮಸ್ತೀತಿ ಪಶ್ಯನ್ನಜ್ಞಇತಿ ಸ್ಮಹ | 
ಆತ್ಮಾನಮಂತರ್ಯಮಯೇದಿತಿ ಭೇದಂ ಸ್ವರೂಪತಃ | 
ಆಹ ತದ್‌ ಬ್ರಹ್ಮಣೋ ಧೀನಾ ಭಿನ್ನಾ ಜೀವಾಃ ಸದೈವ ॐ ॥ ಇತಿ ಬ್ರಹ್ಮತರ್ಕೇ | (7/5/12) 
ವಿಷ್ಣೋರಂಗಸಮುದ್ಧೂಶೇರ್ವಿಷ್ಣೋರಂಗಾನಿ ದೇವತಾಃ। 
ಉಚ್ಯಂತೇ ಸರ್ವವೇದೇಷು ಸ್ಟರೂಪಾದ್‌ ಭೇದಿನೋತಪಿ ಚ॥ ಇತಿ ಚ (10/38/14) 
ಅಧಿಕಸ್ಯ ಸಮಸ್ಯಾಪಿ ಸ್ವತಂತ್ರಸ್ಯ ಚ ವರ್ಜನಾತ್‌ | 
ಏಕ ಏವಾದ್ದಿಶೀಯೋತಸೌ ನ ಜನವರ್ಜನಾತ್‌ ॥ ಇತಿ ಕೌರ್ಮೇ॥(10/94/30) 
ಬ್ರಹ್ಮೈವ ಸನ್‌ ಬ್ರಹ್ಮಾಪ್ಯೇತಿ Il 
ಪೂರ್ಣಾನಂದಾದಿ डंश्ड 2०3 ಪೂರ್ಣಾನಂದಾದಿಕಾಃ ಸತಃ। 
ತ 


ಹ್ಹಣೋ ಬ್ರಹ್ಮಸಂಪತ್ತಿಮತ ಆಹ ಶ್ರುತಿಃ ಸ್ಟುಟಮ್‌ ॥ 
ಪ 


& & 


ನ ಪರಬ್ರಹ್ಮತಾರವಾಷ್ತಿರ್ನ ತೇ ವಿಷ್ಣಾವಿತಿ ಶ್ರುತೇಃ | 

ಪರಬ್ರಹ್ಮತಾ ಚೈಷಾಂ ಬ್ರಹ್ಮಲೋಕಾತ್ಹರಾ ಗತಿಃ II 

ನ ಪರಬ್ರಹ್ಮರೂಪತ್ಚಮೇತಮೇವೇತಿ ಚ ಶ್ರುತೇಃ ॥ ಇತಿ ಬ್ರಹ್ಮತರ್ಕೇ ॥ (10/94/39) 
ಸರ್ವಂ ಹರೇರ್ವಶತ್ವೇನ ಶರೀರಂ SA, ಭಣ್ಯತೇ। 

ಅನನ್ಯಾಧಿಪತಿತ್ವಾಚ್ಚ ತದನನ್ಯಮುದೀರ್ಯತೇ। 

ನ ವಾಷ್ಯಭೇದೋ ಜಗತಾ ವಿಷ್ಣೋಃ ಪೂರ್ಣಗುಣಸ್ಯ ತು॥ ಇತಿ ಹರಿವಂಶೇ॥ (11/2/41) 
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ಭೂತಾನಾಮೇಕ ಏವಾತ್ತಾರ ಥೈಕೋ ಭೂತೇಷು ಸಂಸ್ಥಿತಃ | 

ಏಕೋ ಭೂತಾನಿ ಚಾದತ್ತೇ ತಸ್ಮಾದೇಕಾತ್ಮಕಾನಿ ತು ॥ ಇತಿ ಭದ್ರಮಾನೇ ॥ (11/18/33) 

ಏಕಃ ಪ್ರಧಾನಮುದ್ದಿಷ್ಟೋ ವಿಷ್ಣೋಃ ಪ್ರಾಧಾನ್ಯದರ್ಶನಮ್‌ | 

ಐಕಾತ್ಮ್ಯದರ್ಶನಂ ಪ್ರೋಕ್ತಂ ಸರ್ವಜ್ಞಾನೋತ್ತಮಂ ಚ ತತ್‌ ॥ ಇತಿ ತೈಕಾಲ್ಯೇ ॥ (11/19/27) 


ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ (2/28) — 


02००००५ ७० ನ ವಿಜಾನಾತಿ ನಾ$ತ್ಗಾನಂ ३९४०० ತಥಾ। 
ಪುರುಷಾರ್ಥತಾ ಕುತಸ್ತು ಸ್ಯಾತ್‌ ತದಭಾವಾಯ ಕೋ ಯತೇತ್‌ ॥ .... 
ಅಹೇಯತ್ನಾದಹಂನಾಮಾ ಭಗವಾನ್‌ ಹರಿರವ್ಯಯಃ। 
ಬ್ರಹ್ಮಾಸೌಗುಣಪೂರ್ಣತ್ಥಾದಸ್ಥ್ಯಸಾವಸನಾನ್ಶಿತೇಃ Il 
ಅಸನಾದಸಿನಾಮಾಠಸೌ ತೇಜಸ್ತ್ಯಾತ್ತ್ಯಮಿತೀರಿತಃ ॥ ಇತಿ ಪರಮತ್ರುತಿಃ ॥ 


ಸ್ವಬ್ಬಸ್ಥ ಶ್ಲೇತಕೇತೊಣ ಭೇದ ಏವ ಪಿತ್ರಾ ಉಪದಿಷ್ಟ: 
ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ (2/18) — 
e 
ಸರ್ವಾನ್‌ ವೇದಾನಧೀತೈೈವ ಪ್ರಜ್ಞಾಧಿಕ್ಕೇನ ಹೇತುನಾ | 
ಶ್ಹೇತಕೇತುರಹಂಕಾರಾತ್‌ ಪ್ರಾಯಶೋ ನಾಸ್ಮಿ ಮಾನುಷಃ II 
ದೇವೋ ವಾ ಕೇಶವಾಂಶೋ ವಾ ನೈಷಾ ಪ್ರಜ್ಞಾನ ನೃಥಾ ಭವೇತ್‌ । 
= ಪೂ ಣೋ e 

ಏವಂ २०८ १००८ , २० ದರ್ಪಪೂರ್ಣೋಭ್ಯಗಾತ್ರಿತು: Il 
ಸಕಾಶಮಕ್ಷತಾಚಾರಂ ತಂ ದೃಷ್ಟಾ ಸಬಮಜ್ಞವತ್‌ | 

ಲ ಲ ६००७ SQ ಇ 
ಪಿತೋವಾಚ ಕುತಃ ಪುತ್ರ ಸ್ತಬ್ಧತಾ ತ್ವಾಮುಪಾಗತಾ II 
ಪ್ರಾಯೋ ನಾರಾಯಣಂ ದೇವಂ ನೈವ So ಪೃಷ್ಟವಾನಸಿ I 
ಯಸ್ಸಿನ್‌ ಜ್ಞಾತೇ ತ್ವವಿಜ್ಞಾತಜ್ಞಾನಾದೀನಾಂ ಫಲಂ ಭವೇತ್‌ ॥ 

& ud e e 

= ९ ಸು 
ಪ್ರಾಧಾನ್ಯಾತ್‌ ಸದೃಶತ್ವಾಚ್ಚ ತದಧೀನಮಿತಿ ಸು _ಟಮ್‌ | 
ड ಷಂ ಚೇತಿ ವಿಜ್ಞಾತಂ ಫಲವದಿ ಭವೇಜಗತ್‌ ॥ 
ಇಲ ej e Q ಜ 


GL 


ಸ್ವಾತಂತ್ರ್ಯೇಣಾಸ್ಯ ವಿಜ್ಞಾನಂ ಮಿಥ್ಯಾಜ್ಞಾನಮನರ್ಥಕೃತ್‌ | 
ಯಥಾ ಚೈವೈಕಮೃತಿಂಡಜ್ಞಾನಾದೇಃ ಸದೃಶತ್ನತಃ Il 
ಮೃನ್ಸಯಂ ತದಕಾರ್ಯಂ ಚ ಜ್ಞಾತಂ ಮೃದಿತಿ ವೈ ಭವೇತ್‌ | 
ಯಥೈವ ಮೃತ್ತಿಕೇತ್ಯಾದಿ ನಿತ್ಯನಾಮಪ್ರವೇದನಾತ್‌ ॥ 


117 


ವಾಚಾ5ರಬ್ದಮನಿತ್ಯಂ ತು ಜ್ಞಾತಂ ತನ್ಮೂಲಮಿತ್ಯಪಿ | 

ಏವಂ ಕಾರಣಭೂತೋತಸೌ ಭಗವಾನ್ನುರುಷಹೋತ್ತಮಃ II 

ಪ್ರಧಾನಶ್ಚ ಸ್ಪತಂತ್ರಶ್ವ ತನ್ಮೂಲಮಖಲಂ ಜಗತ್‌ | 

ತದಾಧಾರಂ Quos? ಚ ತದಧೀನಂ ಸದಾ ಸ್ಥಿತಮ್‌ II 

ಸ ಸೂಕ್ಟ್ಮೋ ವ್ಯಾಪಕಃ ಪೂರ್ಣಸ್ತದೀಯಮಖಿಲಂ ಜಗತ್‌ | 

ತಸ್ಮಾತ್‌ ತ್ವದೀಯಸ್ತ್ವಮಸಿ ನೈವ ಸೋಸಿ ಕಥಂಚನ II 
ಯಥಾ ಪಕ್ಬೀತ್ಯಾರಭ್ಯ Que ಸ್ವಭಾವತೋ ನಿತ್ಯಂ ನಾನಯೋರೇಕತಾ ಕ್ಟಚಿತ್‌' ಇತಿ ಪರಮ- 

ಶ್ರುತಿಪರ್ಯಾಲೋಚನಯಾಷಪಿ ತತ್ಪಮಸೀತಿ ವಾಕ್ಯಂ ನಾದ್ವೈತಪರಮ್‌ ಇತಿ ಸಿದ್ದಮ್‌ I 

ತಥಾ ಹಿ ಬೃಹದಾರಣ್ಯಕೋಪನಿಷದ್ಧಾಷ್ಯಮ್‌ — 

ಪುರುಷ ಏವೇದಂ ಸರ್ವಂ ಭೂತಂ ಭವ್ಯಂ ಭವಚ್ಚಯತ್‌ | 

ಇತ್ಯುಚ್ಛತೇ ತದೀಯತ್ವಾತ್‌ ನತು ಸರ್ವಸ್ಥರೂಪತಃ ॥ ಇತಿ ಭಾರತೇ II 
ತಥಾ ಹಿ ಐತರೇಯೋಪನಿಷದ್ಭಾಷ್ಯಮ್‌ ದ್ವಿತೀಯಪ್ರಘಟ್ಟಕೇ ದ್ವಿತೀಯೋಧ್ಯಾಯಃ — 

ಏಕೀಭೂತಾಃ ನೃಪಾಃ ಸರ್ವೇ ವವೃಷುಃ ಪಾಂಡವಂ ಶರೈಃ | 

ಏಕೀಭೂತಾ ಪುನಃ ಸೇನಾ ಪಾಂಡವಾನಭ್ಯವರ್ತತ॥ 
ತಥಾ ಹಿ ಛಾಂದೋಗ್ಯಭಾಷ್ಯಮ್‌ — (6) 

ಏಕಮೇವಾದ್ದಿಶೀಯಂ ತೇ ವಿಷ್ಣುಭಕ್ತಿರ್ಹಿ ಸಾಧನೇ। 

ಏಕ ಏವಾದ್ದಿಶೀಯೋತಸ್‌ೌ ಪ್ರಣವೋ ಮಂತ್ರ ಉಚ್ಯತೇ ॥ ಇತಿ ಹರಿವಂಶೇ II 
ತಥಾ ಹಿ ಬೃಹದಾರಣ್ಯಕಭಾಷ್ಯಮ್‌ — (ಅವ್ಯಾಕೃತಬ್ರಾಹ್ಮಣಮ್‌ 4) 

ಶರೀರಾನಭಿಮಾನೀ ಯೋ ಹೃದಿ ಸಂಸ್ಥೋ ಜನಾರ್ದನಃ। 

ಅಭಿಮಾನವತೋ ದೇಹೇ ಜೀವಸ್ಯ ಸ ನಿಯಾಮಕಃ। 

ಸ ಏವ ಸೂರ್ಯಸಂಸ್ಕಶ್ಚ ಹಂಸಃ ಸೋರಹಮಿತೀರಿತಃ। 

ಹಂತೃತ್ವಾದ್ದಂಸನಾಮಾಠಸೌ ACS BO ಚಾಸಾವಹೇಯತಃ॥ ಇತಿ ಹರಿವಂಶೇ II 
ತಥಾ ಹಿ ಛಾಂದೋಗ್ಯಭಾಷ್ಯಮ್‌ — (6/412) 

"ಏಕಮೇವಾದ್ದಿಶೀಯಂ ತತ್‌ ಸಮಾಭ್ಯಧಿಕವರ್ಜನಾತ್‌ | 

ಸ್ವಗತಾನಾಂ ಚ ಭೇದಾನಾಮಭಾವಾದ್‌ ಬ್ರಹ್ಮ ಶಾಶ್ಚತಮ್‌ ॥ ಇತಿ ಪ್ರವೃತ್ತೇ Il 


ತಥಾ ಹಿ ಛಾಂದೋಗ್ಯಭಾಷ್ಯಮ್‌ - (6/2) — 
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ಭೇದಾಭೇದನಿವೃತ್ತ sPF ಮೇವಶಬ್ಲೋತ ವಧಾರಕಃ। 
ಸಮಾಧಿಕನಿವೃತ್ತರ್ಥಮದ್ದಿಶೀಯಪದಂ ತಥಾ॥ 
ಭೇದಾಭೇದೇs ಪ್ಯೇಕಶಬ್ಲೋ ಯತೋರವಯವಿನಿ ಸ್ಥಿತಃ | 
ಏಕಮೇವೇತ್ಯತಃ ಪ್ರಾಹ ನಾರಾಯಣಮಿಯಂ ಶ್ರುತಿಃ ॥ ಇತಿ ಸಾಮಸಂಹಿತಾಯಾಮ್‌ Il 
ತಥಾಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಕಮ್‌ — 
ಶೀರ್ಯತೇ ನಿತ್ಯಮೇವಾಸ್ಮಾದ್ವಿಷ್ಟೋಸ್ತು ಜಗದೀದೃಶಮ್‌ । 
ರಮತೇ ಚ ಪರೋ BAN ಶರೀರಂ ತಸ್ಯ SUNS” (1/2/20) 
ಯಸ್ಮಾದ್ಯಜ್ಜಾಯತೇ ಚಾಂಗಾಲ್ಲೋಕವೇದಾದಿಕಂ BSE: | 
ತನ್ನಾಮವಾಚ್ಯಮಂಗಂ ತದ್ಯಥಾ ಬ್ರಹ್ಮಾದಿಕಂ ಮುಖಮ್‌ ॥ ಇತಿ ToSHeode il (1/2/26) 
ಅಸ್ನೂಲೋತ ನಣುರೂಪೋತಸಾವವಿಶ್ಟೊ 3९ ४०2 Ou ಚ। 
ವಿರುದ್ದಧರ್ಮರೂಪೋತಸಾವೈಶ್ವರ್ಯಾತ್‌ ಪುರುಷೋತ್ತಮಃ ॥ ಇತಿ ಚ ಬ್ರಾಹ್ಮೇ॥ (1/3/12) 
(ಏಕಮೇವಾದ್ವಿತೀಯಮಿತಿ WZ BE) 
ತಥಾಹಿ ಛಾಂದೋಗ್ಯಭಾಷ್ಯಮ್‌ — 
ಏಕಮೇವಾದ್ದಿತೀಯಂ ತತ್‌ ಸಮಾಧಿಕವಿವರ್ಜನಾತ್‌ | 
ಸ್ಪಗತಾನಾಂ ಚ ಭೇದಾನಾಮ್‌ ಅಭಾವಾದ್‌ ಬ್ರಹ್ಮ ಶಾಶ್ಚತಮ್‌ ॥ ಇತಿ ಪ್ರವೃತ್ತೇ I 
ತಥಾ ಹಿ ಸಾಮಸಂಹಿತಾಯಾಮ್‌ — 
ಭೇದಾಭೇದನಿವೃತ್ಯರ್ಥಮೇವಶಬ್ಲೋತ ವಧಾರಕಃ। 
ಸಮಾಧಿಕನಿವೃತ್ಯರ್ಥಮದ್ದಿತೀಯಪದಂ ತಥಾ Il 
ಭೇದಾಭೇದೇs ಪ್ಯೇಕಶಬ್ಲೋ ಯತೋರವಯವಿನಿ ಸ್ಥಿತಃ | 
ಏಕಮೇವೇತ್ಯತಃ ಪ್ರಾಹ ನಾರಾಯಣಮಿಯಂ ಶ್ರುತಿಃ II 
ತಥಾ ಹಿ ನಾರದೀಯೇ — 
ಶೀರ್ಯತೇ ನಿತ್ಯಮೇವಾಸ್ಮಾದ್‌ ವಿಷ್ಣೋಸ್ತು ಜಗದೀದೃಶಮ್‌ | 
ರಮತೇ ಚ ಪರೋ ಹೃಸ್ಥಿನ್‌ ಶರೀರಂ ತಸ್ಯ wens || 
ಯಸ್ಮಾದ್ಯಜ್ಜಾಯತೇ ಚಾಂಗಾಲ್ಲೋಕದೇವಾದಿಕಂ ಹರೇಃ II 
ತನ್ನಾಮ ವಾಚ್ಯಮಂಗ ತದ್ಯಥಾ ಬ್ರಹ್ಮಾದಿಕಂ ಮುಖಮ್‌ ॥ 


ತಥಾಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (1/3/12) — 
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ಅಸ್ಥೂಲೋತನಣುರೂಪೋತಸಾವವಿಶ್ಟೊ DE ವಿಶ್ವಏವ ६३ | 
ವರುದ್ಧಧರ್ಮರೂಪೋಶಸಾವೈಶ್ಚರ್ಯಾತ್ಪುಹೋತ್ತಮಃ ॥ ಇತಿ ಬ್ರಾಹ್ಮೇ॥ 

(ಯಥೋದಕಮ್‌ ಇತಿ DIFF) 

ತಥಾ ಹಿ ಕಾಠಕೋಪನಿಷತ್‌ — 

ಯಥೋದಕಂ DBE ಶುದ್ಧಮಾಸಿಕ್ತಂ ತಾದೃಗೇವ ಭವತಿ ॥ ಇತಿ II 

(ದ್ಧಿತೀಯಾಧ್ಯಾಯಸ್ಯ ಪ್ರಥಮಾವಲ್ಲೀ ಮಂತ್ರ 15) 

ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (2/1/14) -- 

ಉದಕಂ ತೂದಕೇ ABO ಮಿಶ್ರಮೇವ ಯಥಾ ಭವೇತ್‌ | 

ನ ಚೈತದೇವ ಭವತಿ ಯತೋ ವೃದ್ಧಿಃ ಪ್ರದೃಶ್ಯತೇ II 

ಏವಮೇವ ಹಿ ಜೀವೋಇಪಿ ತಾದಾತ್ಮ 5° ಪರಮಾತ್ಮನಾ I 

ಪ್ರಾಪ್ತೋಠಪಿ ನಾಸೌ ಭವತಿ ಸ್ವಾತಂತ್ರ್ಯಾದಿವಿಶೇಷಣಾತ್‌ ॥ ಇತಿ ಸ್ಕಾಂದೇ Il 
ತಥಾ ಹಿ ವಿಷ್ಣುತತ್ತ್ವವಿನಿರ್ಣಯಮ್‌ - (ಪ್ರಥಮಪರಿಚ್ಛೆ ee) 

OdBS RODS ತೇಜಾಂಸಿ(ಯಥಾ ಪರ್ಯಾಪ್ತತೇಜಾಂಸಿ) ಮಹಾತೇಜಸಿ ಭಾಸ್ಕರೇ | 

ಪೃಥಕ್‌ ಪೃಥಕ್‌ ಸ್ಥಿತಾನೃಹ್ನಿ ಸ್ವರೂಪೈರಪಿ ಸರ್ವಶಃ। 

ಪರೇ ಬ್ರಹ್ಮಣಿ ಜೀವಾಖ್ಯಬ್ರಹ್ಮಾಣ್ಯದ್ಯ ಯಾಂತಿ ಹಿ | 

ಮುಕ್ತ್‌ ಪೃಥಕ್‌ ಸ್ಥಿತಾನ್ಯೇವ ತದನ್ಯೇಷಾಮದರ್ಶನಮ್‌ | 

ಅವ್ಯಯೋತ ಯಂ ಸಮುದ್ದಿಷ್ಟೋ ನ ಸ್ವರೂಪೈಕತಾ ६१३३ ॥ ಇತಿ ನಾರಾಯಣ ತ್ರುತಿಃ | 

ಎಷ್ಟ್ವಧೀನಂ ಸರ್ವಮಿತಿ ಯಥಾರ್ಥಜ್ಞಾನಮೇವಾಪ್ಪಥಗ್ಹಾ ಸಮ್‌ 

ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ — (418/46) 

ವಿಷ್ಣಧೀನಾ ಜಗತ್ತತ್ತಾ ಪತೀತಿಶ್ಚೇಷ್ಠಿತಂ ಗತಿಃ | 

ಇತಿ ಯನ್ನಿಯತಂ ಜ್ಞಾನಮಪೃಥಗ್ಗರ್ಶನಂ ಸ್ಮೃತಮ್‌ । 

ಮಿಥ್ಯಾಜ್ಞಾನಂ ಪೃಥಗ್ಹ್ವಾನಮಿತಿ ವೇದವಿದೋ ವಿದುಃ I 

ea^ ೪ ಜಣ 
ಯಥೈವಾರ್ಥಸ್ತಥಾಜ್ಞಾನಮಪೃಥಗ್‌ ದಷಿರುಚ್ಛತೇ॥ ಇತಿ ಗಾರುಡೇ II 
5 ee 9 9 ej 5 
(ವಸ್ತು ROR ಪಾನುಗು ಣಮೈಕ್ಕ ಜ್ಞಾನ ನಮತಥಾಭೂತಂ ಭೇ Cu ನಮ್‌) 


ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ — (7/12/10) 
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ಬಹುತ್ತೇನೈವ ವಸ್ತೂನಾಂ ಯಥಾರ್ಥಜ್ಞಾನಮುಚ್ಛತೇ | 
ಅದ್ವೈತಜ್ಞಾನಮಿತ್ತೆ ९७ ದ್ಲೆತಜಾನಂ ತದನ್ನಥಾ Il 
ಕ ಶೆ ಸಲೆ e 3 


ಯಥಾಜ್ಞಾನಂ ತಥಾ ವಸ್ತು ಯಥಾವಸ್ತು ತಥಾ ಮತಿಃ | 


ನೈವ ಜ್ಞಾನಾರ್ಥಯೋರ್ಭೇದಸ್ತತ ಏಕತ್ವವೇದನಮ್‌ Il ಇತಿ z II 


ea 


ವಿಂದಿತಭೇದಜಾನಸರೂಪಮ್‌ 
P c 


ತಥಾ ಹಿ — 


ಭಿನ್ನಸ್ಯಾಭೇದತೋ ದೃಷ್ಟಿರಪಿ ಭೇದದೃಶಿರ್ಮತಾ | 
ವಸ್ತುಯಾಥಾತ್ಮ ತತಸ್ತಸ್ಯ ಭಿನ್ನತ್ವಾದಿತಿ ಸೂರಿಭಿಃ | 
ಅನ್ಯಥಾಜ್ಞಾನಮೇವಾತೋ ಭೇದಜ್ಞಾನಂ ವಿನಿಂದಿತಮ್‌ | 
ನ ವಿದ್ಯಮಾನಭೇದಸ್ಯ ದರ್ಶನಂ ನಿಂದಿತಂ ಕ್ವಚಿತ್‌ II 
ಶಿಲಾ ದೇವಾ ಇತಿ ಜ್ಞಾನಂ ದೇವೋಶಸ್ಥೀತಿ ಚ ಯಾ ದೃಶಿಃ। 
ಉತ್ತಮಸ್ಕಾಧಮತ್ತೇನ ನೀಚಸ್ಕೋಚತಯಾ ८४: ॥ 
s E 3 ಚ 9 
ಅಸಮಸ್ಯ ANTES ಸಮಸ್ಯಾಸಮದರ್ಶನಮ್‌ | 
ದ್ರವಂ ತೀರ್ಥಮಿತಿ ಜ್ಞಾನಂ ದೇಹೋರಹಮಿತಿ ಯಾ ಮತಿಃ॥ 
ಅಸದ್ಭಾರ್ಯಾದಿಷು ಸ್ಟೀಯದರ್ಶನಂ ಚೈವಮಾದಿಕಮ್‌ | 
ಭೇದಜ್ಞಾನಮಿತಿ ಪ್ರೋಕ್ತಂ ಯಾ ಚಾನ್ಯಾರ ಪ್ಯನ್ಯಥಾಮತಿಃ Il 
ತಸ್ಥಾತ್ತದಪಹಾನಾಯ ಸಂಸೇವ್ಯಾ ಗುರವೋ ವರಾಃ॥ ಇತಿ ಸ್ಕಾಂದೇ॥ (10/72/12) 
ನಾನಾತ್ಚಮಿತಿ ವೈ ಮಿಥ್ಯಾಜ್ಞಾನಂ ಕುತ್ರಚಿದುಚ್ಛತೇ I 
ವಸ್ತುಯಾಥಾತ್ಮ್ಯತೋತನ್ಯತ್ವಾದ್‌ ಜ್ಞಾನಸ್ಕೋಲ್ಲೇ ವಿವಕ್ಷಿತಮ್‌ ॥ ಇತಿ ವಾಲ್ಲಭ್ಯೇ ॥1 
(11/11/11) 
ಜೀವಸ್ಯೇಶತ್ವವಿಜ್ಞಾನಂ ಜೀವಾನಾಮೇಕತಾ ತಥಾ | 
ಈಶಸ್ಯ ಬಹುತಾಜ್ಞಾನಮೀಶಸ್ಕಾನೀಶತಾ ತಥಾ | 
ಜಗತೋತಸತ್ಯತಾಜ್ಞಾನಂ ನಾನಾತ್ವಭ್ರಮ ಉಚ್ಯತೇ ॥ ಇತಿ ವಿವೇಕೇ॥ (11/21/21) 
ಭಿನ್ನಸ್ಯ ತ್ವೇಕಭಾವೇನ ತಥೈಕಸ್ಯ ಚ ಭೇದತಃ। 


(०2 ಪೊ e es e 
ಜ್ಞಾನಂ ನಾನಾರ್ಥಧೀಃ ಪ್ರೋಕ್ತಾ ನಾನಾತ್ಮಾದರ್ಥತದ್ದಿಯೋಃ I! ಆತಿ ಬ್ರಹ್ಮತರ್ಕೆ || 


ಪಂಚವಿಧಸ್ವತ್ವವಿಷ್ಣವೋ ನಕಾರ್ಯಃ 
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ತಥಾ ಹಿ ಬೃಹದಾರಣ್ಯಕಭಾಷ್ಯಮ್‌ (ಅಕ್ಬರಬ್ರಾಹ್ಮಣಮ್‌ 5/8) — 
ಅನ್ಯಸಾಮ್ಯಮಭೇದೋ ವಾನೀಚತಾವಾ DIIN | 
ವಿಷ್ಣೋಃ ಶ್ರೀಪೂರ್ವಕಾಣಾಂ ಚ ವ್ಯತ್ಯಾಸೋ ಗುಣದೋಷತಃ॥ 
ತದ್ಭಕ್ಷೇರನ್ಯಧರ್ಮತ್ಪಂ ಪಂಚೈತೇ ತತ್ತ್ವವಿಷ್ಠವಾಃ। 
ತತ್ಪ್ವದಿಪ್ಸಾವಕಂ ಶೂದ್ರಂ ವೈಶ್ಯಂ ಕ್ಷತ್ರಿಯಮೇವ Do | 
ಹನ್ಯಾದೇವಾವಿಚಾರೇಣ ವಿಪ್ರಜಿಹ್ಟಾಂ ತಥೋದ್ದರೇತ್‌ ॥ ಇತಿ ಚ॥ 
ತಥಾಹಿ ಭಾಗವತತಾತ್ಪರ್ಯನಿರ್ಣಯಃ — (11/8/8) 
ಯಥ್ಭಕಛತ್ರವಾನ್‌ ಯದ್ವಶ್ಚೈವ ಏಕವೀರ ಇತೀವ Ul 
ತಥೈವ ಸರ್ವಪ್ರಾಧಾನ್ಯಾದದ್ದಿಶೀಯೋ ಹರಿಸ್ಕೃತಃ | 
ಏವಂ ಮುಕ್ತಾ ವಿಜಾನಂತಿ ಸಾಯುಜ್ಯಂ ಪ್ರಾಪಿತಾ ವಿಭೋಃ॥ 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (3/1/16) -- 
ಏಕದೇಶಸ್ವಭಾವೇನ ವಾಗಭೇದಾsಪಿ ಯುಜ್ಯತೇ | 
ಯಥಾ ಜೀವಃ ಪರಂ ಬ್ರಹ್ಮಬ್ರಹ್ಮೇದಂ ಜಗದಿತ್ಯಪಿ ॥ ಇತಿ ॥1 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (11/21/44) — 
""ಸರ್ವಾವತಾರರೂಪೇಷು ನಿರ್ಭೇದತ್ವಾದದೋಷತಃ | 
ಅಭಿದಾ ಎಷ್ಟುರುದ್ದಿಷಸ್ನಮೇವೋಕ್ತಾ ಎತೆದಿಚ್ಚಯಾ II 


ತತ್ವಶೋ ಭೇದಃ ಇತ್ಯಸ್ಕೋಪಸಂಹಾರಃ 
ಏವಮಾದ್ಯನಂತಪ್ರಮಾಣೈ ರೀಶಜಗತೋರ್ವಿರುದ್ದಧರ್ಮಾಧಿಕರಣತ್ವಯುಕ್ತಿಭಿಶ್ವ ವಾಸ್ತವಭೇದಸ್ಯ 
ಸಿದ್ಧತ್ವಾತ್‌ "SS Boe Wea? ಇತಿ ಪ್ರಮಾಣಿಕೈಃ ಪ್ರೋಕ್ತಂ ANT Il 
4. ಜೀವಗಣಾಃ ಹರೇರನುಚರಾಃ 


ಹರೇರಾಜ್ಞಾಂ ಪುರಸ್ಕೃತ್ಯ ಸವಿಧಿರ್ವರ್ತತೇ ವಿಧ್‌। 
DOD ಹರತೇ ಸರ್ವಂ ಸ್ವಯಂ ಚಾಸ್ನಸಿತೌ ತಥಾ Il 

ಚ S Q 
ಗರ್ವಂ ಹಿತ್ವಾ ತು ಗುರ್ವರ್ಥಂ ಗೀರ್ವಾಣಾಣ ಸರ್ವ ಏವ Wl 
ಗಂಧರ್ವಾ ಅಪಿ ಗಾಂಧರ್ವಶೌಂಡಾಃ ಪಂಡಿತಮಾನಿನಃ। 
ಹರಿಂ ಯಯುರ್ಮುರಾರಿಂ ತಚ್ಚರಣಂ ಪರಮಾದರಾತ್‌ । 
ಸುರಾಸ್ತೇ ಕಿಂಕರವರಾಃ ಶರಣಂ ಪ್ರಾಪುರಂಜಸಾ ॥ 
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ಇತಿ ವೃಂದಾವನಾಖ್ಯಾನಮ್‌ (7152-54) | "ಸರ್ವೇ ವಯಂ ಯನ್ನಿಯಮಂ ಪ್ರಪನ್ನಾ 
ಮೂರ್ದ್ವರ್ಪಿತಂ ಲೋಕಹಿತಂ ವಹಾಮಃ' ಇತಿ ವಾಕ್ಕೇನ ಸೂಚಿತಂ ಹರ್ಯನುಚರತ್ವರೂಪಂ 
ಪ್ರಮೇಯಮೋಂಕಾರೇಣ ಪ್ರತಿಪಾದಿತಮಿತಿ 
ಅಕಾರೇಣೋಚ್ಛತೇ ವಿಷ್ಣುಃ ಶ್ರೀರುಕಾರೇಣ ಚೋಚ್ಯತೇ | 
ಮಕಾರೇಣ ತಯೋರ್ದಾಸಾ ಬ್ರಹ್ಮಾದ್ಯಾಃ ಪರಿಕೀರ್ತಿತಾಃ II 
ಇತಿ ಪದ್ಪಪುರಾಣೇ ವೃದ್ಧಹಾರೀತಸ್ಮೃತೌ ಚ ನಿರೂಪಿತಮಿತಿ ಚ ವಿಜ್ಞೇಯಮ್‌ | ತಥಾ ಚ ಶ್ರುತೀ 
ಶೃಣ್ಣೇ ವೀರ ಉಗ್ರಮುಗ್ರಂ ದಮಾಯನ್ನನ್ಯಮನ್ಯಮತಿನೇನೀಯಮಾನಃ | 
ಏಧಮಾನದ್ದಿಳುಭಯಸ್ಕ ರಾಜಾ ಚೋಷ್ಕೂಯತೇ ವಿಶ ಇಂದ್ರೋ ಮನುಷ್ಯಾನ್‌ Il 
(ಯಕ್‌ 6/47/16) ಇತಿ । 
"ಪರಾ ಪೂರ್ವೇಷಾಂ ಸಖ್ಯಾವೃಣಕ್ತಿವಿವರ್ತುರಾಣೋ ಅಪರೇಭಿರೇತಿ | 
ಅನಾನುಭೂತೀರವಧೂನ್ವಾನಃ ಪೂರ್ವೀರಿಂದ್ರಃ ಶರದಸ್ಪರ್ತರೀತಿ IV ७३। 
ಮಂತ್ರದ್ವಯಸ್ಯಾಸ್ಯ ಗರ್ಗೋ ಭರದ್ವಾಜ wae | 
ತಥಾ ಚಾತ್ರ ಶ್ರೀಮನ್ನ್ಯಾಯಸುಧಾ (3/4/34) — ವೀರೋ5 ಧ್ಯವಸಿತಾಂತಗಾಮೀ | ಇಂದ್ರಃ 
ಪರಮೇಶ್ವರಃ | ಉಗ್ರಮುಗ್ರಂ ಸರ್ವಾನ್‌ ದುಷ್ಟಪ್ರಕೃತೀನ್‌ ದಮಯನ್‌ ನಿತ್ಯನರಕಂ ಪ್ರಾಪಯನ್‌ 
ಅನ್ಯಮನ್ಯಂ ಸರ್ವಾನ್‌ ಸತ್ಸ್ವಭಾವಾನ್‌ ಅತಿನೇನೀಯಮಾನಃ ಸಂಸಾರಂ ಭೃಶಮತಿಕ್ರಾಮಯನ್‌ | 
ಸ್ವಯೋಗ್ಯತಾತಿರೇಕೇಣೈಧಮಾನಂ ದ್ವೇಷ್ಟೀತಿ = ಏಧಮಾನದ್ವಿಟ್‌ | ಶೃಣ್ಣೇ = ಶ್ರೂಯತೇ | ಕುತ 
ಉಭಯಸ್ಯ = ದೇವಾಸುರವರ್ಗಸ್ಯ. ರಾಜಾ = ಯತಃ | ಕಿಂಚ ಮನುಷ್ಯಾನ್‌ ATs ಪ್ರಜಾಶ್ಚೋಷ್ಕೂಯತೇ 
- ನಿತ್ಯಂ ಪರಿವರ್ತಯತಿ I 
ಪರಾ = ಪೂರ್ವೇಷಾಮ್‌ | ಅತೀತಮಂತ್ರೇ ಪೂರ್ವೇಷಾಂ = ಪೂರ್ವನಿರ್ದಿಷ್ಟಾನ್‌ ಉಗ್ರಾಣಾಂ, 
ಸಖ್ಯಾ = ಸಖ್ಯಾನಿ, ಪರಾವೃಣಕ್ತಿ = ಪರಿತ್ಯಜತಿ | ಅಪರೇಭಿಃ = ಪರೈಃ ಸಾಧುಭಿಃ ಸಹ ಸಖ್ಯಾನಿ 
ವಿತರ್ತುರಾಣೋ = ಅತಿಶಯೇನ ತ್ವರಮಾಣ ಏತ್ಯ ಅನಾನುಭೂತೀ = ಸಮ್ಯಗನುಭವರಹಿತಾನ್‌, 
ಅವಧೂನ್ಸಾನಃ ಅವಮೇ ಸಂಸಾರೇ, ವರ್ತಯನ್‌ ಇಂದ್ರಃ ಪೂರ್ವೀಃ ಶರದೋತತೀತಾನ್‌ 
ಸಂವತ್ತರಾಂಸ್ತೀರ್ಣೇ ವರ್ತಮಾನಾಶ್ಚ ತರ್ತರೀತಿ | ಆಗಾಮಿನಶ್ಚ ತರಿಷ್ಯತೀತಿ | ಅತ್ರ ಮಂತ್ರದ್ವಯೇ 
ಅಸುರಾಣಾಮನಾದಿತೋ ಭಗವದ್‌ಭಜನಾಭಾವೋ ನಿತ್ಯನರಕಪ್ಪಾಪ್ತಿಶ್ಚ ಶ್ರೂಯಂತೇ | ದೇವಾನಾಂ ಸದಾ 
ಭಗವದ್‌ಭಜನಂ ಮೋಕ್ಹಾವಪ್ತಿಶ್ಚ। ಮನುಷ್ಯಾಣಾಂ ಸದಾ ಸಂಸಾರಃ ಇತಿ ॥'' ಇತಿ | 


ಮಧ್ಯಮಾನಾಂ  ಲಿಂಗಭಂಗವಿಷಯೇ ಶ್ರೀಸತ್ಯಧರ್ಮತೀರ್ಥಾಃ ಶ್ರೀರುದ್ರವ್ಯಾಖ್ಯಾಯಾಂ 
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ಲಲಿತಪಂಜರ್ಯಾಮ್‌ ಇತ್ನಮಾಹುಃ — ಕೇಚಿತ್ತು ಲಿಂಗಭಂಗೋ ನ ಮಧ್ಯಮಾನಾಮಿತ್ಯಾಹುಃ | 
ಶ್ರೀಮದ್ವಾದಿರಾಜಗುರುಜಾ ಅಸ್ಮದ್ದುರುಚರಣಾಶ್ನಾಸ್ತೀತ್ಯಾಹುಃ | ನ ಚ 'ತ್ರಿದಿವನಿರಯಭೂಗೋಚರಾನ್‌ 
ನಿತ್ಯಬದ್ಧಾನ್‌' ಇತಿ ವಚನವಿರೋಧಃ | ತಸ್ಯಾಪ್ಯರ್ಥಃ ತತ್ರೈವ ಪೂರ್ವೋತ್ತರವಿರೋಧಪರಿಹಾರಾಯ 
ಇತ್ಯೇವಮೇವಾಂಗೀಕಾರ್ಯಃ । ತಥಾ ಹಿ ಪೂರ್ವಂ "ಯೋಗ್ಯತಾ ತಾರತಮ್ಯಾದ್‌' ಇತ್ಯುಕ್ತಿಃ । ಉತ್ತರತ್ರ 
"ನಿತ್ಯಬದ್ದಾನ್‌' ಇತಿ | ತೇನ ಜ್ಞಾಯತೇ ಸುಖದುಖಯೋಭಯರೂಪತ್ಸಮೇವಾರ್ಥ ಇತಿ 1 ಅತ ಏವ 
ಸುಧಾಯಾಮ್‌ - "ಮಧ್ಯಮಾಃ ಸುಖದುಃಖಾತಕ್ರಫಲಾಃ' ಇತಿ । ಅತ್ರಾಪಿ "ತತ್ವಜ್ಞಾನ್‌' ಇತಿ ನಿತ್ಯಮುಕ್ತಿ 
ಗ್ರಹಃ। “ತಾಮಿಸ್ರಾಂಧಾಧಿಕಾಖ್ಯೇ' ಇತಿ ನಿತ್ಯಮುಕ್ತಿಗ್ರಹಃ | ಅತೋ ಮಧ್ಯಸ್ಥಯಾಪಿ ನಿತ್ಯಮುಕ್ತ್ಯಾಭವಿತವ್ಯಮ್‌ 
| ಅನ್ಯಥಾ ಕ್ರಮವಿರೋಧಾಪತ್ತೇಃ | "ತ್ರಿದಿವಭೂ' ಪದೇನ 3223009220; "ನಿರಯ'ಪದೇನ ದುಃಖಾತಶತಾ 
ಚೇತ್ಯುಭಯರೂಪತ್ವಂ ಜ್ಞೇಯಮ್‌ | "ಯೋಗ್ಯತಾ ತಾರತಮ್ಯಾದ್‌' ಇತಿ ಚ ಜ್ಲಾಪಯತ್ಯೇತಮೇವಾರ್ಥಮ್‌ 
| ಸ್ವಭಾವಾಖ್ಯಾ ಯೋಗ್ಯತಾಯಾ ಹಠಾಖ್ಯಾ' WHE, ९३ | ಜಕ್ಸನ್‌ ಕ್ರೀಡನ್‌ ರಮಮಾಣಃ ಸ್ತೀಭಿರ್ವಾ 
ಯಾನೈರ್ವಾ' ಇತಿ ವಿಲಾಸಶ್ರುತೇಃ, "ಕ್ಷುತ್‌ಕ್ಷಾಮಾನ್‌' ಇತಿ "ಮಾನುಷಮಿಶ್ರಮತಯೋವಿಮಿಶ್ರಗತೆಯೆ 
DESL ಚ' ಇತ್ಯಾದಿಸ್ಮೃತೇರಯಮರ್ಥಃ ಸಿದ್ಧಃ ಇತಿ ಪ್ರಸಂಗಾದುಕ್ತಃ'' — ಇತಿ ॥ 

ಘಾತಯಂತಿ ಹಿ ರಾಜಾನೋ ರಾಜಾ5ಹಮಿತಿ ವಾದಿನಃ। 

ದದತ್ಯಖಿಲಮಿಷ್ಟಂ ಚ ಸ್ವಗುಣೋತ್ಕರ್ಷವಾದಿನಮ್‌ 1I" ಇತಿ ಪ್ರಾಂಚಃ | 


ಅತ್ರ ಶ್ರೀಮನ್ಮಹಾಭಾರತತಾತ್ವರ್ಯನಿರ್ಣಯಭಾವಪು್ರಕಾಶಿಕಾಯಾಂ ಶ್ರೀಭಾವಿಸಮೀರಾಃ ಪ್ರಾಹುಃ 
(1/101) ತತ್ರ ದೇವಾಃ ಮುಕ್ತಿಯೋಗ್ಯಾಃ ಇತ್ಯಾದಿನೋಕ್ತಮರ್ಥಂ 85,29, 5 di ಸಮರ್ಥಯತೇ -- ಶೃಣ್ವ 
ಇತಿ ॥ ವೀರಃ = ಅಧ್ಯವಸಿತಾಂತಗಾಮೀ ಶ್ರೀನಾರಾಯಣಃ, ಉಗ್ರಮುಗ್ರಂ = ಲೋಕೋಪದ್ರವಕಾರಣಾತ್‌ 
ಕ್ರೂರಂ ದೈತ್ಯಜನಂ ದಮಾಯನ್‌ = ದಮಯನ್‌, ಅಂಧೇತಮಸಿ ದಂಡಯನ್‌, ದಮನಸ್ಯ 
ದೀರ್ಫ್ಥಕಾಲೀನತ್ವಸೂಚನಾಯ ಸಂಹಿತಾಯಾಂ ದೀರ್ಥಃ | ಅನ್ಯಮನ್ಯಮ್‌ = ಉಗ್ರಾದನ್ಯಮನ್ಯಂ ಶಾಂತಂ 
ಬ್ರಹ್ಮಾದಿಸಜ್ಜನಗಣಮ್‌, ಅತಿ - ಅತಿಶಯಿತಂ ಸ್ಥಾನಂ ನೇನೀಯಮಾನಃ ನಿತರಾಂ ನಯನ್‌, ಶೃಣ್ಣೇ - 
ಶುಶ್ರುವೇ ಶ್ರೂಯತೇ ವಾ | ಉಭಯೇಷಾಮಪಿ ಸ್ವಾಧೀನತ್ವಾತ್‌ d ಕೇನಾಪಿ ವ್ಯತ್ಯಾಸಃ ಕರ್ತುಂ ಶಕ್ಕತ 
ಇತಿ ಭಾವೇನಾಹ - ಉಭಯಸ್ಯೇತಿ || ಉಭಯಸ್ಕ = ದೇವವರ್ಗಸ್ಯಾಸುರವರ್ಗಸ್ಯ ४3 Din ೬ 
ನಿಯಾಮಕಃ, ಇಂದ್ರಃ = ಪರಮೈಶ್ವರ್ಯವಾನ್‌ ನಾರಾಯಣಃ, ಭಕ್ತಂ ಬಲಿಂ ಕಸ್ಮಾದಧೋ 
ಲೋಕಮನಯತ್‌? BIS ಉಕ್ತಮ್‌ - ಏಧಮಾದದ್ವಿಡಿತಿ ॥ ಏಧಮಾನಮ್‌ ಉಗ್ರತಪ ಆದಿಶಕ್ತ್ಯಾ 
ವರ್ಧಮಾನಂ ದ್ವೇಷ್ಟಿ ತದತಿಕ್ರಮಂ ನ ಸಹತ ಇತಿ ತಥೋಕ್ತಃ | ಅತ ಏವ ಸ್ವಾಧಿಕಗರುಡದ್ರೋಹಕರ್ತುಃ 
ಕಾಲೀಯಸ್ಯ ಮರ್ದನಮ್‌ । ಉಭಯೋರಂತೇ ಮಹದೈಶ್ವರ್ಯದಾನಾತ್‌ ತಾತ್ಕಾಲಿಕ ಏವ ದ್ವೇಷೋ ನ 
ತು ದೈತ್ಯಾದಾವಿವ ಸನಾತನ ಇತಿ ಜ್ಲೇಯಮ್‌ | ವಿಶಃ = ಕೃಷೀವಲಾದಿರಿವ | ಪ್ರಾಯಃ ಸ್ವೋದರಪೂರ- 
ಣೋಪಯುಕ್ತಮಧ್ಯಮಮಾರ್ಗಮೇವ ವಿಶಂತೀತಿ ವಿಶಃ | ವಿಶೋ ಮನುಷ್ಯಾನ್‌ । ದೈತ್ಯಾದಿವತ್‌ ನ 
ಅತ್ಯುಗ್ರಾನ್‌ | ದೇವಾದಿವತ್‌ ನ ಅತಿಶಾಂತಾನ್‌ | ಯದ್ವಾ ಕದಾಚಿದಧಮಾನ್‌ ವಿಶಂತಿ | ಕದಾಚಿದುತ್ತಮಾನ್‌ 
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ವಿಶಂತೀತಿ ವಿಶೋ ಮಧ್ಯಮಜೀವಾನ್‌ ಚೋಷ್ಠೂಯತೇ = ಸ್ವರೂಪಭೂತಸುಖದುಃಖಾಖ್ಯನಿತ್ಯಸಂಹಾರ 
ಏವ ಪ್ರವರ್ತಯತಿ | ಚುಕೂ ಪರಿವರ್ತನ ಇತಿ ಧಾತುಃ ॥-- ಇತಿ | 
"ಏಧಮಾನದ್ವಿಡಪ್ಯೇತತ್‌' ಇತಿ ಚ ವೃಂದಾವನಾಖ್ಯಾನಮ್‌ (9/12) 1 ತಥಾ ಚ ಬ್ರಹಸೂತ್ರ- 
ಭಾಷ್ಯಮ್‌ - (3/4/38) 
ಅಸುರಾನ್‌ ದಮಯನ್ನಿಷ್ಟುಃ AWA ಚ ಸುರಾನ್ನಯನ್‌ । 
ಪುನಃ ಪುನರ್ಮಾನುಷಾಂ ತಾವಾವರ್ತಯತ್ಯಸೌ ॥ ಇತಿ ಭವಿಷ್ಯತ್ತರ್ವಣಿ ॥ ಇತಿ | 
T ಸ್ಯೋ ವಿಷ್ಣುರಿತಿ ಜ್ಞಾತವ್ಯಃ ಸಜ್ಜನೈಃ ಸದಾ | 
ತಥೈವೋಪಾಸತೇ ಸಂತಸ್ತಥೈವೋಪದಿಶಂತಿ ಚ।................ 
"ಮಮ ಸ್ವಾಮಿ ರ್ನಿತ್ಯಂ ಸರ್ವಸ್ಯ ಪತಿರೇವ ಚ। 
ಇತಿ ಧ್ಯೇಯಃ ಸರ್ವದೈವ ಭಗವಾನ್‌ ವಿಷ್ಣುರವ್ಯಯ || 
ಇತಿ ಶ್ರೀಮದನುವ್ಯಾಖ್ಯಾನಮ್‌ (4/1). 
ಅನಾಗತಾ ಅತೀತಾಶ್ಚ ಯಾವಂತಃ ಸಹಿತಾಃ ಕ್ಷಣಾಃ | 
ಅತೀತಾನಾಗತಾಶ್ನೈವ ಯಾವಂತಃ ಪರಮಾಣವಃ। 
ತತೋತಷ್ಯನಂತಗುಣಿತಾ ಜೀವಾನಾಂ ರಾಶಯಃ ಪೃಥಕ್‌ ॥ - ಇತಿ HSV SE Il 


ತಸಾದುಪಾಸೆ. 
-— 
A 


ಇತಿ ಶ್ರೀವಿಷ್ಣುತತ್ತ್ವನಿರ್ಣಯೇ ಶ್ರೀಮದಾಚಾರ್ಯಾಃ | ಅನಾದಿದೋಷಯುಕ್ತತ್ವಂ ಜೀವಸ್ಯ 
ಲಕ್ಷಣಮ್‌ | ಸಂಸಾರಿತ್ವಮಪರಂ ಲಕ್ಷಣಮ್‌ | ಅಜ್ಞಾನಾದಿದೋಷಯುಕ್ತಾಃ ಸಂಸಾರಿಣೋ ಜೀವಾಃ | 
ಪುನಃ ಪರಾಧೀನಕರ್ತೃತ್ವಯುಕ್ತಾಃ | 
ಅಜ್ಞಾನಂ ಚತುರ್ವಾರಂ ದ್ವಿವಾರಂ ಭಯಮೇವ ಚ। 
ಶೋಕೋತಪಿ ತಾವನ್ನಾನ್ಯತ್ರ ಕದಾಚಿದ್‌ ಬ್ರಹ್ಮಣೋ ಭವೇತ್‌ ॥ 
ಯತ್ರ ವಾಯೂದಪದ್ಧಾದಿರೂಪೇಣ ಪ್ರಕೃತಿಃ ಸ್ಥಿತಾಃ ॥। ಇತಿ ಸಚ್ಛಾಸ್ತ್ರಮ್‌ ॥ 
""ಜೀವಸ್ತು ತದ್ಧತ್ತಸ್ವಾಮ್ಯೋಠವತಿಷ್ಠತೇ'' ಇತಿ ಶ್ರೀಮನ್ನ್ಯಾಯಸುಧಾ | ತಥಾಚ ವಿಷ್ಣುರಹಸ್ಯಮ್‌ - 
ಮಯ್ಯೆವ ಸ್ವಾತಂತ್ರ್ಯಂ ಕೇವಲೇಷ್ಟಪಿ ಕರ್ಮಸು | 
ತಾವನ್ಮಾತ್ರೇಣ ಸಮ್ಮುಗ್ತಾ ಸ್ಥತಂತ್ರಂ ಮನ್ಯತೇ ನಿಜಮ್‌ I ಇತಿ Il 
ತಸಾತ್‌ ಸ್ವತಂತ್ರಕರ್ತಾ ಶ್ರೀಹರಿರೇವ | 


ತಥಾ ಚ ಶ್ರೀಮದ್ಭಾಗವತೇ (2/9/10) "ನ ಯತ್ರ ಮಾಯಾ ಕಿಮುತಾಪರೇ ಹರೇರನುವ್ರತಾ ಯತ್ರ 
ಸುರಾಸುರಾರ್ಚಿತಾಃ' ಇತ್ನಾದೌ ಚ ಮುಕಾನಾಮಪಿ ಹರ್ಯನುಚರತ್ತಂ ಪ್ರತಿಪಾದಿತಮ್‌ | ತದನೇನ 
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ಜೀವಾನಾಂ ಪರ್ಯನುಚರತ್ವರೂಪಂ ಚತುರ್ಥಂ ಪ್ರಮೇಯಂ ನಿಷ್ಠಂಟಕಮ್‌ ಭವತಿ | 


ಬ್ರಹ್ಮಾದಯಃ ಹರೇರನುಚರಾ ಇತ್ಯತ್ರ ಭಾಗವತಪ್ರಮಾಣೋದಾಹರಣಮ್‌ 
ತಥಾ ಹಿ ಭಾಗವತಮ್‌ — 
ಬ್ರಹ್ಮಾ WHS SZ Ss. ಮುನಿಭಿರ್ನಾರದಾದಿಭಿಃ। 
ದೇವೈಃ ಸಾನುಚರೈಃ ಸಾರ್ಧಂ ಗೀರ್ಥಿರ್ವಿಷ್ಣುಮಥಾಸ್ತುವನ್‌ || 
ಸತ್ಯವ್ರತಂ ಸತ್ಯಪರಂ ತ್ರಿಸತ್ಯಂ ಸತ್ಯಸ್ಯ ಯೋನಿಂ ನಿಹಿತಂ ಚ ಸತ್ಯೇ | 
ಸತ್ಯಸ್ಯ ಸತ್ಯಮುತ ಸತ್ಯನೇತ್ರಂ ATIF Sop ಶರಣಂ BWA Il (10/3/26,27) 
ವವರ್ಷ ಪರ್ಜನ್ಯ ಉಪಾಂಶುಗರ್ಜಿತಃ ಶೇಷೋತನ್ನಗಾದ್ದಾರಿ ನಿವಾರಯನ್‌ ಫಣ್ಯೆಃ 
ಮಘೋನಿ ವರ್ಷತ್ಯಸಕೃದ್ಯಮಾನುಜಾ ಗಂಭೀರತೋಯೌಘಜವೋರ್ಮಿಫೇನಿಲಾ | 
ಭಯಾನಕಾವರ್ತಶತಾಕುಲಾ ನದೀ ಮಾರ್ಗಂ ದದ್‌ ಸಿನ್ನುರಿವ ಶ್ರಿಯಃ ಪತೇಃ Il 
| (10/4/49,50) 

ಗೋಲೋಕದಾವುಜತ್‌ ಕೃಷ್ಣಂ ಸುರಭಿಃ ಶಕ್ರ ಏವ ಚ। 
ವಿವಿಕ್ತ ಉಪಸಂಗಮ್ಯ ವ್ರೀಳಿತಃ ಕೃತಹೇಲನಃ I 
ಪಸರ್ಶ ಪಾದಯೋರೇನಂ ಕಿರೀಟೇನಾರ್ಕವಚಸಾ। 
ದೃಷ್ಟಶ್ರುತಾನುಭಾವೋಶಸ್ಯ ಕೃಷ್ಣಸ್ಯಾಮಿತತೇಜಸಃ | 
ನಷ್ಟತ್ರಿಲೋಕೇಶಮದ ಇದಮಾಹ ಕೃತಾಂಜಲಿಃ ॥ (10/25,1-3) 
ಯೇ ಮದ್ದಿಧಾಃ ಸ್ಕುರ್ಜಗದೀಶಮಾನಿನಃ ड२9 ವೀಕ್ಷ್ಯ ಕಾಲೇ ಭಯಮಾಶು ತಂ ಮದಮ್‌ । 
ಹಿತ್ವಾರ್ಯಮಾರ್ಗಂ ಪ್ರಬಜಂತ್ಯಪಸ್ಮಯಾ ಈಹಾ ಖಲಾನಾಮಪಿ ತೇಠನುಶಾಸನಮ್‌ ॥ 


- (10/25/7) 


६ 


(ದೇವಾನಾಂ ವಿಷ್ಣೋರನುಚರತ್ಟೇ ಶ್ರುತ್ಯುದಾಹರಣಮ್‌) 
ತಥಾ ಹಿ ತೈತ್ತಿರೀಯೋಪನಿಷತ್‌ — (ದ್ವಿತೀಯಾವಲ್ಲಿ ಮಂತ್ರ 16) 


[| I | 
ಭೀಷಾsಸಾದ್‌ ವಾತಃ ಪವತೇ ಭೀಷೋದೇತಿ ಸೂರ್ಯಃ।॥ 


e 
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ವಿದೇ ಹಿ ರುದ್ರೋ ರುದ್ರಿಯಂ ಮಹಿತ್ಸು ಯಾಸಿಷ್ಠಂ ವರ್ತಿರಶ್ವಿನಾವಿರಾವತ್‌ I (7/40/5) 
""ಸ್ತುಹಿ ಶ್ರುತಂ ಗರ್ತಸದಂ ಯುವಾನಂ ಮೃಗಂ ನ ಭೀಮಮುಪಹತ್ತುಮುಗ್ರಮ್‌ । (2/33/11) 
ಯಂಕಾಮಯೇತಂ ತಮುಗ್ರಂ ಕೃಣೋಮಿ ತಂ ಬ್ರಹ್ಮಾಣಂ ತಮೃಷಿಂ ತಂ ಸುಮೇಧಾಮ್‌ | 

mE | mn | (10/125/5)' ಇತ್ಯುಕ್ತ್ವಾ, 
ಮಮ ಯೋನಿರಪ್ಸ್ವ10ತಃ ಸಮುದ್ರೇ' ಇತಿ ಎಷ್ಟುಪತ್ನ್ಯಾ ಅಂಭ್ರಿಣ್ಯಾ ಉಕ್ತತ್ವಾತ್‌ | 


ತಧೀನಬ್ರಹ್ಮರುದ್ರಾದೀನಾಂ ಹರ್ಯನುಚರತ್ವಂ ಸಿದ್ಧಮ್‌ - 


ಹ ಣ್‌ 35 
ಬ್ರಹ್ಮಾದೀನಾಂ DOME MIM FT ತಿಸಮಾಖ್ಯಾ 


ತಥಾ ಹಿ ಮಹಾಭಾರತತಾತರ್ಯನಿರ್ಣಯಃ — 


ಬ್ರಹ್ಮಾ ಮರುನ್ಮಾರುತಸೂನುರೀಶಃ ಶೇಷೋ ಗರುತ್ಮಾನ್‌ ಹರಿಜಃ ಶಕ್ರಕಾದ್ಯಾಃ | 

ಕ್ರಮಾದನುವುಜ್ಯ ತು ರಾಘವಸ್ಯ ಶಿರಸ್ಯಥಾಜ್ಞಾಂ ಪ್ರಣಿಧಾಯ ನಿರ್ಯಯುಃ II 

Ag Ap ಚ ಸರ್ವೇ ಸದನಂ ಸುರಾ ಯಯುಃ ಪುರಂದರಾದ್ಯಾಶ್ಚವಿರಿಂಚಪೂರ್ವಕಾಃ | 

ಮರುತ್ತುತೋ5 ಥೋ ಬದರೀಮವಾಷ್ಯ ನಾರಾಯಣಸ್ಕೈವ ಪದಂ ಸಿಷೇವೇ॥ (9/115) 

IDSC ಭವಂತಂ ನ ಹಿತಂ ನಿಹಂತಾ ತ್ವಮೇಕ ಏವಾಖಿಲಶಕ್ತಿಪೂರ್ಣಃ | 

ತತೋ ಭವಂತಂ ಶರಣಂ ಗತಾ ವಯಂ ತಮೋನಿಹತ್ಯೈ ನಿಜಬೋಧವಿಗ್ರಹಮ್‌ Il 

ಇತೀರಿತಸ್ತೈರಭಯಂ ಪ್ರದಾಯ 890९४७०७०० ಪರಮೋತಪ್ರಮೇಯಃ। 

ಪ್ರಾದುರ್ಬಭೂವಾಮೃತಭೂರಿಲಾಯಾಂ ವಿಶುದ್ದವಿಜ್ಞಾನಘನಸ್ನರೂಪ ॥ (10/40,41) 

ಚತುರ್ಮುಖೇಶಾನಸುರೇಂದ್ರಪೂರ್ವಕೈಸದಾ ಸುರೈಸೇವಿತಪಾದಪಲ್ಲವಃ | 

ಪ್ರಕಾಶಯಂಸ್ತೇಷು ಸದಾ$sತ್ಗಗುಹ್ಯಂ ಮುಮೋದ ಮೇರೌ ಚ ತಥಾ ಬದರ್ಯಾಮ್‌ Il 
(10/86) 

ಏತಸ್ಥಿನ್ನೇವ ಕಾಲೇ ಕಮಲಭವಶಿವಾಗ್ರೇಸರಾಃ ಶಕ್ರಪೂರ್ವಾ 

ಭೂಮ್ಯಾ ಪಾಪಾತ್ಮದೈತ್ಯೆ 9१००६०) ಕೃತನಿಲಯೈರಾಕ್ರಮಂ ಚಾಸಹಂತ್ಕಾ । 

ಈಯುರ್ದೇವಾಧಿದೇವಂ ಶರಣಮಜಗುರುಂ ಪೂರ್ಣಷಾಡುಣ್ಯಮೂರ್ತಿಂ 

ಕ್ಷೀರಾಬ್ಬ್‌ ನಾಗಭೋಗೇ ಶಯಿತಮನುಪಮಾನಂದಸಂದೋಹದೇಹಮ್‌ ॥ (11/178) 


९ = ಸಹ ನ್‌ 
ಬ್ರಹ್ಮಾದೀನಾಗತಾಂಶ್ಚೈವ ಸದಾ ಸ್ವಪರಿಚಾರಕಾನ್‌ | 
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ಪೂಜಯಿತ್ವಾಂ ಭ್ಯನುಜ್ಞಾಯ ಬ್ರಾಹ್ಮಣಾನಪ್ಯಪೂಜಯತ್‌' (21/37) 
ಬ್ರಹ್ಮೇಶಶಕ್ರಪ್ರಮುಖಾಃ ಸುರಾಶ್ಚಚಕ್ರು ಚಿವ್ಯಮನಂತದಾ ಸ್ಯಾತ್‌ Il 
ಇತ್ಯಾದಿ ಭಾರತತಾತ್ಟರ್ಯೇ || 
ತಥಾಹಿ ಸ್ವಾಂದಪುರಾಣಮ್‌ — 
ಸಚ ದಂಡಧರೊ ९५ X280 ಶಾಸಾ ಕರ್ತಾ ನಿಯಾಮಕಃ | 
ನ ತದುಕ್ತೇಸ್ತು ಪ್ರತ್ಯುಕ್ತಿರಸ್ಮಾಕಂ ವಿಹಿತಾ ನೃಪ Il 
ನ ರಾಜೋಕ್ತೇಸ್ತು ಪ್ರತ್ಯುಕ್ತಿರ್ದ್ಯಶ್ಯತೇ ಕ್ವಾಪಿ ಭೂತಲೇ 
ATIA, ಯಮಂ ತೇನ ಸಾಕಂ ಕ್ಷೀರಾಂಬುಧಿಂ ಯಯೌ ॥ 
ಬ್ರಹ್ಮಾ ತುಷ್ಟಾವ ಚಿನ್ನಾತ್ರಂ ನಿರ್ಗುಣಂ ಪರಮೇಶ್ದರಮ್‌ | 
ಸಾಂಖ್ಯಯೋಗೈರದ್ದಿಶೀಯಮೇಕಂ ತಂ ಪುರುಷೋತ್ತಮಮ್‌ ॥ 
ಆವಿರಾಸೀತ್‌ ತದಾ ವಿಷುರ್ಬಹಣಾ ಸಂಸುತೋ ಹರಿಃ | 
ರ್ಯಾಂ ಚಕ್ರತು ಯಮೋ ಬಹಾ ಚ ಸತರಮ್‌ ॥ ಇತಿ ಸ್ಮಾಂದೇ Il 
ತಥಾ ಹಿ ವಾಯುಪುರಾಣಮ್‌ — 
ನಿಬೋಧ ತಾತ ಮದ್ದಾಕ್ಯಂ ವಯಂ ಶಂಕರಪೂರ್ವಕಾಃ | 
ಬಿಲಂ ಚರಾಮ ದೇವಾಯ ಸದಾ ತದ್ದಫವರ್ತಿನಃ I 
WHAT ನೀಯಮಾನೋ ಚಕ್ಪುಷ್ಠಾನಿವ ನಿತ್ಯಶಃ | 
ಈಶದತ್ತಂ ಚ ಭೋಕ್ತವ್ಯಮಸರ್ವೈಃ ಕಿಮು ಚಾಪರೇ Il 
ಈಶ್ವರೋ ವಿಪರ್ಣಂ ಕೃತ್ವಾ ಜನಾನ್‌ ಪಾತಿ ಮುದಾ ಬಲೀ। 
ನಾಸಾರಜ್ಜುಂ ನಾಮ ಬದ್ಧ್ವಾ ಬದ್ದಾದಾನ್ನಿಗುಣಾಕ್ತಯೇ || 
ಪಾಪಪುಣ್ಯಸ್ಯ ಭಾರಂ ಚ ವಾಹಯತ್ಯನಿಶಂ ಹರಿಃ ॥ ಇತಿ Il 
ತಥಾಹಿ ಭಾಗವತಾತರ್ಯನಿರ್ಣಯಃ — (10/94/28) 
ವಸಿಷ್ಠಂ ಪ್ರತಿ ಬ್ರಹ್ಮವಚನಮ್‌ — 
ವಿಷ್ಣುನಾ ದೇವತಾ २८२ AAA ಚ ಬಿಲಪ್ರದಾಃ। 
ವಿಷ್ಣುರಾಸಾಂ ಪತಿರ್ನಿತ್ಯಂ ನ ವಿಷ್ಣೋರ್ಬಂಧಕಃ ಕ್ವಚಿತ್‌ ॥ ಇತಿ Domne Il 
ಇತ್ಯಾದಿಮಾನೈರ್ಬಹುಭಿರ್ದೇವಾನಾಂ ಹರಿಭೃತ್ಯತಾ | 
ಅನೌಪಚಾರಿಕೀ ಸಿದ್ಧಾ ಶ್ರೀಪಾದೋಕ್ತ್ಯಾ ಯಥಾರ್ಥತಃ ॥ 
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5. ನೀಚೋಚ್ಚಭಾವಂ ಗತಾಃ 
""ತಾರತಮ್ಯಂ ಚಕಾರಾತ್ರ ಶೃಣು ಪುತ್ರ ನ ಸಂಶಯಃ'' (1/103) ಇತಿ ಶ್ರೀವೃಂದಾವನಾಖ್ಯಾನೇ 
ಶ್ರೀಮದಾವಿಸಮೀರಾಃ | 
2) 
""ಉಪಕಾರನಿಮಿತ್ತೇನ ಯೇ ಕುರ್ವಂತ್ಯುಷಕಾರಿತಾಮ್‌ | 
ರಾಜಸಾಸ್ತೇ ಚ ವಿಜ್ಞೇಯಾ ಉಪಕಾರಾರ್ಥಿನಃ ಪರೇ | 
ಉಪಕಾರನಿಮಿತ್ತೇನ ಹ್ಯುಪಕುರ್ವಂತಿ ಯೇ ಪರೇ। 
ಸಾತ್ವಿಕಾಸ್ತೇ ಚ ವಿಜ್ಞೇಯಾ ಹ್ಯುಪಕಾರನಿರಾಶಿನಃ | 
४७३४२८९५५ ಯೇ ನೈವ ಕುರ್ವಂತಿ ಹ್ಯುಪಕಾರಕಮ್‌ | 
ತಾಮಸಾಸ್ತೇ ಚ ವಿಜ್ಞೇಯಾ ಉಪಕಾರಾಪಕಾರಿಣಃ ॥'' (15/12-14) 
ಇತಿ ಚ ವೃಂದಾವನಾಖ್ಯಾನಮ್‌ । 
"ತಾರತಮ್ಯಂ ಚ ಜೀವೇಷು ಖಗೇಂದ್ರತ್ವಸ್ಯ ಕೀರ್ತನಾತ್‌ | 
DTA ಜೀವರಾಶಿಶ್ಚ ಮುಕ್ತಾವಸ್ತೀತಿ ಗಮ್ಯತೇ॥' 
ಇತಿ ಯುಕ್ತಿಮಲ್ಲಿಕಾ ಫಲಸೌರಭಮ್‌ 1(188) 
"ತಾರತಮ್ಯಂ ತತೋ ಜ್ಲೇಯಂ ಸರ್ಮೋಚ್ಛತ್ತಂ ಹರೇಸ್ತಥಾ | 
ಏತದ್ದಿನಾ ನ ಕಸ್ಯಾಪಿ ವಿಮುಕ್ತಿ! ಸ್ಯಾತ್‌ ಕಥಂಚನ Il’ ಇತಿ ಶ್ರೀಮದಾಚಾರ್ಯಾಃ। 
"ಅತೋ ಮುಕ್ತಾ ಅಮುಕ್ತಾಶ್ಚ ನ ಸ್ವತಂತ್ರಾಃ ಕದಾಚನ | 
ಸ್ಪತಂತ್ರಸ್ತು ಸ ಏವೈಕೋ ಭಗವಾನ್‌ ಪುರುಷೋತ್ತಮಃ Il’ ಇತಿ ಬ್ರಹ್ಮತರ್ಕವಚನಮ್‌ I 
"ನ ಹ್ಯವಿದಿತೇ ತಾರತಮ್ಯೇ ತಾರತಮ್ಯಾನುರೋಧೇನ ಭಕ್ತಿಕರಣಂ ಸಂಭವತಿ |’ ಇತಿ ಶ್ರೀಸುಧಾಕಾರಾಃ। 
ತಥಾ ಚ ಪುನಃ ಶ್ರೀಮದನುವ್ಯಾಖ್ಯಾನಮ್‌ - 
ತಾರತಮ್ಯಂ ಚ ಮುಕ್ತಾನಾಂ ಸಾಧನಾನಾಂ ಚ ದೃಶ್ಯತೇ | 
ಸಾಧ್ಯಸಾಧನವೈರೂಪ್ಯಮದೃಷ್ಟಂ ಕೇನ ಕಲ್ಪ್ಯತೇ।............... 
ಶ್ರುತಿಯುಕ್ತಿಬಲಾದೇವಂ ತಾರತಮ್ಯಂ ವಿಭಾವ್ಯತೇ | 
ಮುಕ್ತಾವಪಿ ತತಃ SESS, ವಿರೋಧಂ ಕರ್ತುಮೀಶತೇ।' ಇತಿ II 
ತಥಾ ಹಿ ಚ ತಾರತಮ್ಯೋಪನಿಷತ್‌ — ""ಓಂ ಅಥಾತೋ ವಿಷ್ಣುರ್ಬಹ್ಮಾವಾಯು;, ಶೇಷಗರುಡ 
ರುದ್ರಾಃ, ಪುರಂದರಕಾಮ್‌, Wo, OCS ನಿರುದ್ದೋ, ಮನುಗುರುದಕ್ಟಾ, ಪ್ರವಹೋ, 
ಯಮಧರ್ಮಶ್ಚಂದ್ರಸೂರ್ಯಾ, ವರುಣೋ, ನಾರದೋ, ಭೃಗುರನಲೋ, ವಿಶಾ ಿಮಿತ್ರೋ, 
ಮರೀಚ್ಯಾದಯೋ ವಿಧಿಪುತ್ರಾ ವೈವಸ್ಥತೋ ಮಿತ್ರೋ ನಿರ್ಯತಿರ್ವಿಷ್ಟಕೇನೋಶಶ್ಟಿನೌ, ಗಣಪತಿಧನಪ್‌, 
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ದೇವಾಶ್ಚೇತರಾ ಮನವಶ್ಚ್ವ್ಯಾವನೋಜಚಥೌ, ವೈನ್ಯಃ ಕಾರ್ತವೀರ್ಯ: ಶಶಿಬಿಂದುಃ ಪರ್ಜನ್ಯೋ ಬುಧಃ 
ಶನಿಃ ಪುಷ್ಕರ ಏತೇಷಾಂ ಪತ್ನ್ಯಃ, -- ಲಕ್ಷ್ಮೀಃ ಸಾವಿತ್ರೀ ಭಾರತೀ ವಿಷ್ಣೋಃ ಷಣ್ಮಹಿಷ್ಯೋ ನೀಲಾಭದ್ರಾ 
ಮಿತ್ರವಿಂದಾಕಾಲಿಂದೀಲಕ್ಷಣಾಜಾಂಬವತ್ಯೋ ವಾರುಣೀ ಸೌಪರ್ಣೀ ಪಾರ್ವತೀ ರತಿಶಚ್ಛ್ಕ್‌ ಮಾನವೀ 
ಪ್ರಸೂತಿತಾರೇ ಪ್ರಾವಹೀ ಗಂಗಾ ಶಶಿಯಮದಯಿತೇ ವಿರಾಡಗನ್ನಿಜಾಯೇ ಉಷಾದ್ಯಾಃ ಸರ್ವಸತೀಃ 
ಸರ್ವದಾ ಮಂಗಲಂ ಕುರ್ವಂತ್ರಿತಿ ಯ ಏವಂ ವೇದ'' ಇತಿ Il 
ಹಾ ಸೋಪನಿಷದಾಷ ಶೆ 
ತಥಾ ಚ ಈಶಾವಾಸ್ಯೋಪನಿಷದ್ಧಾಷ್ಯಮ್‌ 
ಮಾನುಷಾದಿ ವಿರಿಂಚಾಂತಂ ತಾರತಮ್ಯಂ ವಿಮುಕ್ತಿಗಮ್‌ । 
ತತೋ ವಿಷ್ಣೋಃ ಪರೋತ್ಸರ್ಷಂ ಸಮ್ಮಗ್‌ ಜ್ರ್ಞಾತ್ಸಾವಿಮುಚ್ಛತೇ Il 
ಣ ठं ಶೆ ಜಾ ಶೆ 
ತಥಾ ಹಿ ಛಾಂದೋಗ್ಯಭಾಷ್ಯಮ್‌ - "ತಾರತಮ್ಯಾಪರಿಜ್ಞಾನಾದನುತ್ನಾನಂ ತಮೋ ವ್ರಜೇತ್‌ 1! 
ಇತಿ । ತಥಾ ಹಿ ಬ್ರಹ್ಮಾಂಡಪುರಾಣಮ್‌ - 
Qui ಸರ್ವೋತಮತಸ್ಸ ಜ್ಞಾನಾರ್ಥಂ ಶಾಸಮಿಷ್ನತೇ | 
ಣ ಹ ನರೆ e c) py 
ಅತಸ್ಪತ್ಪಾಧಕಂ ಶಾಸ್ತ್ರಂ ದುಃಶಾಸ್ತ್ರಂ ತದ್‌ ವಿರೋಧಿ ಯತ್‌ II ಇತಿ II 
ತಥಾ ಚ ಪಾದ್ಮಪುರಾಣಮ್‌ — 
ವಿಷ್ಣೋಃ ಸರ್ವೋತ್ತಮತ್ವಂ ಚ ತದ್‌ಭಕ್ತ್ಯಾಮೋಕ್ಸ ಏವ ಚ। 
ಶಾಸ್ಟ್ರಾರ್ಥ ಇತಿ ನಿರ್ದಿಷ್ಟ ಸರ್ವಶಾಸ್ಟ್ರಾರ್ಥನಿರ್ಣಯಾತ್‌ ॥ ಇತಿ ॥ 
ತಥಾ ಚ ಪುನಶ್ಚಾಂದೋಗ್ಯಭಾಷ್ಯಮ್‌ — 
ತಾರತಮ್ಯಪರಿಜ್ಞಾನಾತ್‌ ತೇಷು ಧ್ಯಾತೋ ವಿಮುಕ್ತಿದಃ | 
ಪ್ರೀತಿಂ ಚ ನಾನ್ಯಥಾ ಯಾಯಾದಿತಿ DAA, ನಿರ್ಣಯಃ ॥ ಇತಿ ತತ್ವವಿವೇಕೇ I 
ತಥಾ ಹಿ ಪ್ರಕಾಶಸಂಹಿತಾ -- 
ಸನಕಾದ್ಯಾ ಜ್ಞಾನಯೋಗ್ಯಾ ಭಕ್ತಿಯೋಗಾಸ್ತು ದೇವತಾಃ | 
ಮಾನುಷಾಃ ಕರ್ಮಯೋಗಾತಶ್ಹತ್ರಿಧೈತೇ ಯೋಗಿನಃ ಸ್ಮೃತಾಃ ॥ ಇತಿ Il 
ಚ &o 
ತಥಾ ಹಿ ಶ್ರೀಮಧ್ವಗುರುಣಾಮನುಜಾಃ ಸ್ವರ್ಣವರ್ಣಾಃ ಶ್ರೀವಿಷ್ಣುತೀರ್ಥಭಗವತ್ಪಾದಾಚಾರ್ಯಾಃ — 
ಸರ್ವೋತ್ತಮೋ ವಿಷ್ಣುರಥೋ ರಮಾ ಚ ಬ್ರಹ್ಮಾ ಚ ವಾಯುಶ್ಚ ತದೀಯಪತ್ನಾ। 
ಅನ್ಯೇ ಚ ದೇವಾಃ ಸತತಂ ಪ್ರಸನ್ನಾಃ ಹರೌ ಸುಭಕ್ತಿಂ ಮಯಿ ಸಂದಿಶಂತು ॥ ಇತಿ Il 





ತಥಾ ಹಿ ಪ್ರಾಮಾಣಿಕಾಃ 


ವಿಷ್ಣುಃ ಶ್ರೀರ್ಬಹ್ಮಾ ವಾಣೀಶೋಮಾರನಿಲೇಂದ್ರಾ ಅಸುರ್ಗುರುಃ। 
ಣ & 
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ಪ್ರವಹಃ ಸೂರ್ಯವರುಣನಾರದಾಗ್ನಿಮರೀಚಯಃ। 
ಮಿತ್ರವಿಘ್ಲೇಶರಾಕೇಶಾಃ ಪೃಥುರ್ಗಂಗಾ ಚ ಕೇಚನ | 

ಸ್ವಾಹಾ ಬುಧೋಷಾಶನಯಃ ಪುಷ್ಕರಃ ಕರ್ಮದೇವತಾಃ। 

ಪಿತರೋ ದೇವಮನುಜಾ ಗಂಧರ್ವಾಶೃಕ್ರವರ್ತಿನಃ | 
ಮನುಷ್ಯೋತ್ತಮಪರ್ಯಂತಾಃ ಪ್ರೀಯಂತಾಂ ಗುರವೋ ಮಮ ॥ ಇತಿ Il 


ತಥಾ ಚೋಕ್ತಂ ಚತುರ್ವೇದಶಿಖಾಯಾಮ್‌ — 


ಅಂತಃಪ್ರಕಾಶಾಃ ಬಹಿಪ್ರಕಾಶಾಃ ಸರ್ವಪ್ರಕಾಶಾಃ | ದೇವಾ ವಾವ ಸರ್ವಪ್ರಕಾಶಾಃ | ಯಷಯೋಃ 


ಅಂತಃಪ್ರಕಾಶಾಃ । ಮನುಷ್ಯಾ ಏವ ಬಹಿಃಪ್ರಕಾಶಾಃ । ಇತಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (4/3/16) 


ತಥಾ ಚ ಪುನಃ ಶ್ರೀಬ್ರಹಸೂತ್ರಾನುವ್ಯಾಖ್ಯಾನೇ ಇಯದಾಮನನಾಧಿಕರಣೋಕ್ತಾಧಿಕಾರಿತಾರತಮ್ಯ- 


ನಿರೂಪಣಮ್‌ - 


ಉಪಾ: ಸ್ವಾಹಾ ಚ ಪರ್ಜನ್ಯೋ ಮಿತ್ರೋಠಗ್ನಿರ್ವರುಣೋ ವಿಧುಃ | 
ಪ್ರವಹೋತನಿರುದ್ಧಇಂದ್ರೋಮೇ ರುದ್ರೋ ವಾಣೀ ಚ ಮಾರುತಃ। 
ಉತ್ತರೋತ್ತರತಸ್ತೇತೇ ಗುಣೈಃ ಸರ್ವೈೆಶ್ಚ ಮುಕ್ತಿಗಾಃ | 
ಸೂರ್ಯಧರ್ಮೌ ಯಥಾ ಸೋಮೋ ಮನುರ್ದಕ್ಷೋ ಬೃಹಸ್ಪತಿಃ | 
ಶಚೀ ರತಿಶ್ಚಾನಿರುದ್ಧಸಮಾಸ್ತಾರಾ ಚ ಮಿತ್ರವತ್‌ | 
ಸೋಮವಚ್ಚತರೂಪಾ ತು ಪ್ರಸೂತಿರ್ವಜ್ದಿವದ್ದಿರಾಟ್‌ | 
ಪರ್ಜನ್ಯವದ್ವಾರುಣೇ ಚ ತಥಾ ಸಂಜ್ಞಾ ಚ ರೋಹಿಣೀ | 

ಧಾರ್ಮಿ ಚ ಮಿತ್ರವತ್ತ್ವ್ವೇವ ಪ್ರಾವಹೀ ಪರಿಕೀರ್ತಿತಾ | 
ಮಿತ್ರಪರ್ಜನ್ಯಮಧ್ಯಸ್ಥಾವಶ್ಚಿನೌ OS? | 

ಭೃಗುರಗ್ನಿಸಮೋ ಮಿತ್ರಸ್ತನ್ನಧ್ಯೇ ಬ್ರಹ್ಮಪುತ್ರಕಾಃ | 

ವರುಣಾಗ್ನ್ಯಂತರಾ ತತ್ರ ನಾರದಃ ಪ್ರಾಯ ಇಂದ್ರವತ್‌ | 

ಕಾಮಃ ಸುಪರ್ಣೀ ಚೋಮಾವದ್ವೀಂದ್ರೋ ರುದ್ರವದೀರಿತಃ | 
ನಿರ್ಯತಿರ್ಮಿತ್ರಸದೃಶೋ ವಿಶ್ವಾಮಿತ್ರಃ ಕಸೂನುವತ್‌ | 
ವೈವಸ್ವತೋ ಮನುಶ್ಚಾಶ್ಚಿಪಶ್ಚಾದನ್ಯೇ SSCS WO! | 
ಚ್ಯವನೋಚಥ್ಯವೈನ್ಯಾಶ್ಚ ಶಶಬಿಂದುಶ್ಚ ಹೈಹಯಃ | 

ತದ್ದಚ್ಚ ವಿಪ್ರರಾಜನ್ಯವಿಶೇಷೋತತ್ರಾಪಿ ಕಶ್ಚನ | 
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ತದ್ದತ್ವಿಯವ್ರತಶ್ಚಾಪಿ ತದನ್ಯಾಃ ಶತದೇವತಾಃ | 

ಪರ್ಜನ್ಯಮಿತ್ರಾಂತರಾಲೇ ತದನ್ಯೇ ತು ತತೋಶವರಾಃ। 

ಏತೇಭ್ಯೋರ ಭೃಧಿಕಾ ಶ್ರೀಸ್ತು ಸದಾ ಮುಕ್ತಾ ವಿಶೇಷತಃ | 

ತತ್ತಮೋ ನಾಸ್ತಿ ಪರಮೋ ಹರಿರೇವ ನ ಚಾಪರಃ | 

ಸಂಹಿತಾಯಾಂ ಬೃಹತ್ಕಾಂ ತು ಸ್ವಯಂ ಭಗವತೋದಿತಮ್‌ । 

ತದೇತದಖಲಂ ಪ್ರಾಣ ಆಹಂಕಾರಿಕ ಏವ ಚ। 

ಇಂದ್ರಾದನಂತರೋ ದೃಷ್ಟಿರಪಿ ಯೋಗ್ಯಾನುಸಾರತಃ ॥ ಇತಿ Il 

ತಥಾ ಚ ತತ್ರೈವ ಶ್ರೀಮನ್ನ್ಯಾಯಸುಧಾ (3/3/21) — ಅಯಮತ್ರ ಸಂಗ್ರಹಃ । ಪುಷ್ಠರೋ ನಾಮ 

ಸರ್ವಾವರೋ Geol 

TOY TON ०९७९८७४ ಕರ್ಮಪ್ರತ್ವವರಂಗತಃ। 

ಚಶೆ ० -2 
ಕಲಾಭ್ಯಃ ಪೃಥುಗುಕ್ತಂ SHAT? ಕರ್ಮಚೋಚ್ಚತೇ II 
ಲ > ಖಕ ४ 
ಇತ್ಯನ್ಯತ್ರೋಕ್ಷತ್ನಾತ್‌ | SSIR I ars QE: | "ಪೃಥಿವ್ಯಾತ್ಮಾ SEEN ಇತಿ ವಚನಾತ್‌ | ತತೋ 

ಬುಧಃ । "ಉದಕಾತ್ಮಕೋ ಬುಧಶ್ಛ? ಇತಿ ವಚನಾತ್‌ | ತತಃ ಸ್ಟಾಹಾ | ತತಃ ಪರ್ಜನ್ಯೋ ವಾರುಣೀ 
ಸಂಜ್ಲಾರೋಹಿಣೀಧಾರ್ಮಿೀವಿರಾಟ್‌ | ತತ ಏಕಾದಶಮನವಶ್ಚ ಶವನೋಚಥ್ಯವೈನ್ಯಶಶಬಿಂದು- 
ಹೈಹಯಪ್ರಿಯವ್ರತಗಯಾ ಅನುಕ್ತದೇವಾಶ್ವ | 'ಪ್ರಿಯತ್ರತೋಗಯಶ್ನೆವ ಕರ್ಮದೇವಸಮ್‌ ಮತ್‌ 
ಇತ್ಯನ್ಯತ್ರೋಕ್ಪತ್ವಾತ್‌ | ತತೋಶಶ್ಚಿನೌ ವಿಘ್ನೇಶವಿತ್ತಪೌ ವಿಷ್ಠಕೇನಶ್ಚ। "ವಿಷ್ಣಪ್ಣೇನೋ ವಾಯುಜಃ ಖೇನ 
ತುಲ್ಕಃ ಇತಿ ವಚನಾತ್‌ | ತತೋ ಮಿತ್ರೋ ನಿರ್ಯತಿಸ್ತಾರಾ ಪ್ರಾವಹೀ ಚ। ತತೋ ಮರೀಚಿರತ್ರ್ಯಂಗಿರಾಃ 
ಪುಲಸ್ತ್ಯ ಪುಲಹಃ ಕ್ರತುರ್ವಸಿಷ್ಠೋ ವಿಶ್ವಾಮಿತ್ರೋ ವೈವಸ್ಪ್ತತಮನುಶ್ವ | ತತೋಡಗ್ನಿರ್ಭೃಗುಃ ಪ್ರಸೂತಿಶ್ಚ 
| ತತೋ ನಾರದಃ | ತತೋ ವರುಣಃ | ತತಶ್ಚಂದ್ರಸೂರ್ಯಧರ್ಮಾಃ ಶತರೂಪಾ ಚ । ತತಃ ಪ್ರವಹಃ ತ 
ತೋಶನಿರುದ್ಧಸ್ಥಾಯಂಭುವಬೃಹಸ್ಪತಿದಕ್ಟಾಃ ಶಚೀ ರತಿಶ್ಚ | ತತ ಆಹಂಕಾರಿಕಪ್ರಾಣಃ | ತತ ಇಂದ್ರ 
ಕಾಮ್‌ | ತತ ಉಮಾಸುಪರ್ಣಿ, ಉಮಾತ್ಮಕತ್ವಾಚ್ಛೇಷಭಾರ್ಯಾ ಚಟ। ತತೋ ಜಾಂಬವತ್ಯಾದ್ಯಾ 
ಭಗವನ್ಮಹಿಷ್ಯಷ್ಟಟ್‌ | ಅನ್ಯತ್ರೋಕ್ತತ್ವಾತ್‌ | ತತೋ ರುದ್ರಾತ್ಮಕತ್ವಾಚ್ಛೇಷಶ್ಚ | ತತೋ ಭಾರತೀ, 
ತದಾತ್ಮಕತ್ವಾತ್‌ ಸರಸ್ಪತೀ ಚ | ತತೋ ಮುಖ್ಯವಾಯುಸ್ತದಾತ್ಮಕತ್ವಾದ್‌ ಬ್ರಹ್ಮಾ ಚ | ತತೋ 
ಮಹಾಲಕ್ಷ್ಮೀಃ | ತತೋ ಭಗವಾನ್‌ il’ — Bl 


ಅಥ ತಾರತಮೃತತ್ನಚಿಂತನಮ್‌ || 


ವಿಷ್ಣೋಃ ಸರ್ವೋತ್ತಮತ್ವಂ ವಾಯೋಶ್ಚ ಜೀವೋತ್ತಮತ್ವಂ ನ ಸಮ್ಯಗವಗಮ್ಯತೇ ವಿನಾ ತಾರತಮ್ಯ- 
ತತ್ವಚಿಂತನಮ್‌ | ವಿಷ್ಣುಭಕ್ತಿಶ್ಚ ಸರ್ವಾಧಿಕಾ ನ ದೇವತಾಸು ಪರಿವಾರಭೂತಾಸು ತಾರತಮ್ಯಪರಿಜ್ಞಪ್ಪಿಂ 
ವಿನಾ ಶಕ್ಕಮನುಸಂಧಾತುಮ್‌ | ತತ ಇದಂ ತಾರತಮ್ಯಚಿಂತನಂ ಪ್ರಸ್ತೂಯತೇ — 
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1. ಪರಮಪುರುಷೋ ನಾರಾಯಣಃ 
"ಮತ್ಸ್ಯ ಕೂರ್ಮಕ್ರೋಡಸಿಂಹವಟುಭಾರ್ಗವರಾಫಘವಾಃ। 
ಕೃಷ್ಣಬುದೌ ಕಲ್ಪಿದತ್ತ ಹಯಶೀರ್ಟೈತರೇಯಕಾಃ। 

ಣ ಎ ಕ = ಲ 
ಪಾರಾಶರ್ಯಶ್ಚ ಕಪಿಲೋ ವೈಕುಂಠೋ ವೃಷಭಸ್ತಥಾ I 
ಯಜ್ಞೋ ಧನಂತರಿಶೆ ವ ಸೀರೂಪಸಾಪಸೋ DN | 
ea^ E Uu ಅ -9 
ನಾರಾಯಣೋ ಹರಿಃ ಕೃಷ್ಣಉಪೇಂದ್ರಾಃ ಸರ್ವ ಏವ Q3 I 
ಏವಮಾದ್ಯಾಃ ಹರೇ ಸಾಕ್ಸಾತ್‌ ಪ್ರಾದುರ್ಭಾವಾಃ ಪ್ರಕೀರ್ತಿತಾಃ II" ಇತಿ | 

2. ಪರಾ ಪ್ರಕೃತಿರ್ಲಕ್ಷ್ಮೀಃ | 
ಶ್ರೀಭೂದುರ್ಗಾಮಂಭೃಣೀೇ ಹ್ರೀಶ್ಚ ८०७२०९, CT DSH | 

ಚ ಇಲ ಚ ಇ 
ಸೀತಾ ಜಯಂತೀ ಸತ್ಯಾ ಚ ರುಕ್ಕಿಣೀತ್ಯಾದಿ ಭೇದಿತಾ ॥ 

3. ಹಿರಣ್ಯಗರ್ಭಃ, ಮುಖ್ಯಪ್ರಾಣಶ್ಚ | 
(ಪ್ರಾಣಃ ಸೂತ್ರಂ ಮಹಾನ್‌ ಬ್ರಹ್ಮಾ ಚಿತ್ತಂ ವಾಯುರ್ಬಲಂ ಧೃತಿಃ I 
ಸಿತಿರ್ಯೋಗಶ್ವ ವೈರಾಗ್ಯಂ ಜ್ಞಾನಂ ಪ್ರಜ್ಞಾಸ್ಕೃತಿಃ ಸುಖಮ್‌ | 
ಮೇಧಾ ಮುಕ್ತಿರ್ವಿಷ್ಟುಭಕ್ತಿರಾದಿಗೋಪೋ ಮಹಾಪ್ರಭುಃ। 
ಯಜುಃ ಸಮಾನೋ ವಿಜ್ಞಾತಾ ಮಹಾಧ್ಯಾತಾ ಮಹಾಗುರುಃ | 
ಹನೂಮಾನ್‌ ಭೀಮ ಆನಂದ ಇತ್ಯಾದಿ ಬಹುರೂಪಿಣಃ | 
ಹಿರಣ್ಯಗರ್ಭಾ odes sese ಯೇ ಭಾವ್ಯಾ ಯಶ್ಚ ವರ್ತತೇ Il’) 

4. ಹಿರಣ್ಯಗರ್ಭಪತ್ನೀ ACA Sl, ಮುಖ್ಯಪ್ರಾಣಪತ್ತೀ ಭಾರತೀ ಚ | 

a ನ 8 2 a 

(ಸರಸ್ಪತೀ ಚ ಗಾಯತ್ರೀ ಶ್ರದ್ದಾ 5ದ್ಯಾಪ್ರೀತಿರೇವ ಚ। 

ಸರ್ವವೇದಾತ್ಮಿಕಾ ಬುದ್ದಿರನುಭೂತಿಃ ಸುಖಾತ್ಮಿಕಾ | 

ಗುರುಭಕ್ತಿರ್ಹರೌ ಪ್ರೀತಿಃ ಸರ್ವಮಂತ್ರಾತ್ಮಿಕಾ ९३०६३३ | 
ಶಿವಕನ್ಯೇಂದ್ರಸೇನಾ ಚ ದ್ರೌಪದೀ ಕಾಶಿಜಾ ತಥಾ। 

ಚಂದ್ರೇತ್ಯಾದಿ ಸ್ವರೂಪಾ ಯಾಸ್ತೇಭ್ಯಃ ಶತಗುಣಾವರಾಃ II) 

. ಗರುಡಶೇಷರುದ್ರಶ್ಚ (ಏಕಾದಶರುದ್ರೇಷು ಯಃ ಪ್ರಧಾನಃ) 

(ಶೇಷಃ ಸದಾಶಿವಶ್ಹೋರ್ಧ್ವಸ್ತಪೋ5ಹಂಕಾರ ಏವ ಚ। 

ನರೋತವಟೋ ಲಕ್ಷ್ಮಣಶ್ಚ ರೌಹಿಣೇಯಃ ಶುಕಸ್ತಥಾ । 

ಸದ್ಯೋಜಾತೋ ವಾಮದೇವಶ್ನಾಘೋರಸ್ತತ್ತುಮಾನಪಿ | 


Un 
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ದುರ್ವಾಸಾ ದ್ರೌಣಿರೌರ್ವಶ್ಚ ಜೈಗೀಷವ್ಯಾದಿರೂಪಕಃ I) 
ಚ 9 3 
7. ವಿಷೋಃ ಕಷಾವತಾರೇ ಷಣಹಿಷ್ಣೋ ನೀಲಾ, ಭದಾ, ಮಿತ್ರವಿಂದಾ, ಕಾಲಿಂದೀ OFM 
& ಬ್‌ & 3 2 2 ಬ 
ಜಾಂಬವತೀ ಚ ।(ಆಸು ಜಾಂಬವತೀ ಪ್ರಧಾನಾ | OT, , ವಿಶೇಷಾವೇಶದಶಾಯಾಂ ಶೇಷತುಲ್ಯಾ) 
7. ಗರುಡಪತ್ನೀ ಸುಪರ್ಣ, ಶೇಷಪತ್ನೀ ವಾರುಣೀ, ರುದ್ರಪತ್ನೀ ಪಾರ್ವತೀ ಚ। 
8. ಪುರಂದರಃ, ಕಾಮಶ್ಚ। 
(ವಾಲೀ ಗಾಧಿರ್ವಿಕುಕ್ಟಿಶ್ಚ ಇಂದ್ರಃ ಪುರಂದರಃ I 
ಸುದರ್ಶನಶ್ಚ ಭರತಃ ॐ ८५,२९३ ಸ್ಕಂದ ಏವ ಚ। 
ಸನತ್ಕುಮಾರಃ २०८०४९३ ९३ ಏವ ವ್ಯವಸ್ಥಿತಃ 1) 
ಚ ಲಿ S Q 
9. ಅಹಂಪ್ರಾಣಃ (ಏಕೋನಪಂಚಾಶತ್‌(49) ಮರುತ್ತು ಪ್ರಧಾನಃ) 
10. ಪುರಂದರಪತ್ನೀ ಶಚೀ, ಕಾಮಪತ್ನೀ ರತೀ, ಕಾಮಪುತ್ರೋಠ5 ००००१, ಬೃಹಸ್ಪತಿಃ, 
ಸ್ವಾಯಂಭುವಮನು;, ದಕ್ಷಪ್ರಜಾಪತಿಶ್ವ | 
11. ಸರ್ಶಮಾನೀ ಪ್ರವಹಃ (49ಮರುತ್ತು ದ್ವಿತೀಯಃ) 
12. ಸೂರ್ಯ, ಚಂದ್ರ, ಸೂರ್ಯಪುತ್ರೋ ಯಮಃ ಸಾ ಯಂಭುವಮನುಷತ್ಲೀ ಶತರೂಪಾ 
ಚ । (ದ್ವಾದಶಸ್ವಾದಿತ್ಯೇಷು ಸೂರ್ಯಸೃತೀಯಃ | ಪ್ರಥಮೋ ವಿಷ್ಣುರ್ವಾಮನೋಜದಿತ್ಯಾಂ ಜಾತಃ | 
ಇಂದ್ರಾನುಜತಯಾ ಜಾತ ಇತಿ ತಮುಪೇಂದ್ರಮಾಚಕ್ಸತೇ | ದ್ವಿಶೀಯೋತಷ್ಠಮ- ಕಕ್ಷ್ಯಾಗತಃ ಪುರಂದರಾ 
ಖ್ಯ ಇಂದ್ರೋಠ ದಿತ್ಯಾಂ ಪೂರ್ವಜಾತಃ). 
13. ವರುಣಃ (ದ್ವಾದಶಸ್ವಾದಿತ್ಯೇಷು ಚತುರ್ಥಃ) | 
14. ನಾರದಃ। 
15. ಅಗ್ನಿಃ (ಅಷ್ಟವಸುಷು ಪ್ರಧಾನಃ), ವರುಣಪುತ್ರೋ ಭೃಗುಮುನಿಃ, ದಕ್ಸಪ್ರಜಾಪತಿಪತ್ನೀ 
ಸ್ವಾಯಂಭುವಮನುಪುತ್ರೀ ಪ್ರಸೂತಿಶ್ವ | 
16. ವೈವಸ್ಥತಮನುಃ, ವಿಶ್ವಾಮಿತ್ರಃ, ಮಹರ್ಷಯಃ ಸಪ್ರಪೂರ್ಮೇ - ಮರೀಚಿ, ಅತ್ರಿಃ, ಅಂಗಿರಾಃ, 
ಪುಲಸ್ತ್ಯ, ಪುಲಹಃ, ಕ್ರತುಃ DANSLI || 
17. ಮಿತ್ರಃ (ದ್ವಾದಶಸ್ವಾದಿತ್ಯೇಷು ಪಂಚಮಃ), ನಿರ್ಯುತಿ;, ಬೃಹಸ್ಪತಿಪತ್ನೀ ತಾರಾ, 
ಪ್ರವಹವಾಯುಪತ್ನೀ ಪ್ರಾವಹೀ ಚ। 
18. ವಿಘ್ನಾಧಿಪತಿರ್ಗಣಪತಿರ್ಭೂತಾಕಾಶಮಾನೀ, ಧನಪತಿಃ ಕುಬೇರಃ, ವಾಯುಜೋವಿಷ್ಟಕ್ಷೇನಃ, 
ಸೂರ್ಯಜಾವಶ್ಲಿನೌ ನಾಸತ್ಯದಸ್ರೌ ಚ, ಪ್ರಧಾನವಸುಮಗ್ನಿಮೃತೇ ಸಪ್ನಾನ್ಯೇ ವಸವಃ - ದ್ರೋಣಃ, 
ಪ್ರಾಣಃ, ಧ್ರುವಃ, ಅರ್ಕಃ ದೋಷಃ, ವಸುಃ ವಿಭಾವಸುಶ್ಟೇತಿ । (ವಿಭಾವಸುರೇವ ದ್ಯುವಸುರಿತ್ಯುಚ್ಛತೇ 
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ಅಥ ಚೈತೇಷಾಂ ವಸೂನಾಂ ನಾಮಾಂತರಾಣಿ ಪಠ್ಯಂತೇ ಗ್ರಂಥಾಂತರೇಷು । CADE WAT TONS 
ಇತ್ಯಾದಿ) ಉಕ್ತಾನ್‌ ಪಂಚವಕ್ಸ್ಯಮಾಣಂ ಚೈಕಂ ವಿಹಾಯ ಷಡಾದಿತ್ಯಾಃ - ಅರ್ಯಮಾ, ಪೂಷಾ, 
SH, ಸವಿತಾ, tons ಧಾತಾಚೇತಿ (ಆದಿತ್ಯಾನಾಮಪಿ ಬಹುಧಾ ನಾಮಾನಿ 
ಪಠ್ಯಂತೇಶನ್ಯಾನ್ಯಗ್ರಂಥೇಷು) | ಬಹುನಾಮಾನೋ ಹಿ ದೇವಾಃ | ದಶವಿಶ್ಟೇದೇವಾಃ - ಕ್ರತುಃ, ದಕ್ಷಃ, 
ಸವ್ಯ ಸತ್ಯಃ, ಕಾಮಃ ಕಾಲ; Gods, ಲೋಚನಃ ಪುರೂರವ; ಆರ್ದ್ರವಶ್ಚೇತಿ | ಏಕಾದಶಸು 
ರುದ್ರೇಷು ಪ್ರಧಾನಂ ವಿಹಾಯಾನ್ಯೇ ದಶ - ರೈವತಃ, ಓಜ ಭವಃ ಭೀಮಃ, Dono, ಉಗ್ರ; 
ವೃಷಾಕಪಿಃ, ಅಜೈಕಪಾತ್‌, ಅಹಿರ್ಬುದ್ದಿಃ , ವಿರೂಪಾಕ್ಸಶ್ನೇತಿ (ರುದ್ರಾಣಾಮಪಿ ನಾಮಾಂತರಾಣ್ಯನ್ಯತ್ರ 
ಪಠ್ಯಂತೇ), ಏಕೋನ ಪಂಚಾಶತ್‌ ಮರುತ್ತು ಅಹಂಪ್ರಾಣಂ ಪ್ರವಹಂ ಚ ವಿಹಾಯಾವಶಿಷ್ಠಾ; 47 
ಮರುತಃ -- ಪ್ರಾಣಾಪಾನ- ವ್ಯಾನೋದಾನಸಮಾನಾಃ, ನಾಗಕೂರ್ಮಕೃಕಳದೇವದತ್ತಧನಂಜಯಾಃ, 
ಆವಹೋದ್ದಹ- ಪರಾವಹವಿವಹಸಂವಹಾಃ, ಶಂಭು; ಶಂಕುಃ, ಕಲ, ಶ್ವಾಸಃ, ಅನಲ; ಅನಿಲ, 
ಪ್ರತಿಭ, ಕುಮುದಃ, ಕಾಂತ; ಶುಚಿಃ, 3035, ७३३३, ಗುರುಃ, DORS, ಪ್ರವರ್ತಕಃ ಕಾಲಃ ದಕ್ಷಃ, 
ಸೋಮ್ಯಃ, ಕಪಿ, ಜಡ ಮಂಡೂಕ; ಸಂತತಃ ಸಿದ್ಧಃ, ರಕ್ತಃ , ಕೃಷ್ಣಃ , ಪಿಕಃ ಶುಕಃ ಯತಿಃ ಭೀಮಃ, 
ಹನು; VON, ಕಂಪನಶ್ಚೇತಿ । (ಮರುತಾಂ ಬಹುವಿಧಾನಿ ನಾಮಾನಿ ಪಠ್ಯಂತೇ | ನೈಕತ್ರಾಪ್ಯೇಕರೂಪತಾ 
| ತತ್ರಾಯಮೇಕಃ ಪ್ರಕಾರಃ ಪ್ರತನೈರುದ್ಧೃತಃ) | ಪಿತೃಷ್ಟೇಕಃ ಕವ್ಯವಾಹನಾಮಾಂಗ್ಗಿಃ (ತ್ರಿಷು 
ಪ್ರಧಾನಪಿತೃಪತಿಷು ದೌ ಯಮಸೋಮಾ ದ್ಹಾದಶಕಕ್ಷಾಯಾಂ ಗತೌ) । OWA, ಯಃ - 9302503, 
ಎಭ್ವಾ, ವಾಜಶ್ಚೇತಿ । ದ್ಯಾವಾಪೃಥಧಿವೀಮಾನಿನ್ಯೌ ಚದೇವ್ಯೌ 1 ಪ್ರಧಾನವಾಯುಪುತ್ರೋ 
ಭೂತವಾಯುಮಾನಿ ಮರೀಚಿಶ್ಚ | (ಮರೀಚಿಂ ಪೂರ್ವೇ ವಿದ್ವಾಂಸಾ ಏಕೋನವಿಂಶ್ಯಾಂ ಕಕ್ಚಯಾಂ 
ಪಠಂತಿ | ಅಯಂಭೂತವಾಯುಮಾನೀತಿ ಗೀತಾತಾತ್ಪರ್ಯೆ ಸ್ಥಿತಮ್‌ |, ಆಕಾಶಮಾನೀ 
ಭೂತವಾಯುಮಾನೀ ಚ ಸಮಾನಾವಿತಿ ಚೈತರೇಯಭಾಷ್ಯಾದವಗಮ್ಯತೇ | ತೇನ 
ಮರೀಚೇರ್ಗಣಪತಿಸಮಕಕ್ಸ್ಯತಯಾ ಅಷ್ಟಾದಶ್ಯಾಂ ಕಕ್ಸ್ಯಾಯಾಮೇವ ಯುಕ್ತಂ ಪಠನಮಿತಿ ಪ್ರಾಜ್ಞಾಃ 1) 


19. ಪ್ರಧಾನಾಗ್ನಿಪುತ್ರೋ ಪ್ರಧಾನಭೂತಾಗ್ನಿಮಾನೀ ಪಾವಕಃ | ಪಾದಮಾನಿನಾವಿಂದ್ರಪುತ್ರೌ 
ಯಜ್ಞನಾಮಾ ಜಯಂತಃ, ಶಂಭುಶ್ಚ | ದೈತ್ಯಗುರುಃ ಶುಕ್ರಃ | ತತ್ತೋದರಶ್ಚ್ಯವನಃ | ಬೃಹಸ್ಪತಿ ಸೋದರ 
ಉಚಥ್ಯಃ | ಉಕ್ತಂ ಸನತ್ಕುಮಾರಂ ವಿಹಾಯಾನ್ಯೇ ತ್ರಯೋ ಬ್ರಹ್ಮಣೋ ಮಾನಸಪುತ್ರಾ ಯಷಯಃ - 
ಸನಕ: ಸನಂದನಃ ಸನಾತನಶ್ಚ । ಸಪ್ತ ಚಾನ್ಯ ಊರ್ಧ್ವರೇತಸಃ | ಏತಾನ್‌ ದಶ, ಪೂರ್ವೋಕ್ತಾನ್‌ 
ಸನತ್ಕುಮಾರಾದೀಂಶ್ಚ ದಶ ವಿಹಾಯಾನ್ಯೇ ಕಾಶ್ಯಪಾದ್ಯಾ ಅಶೀತಿರ್ಗ್ಗಹಸ್ಥಾ ಯಷಯಃ | 
ಭಾವಿಮನ್ಸಂತರಾಣಾಮಿಂದ್ರಾಃ ಸಪ್ತ - wos, ಅದ್ಭುತಃ, ಶಂಭುಃ, DBI, ಯತಧಾಮಾ, ದಿವಸ್ಪತಿಃ, 
ಶುಚಿಶ್ಚ । (ಅತೀತೇಷು ಮನ್ಸಂತರೇಷು ಪ್ರಥಮೇ ಸ್ವಾಯಂಭುವೇತಂತರೇ ಯಜ್ಞನಾಮಾ 
ಎಷ್ಟುರೇವೇಂದ್ರಃ | ದ್ವಿತೀಯೇ ಸ್ಹಾರೋಚಿಷೇ ರೋಚನನಾಮಾ ವಾಯುಃ | ತೃತೀಯೇ ಚೌತ್ತಮೇ 
ಸತ್ಯಜಿನ್ನಾಮಾ ಯಮ ಇಂದ್ರಃ | ಚತುರ್ಥೇ ತಾಪಸೇ ಪಂಚಮೇ ಚ ರೈವತೇ ತ್ರಿಶಿಖವಿಭುನಾಮಾನ್‌ 
ನಾಸತ್ಯದಸ್ರಾವಶ್ಚಿನಾವಿಂದ್ರೌ | ಷಷ್ಠೇ WOH Ae ಮಂದ್ರದ್ಯುಮ್ನಃ ಸ ಏವ ಚ ಸಪ್ತಮೇ ವೈವಸ್ಪತೇತಂತರೇ 
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ಪುರಂದರನಾಮೇಂದ್ರಃ | ತಮೇತಮಷ್ಟಮಕಕ್ಟ್ಯಾಗತಮಿಂದ್ರಮಾಚಕ್ಕತೇ ) | ತ್ರೀನುಕ್ತಾನ್‌ 
ವಿಹಾಯಾವಶಿಷ್ಟಾ ಏಕಾದಶಮನವಃ ಸ್ಪಾರೋಚಿಷಃ, ಉತ್ತಮಃ, ರೈವತಃ, ८३०२ 3३५, ಸಾವರ್ಣಿಃ, 
ದಕ್ಷಸಾವರ್ಣಿಃ, ಬ್ರಹ್ಮಸಾವರ್ಣಿಃ, ರುದ್ರಸಾವರ್ಣಿಃ ದೇವಸಾವರ್ಣಿ;, ಇಂದ್ರಸಾವರ್ಣಿಶ್ಟೇತಿ || 
(ಪ್ರಥಮಃ ಸ್ಟಾ ಯಂಭುವೋ ಮನುರ್ದಶಮಕಕ್ಷಾಯಾಂ ಗತಃ | ಚತುರ್ಥಸ್ತಾಪಸೋ ಮನುಃ ಸ್ಮಯಂ 
ವಿಷ್ಣುರೇವ | ಸಪ್ತಮೋ ವೈವಸ್ಥತಃ ಷೋಡಶ್ಯಾಂ ಕಕ್ಸ್ಯಾಯಾಂ ಗತಃ | ಅಪರೇತ್ವೇಕಾದಶಾತ್ರ) WIA 
ಪಿತೃಪತಿಷು ಪೂರ್ವೋಕ್ತಾನ್‌ ಯಮಸೋಮಕವ್ಯವಾಹಾನ್‌ ವಿಹಾಯಾನ್ಯೇ ಸಪ್ತ 1 ಅಷ್ಟ್‌ 
ವಿಷ್ಣೋರ್ದ್ವಾರಪಾಲಕಾಃ - ಜಯಃ ವಿಜಯಃ ಚಂಡ; ಪ್ರಚಂಡ: ನಂದಃ, ಸುನಂದಃ ७०००००७, 
ಕುಮದೇಕ್ಬಣಶ್ಟೇತಿ | ಅಷ್ಟ್‌ ಪ್ರಧಾನಗಂಧರ್ವಾಃ । ಅಷ್ಟ್‌ ಪ್ರಧಾನಾಪ್ಷರಸಃ | ವಿಶ್ವಕರ್ಮಾ, 
ಚಿತ್ರಗುಪ್ತಃ, ಸೂರ್ಯರಹಥಸಾರಥಿರರುಣಃ ನಂದೀ, ಐರಾವತ, ಸುರಭಿ; ಕಲ್ಪವೃಕ್ಷಾದಿದೇವತಾಃ, 
ಅಹೋರಾತ್ರದೇವತೇ, ಪೂರ್ಣಿಮಾವಾಸ್ಯಾ ದೇವತೇ, ಅಭಿಜಿದ್‌- ವಿಷುವದ್ದೇವತೇ, ಓಷಧಿ 
ವನಸ್ಪತಿಮಾನಿನಃ, ಹವಿಃ ಕಪಾಲಾದಿ ಮಾನಿನಶ್ಚ, ಕರ್ಮಣಾದೇವತ್ತಂ ಗತಾಃ ಶತಂ ರಾಜರ್ಷಯಶ್ವ - 
ಪೃಥುಃ, ಕಾರ್ತವೀರ್ಯ, ಶಶಬಿಂದುಃ २०००७३४, ಉತ್ತಾನಪಾದಃ, ಮಾಂಧಾತಾ, ಗಯ BOSS, 
ನಹುಷಃ, ಅಂಬರೀಷಃ, ಆರ್ಷಭೋಭರತಃ ದೌಃಷಂತಿರ್ಭರತಃ ಮರುತ್ತಃ, ಹರಿಶ್ಚಂದ್ರಃ , ಪ್ರಹ್ಲಾದಃ, 
ಪರೀಕ್ಷಿತಾದ್ಯಾಶ್ಚ | 

20. ದ್ವಾದಶಾದಿತ್ಯೇಷು ಚರಮಃ ಪರ್ಜನ್ಯಃ, ಅನಿರುದ್ದಭಾರ್ಯಾ ಉಷಾವಿರಾಡಾಖ್ಯಾ, 
ಚಂದ್ರಭಾರ್ಯಾ ರೋಹಿಣಿ ಸೂರ್ಯಭಾರ್ಯಾ ಸಂಜ್ಞಾ, ಯಮಭಾರ್ಯಾ ಶಾಮಲಾ, 
ವರುಣಭಾರ್ಯಾ ಚ ಗಂಗಾ | 


21. ಕೇಚನಾಪ್ರಖ್ಯಾತಾ ದೇವಾಃ | (ಕೇಚಿನ್ಸೈತಾಂ ಕಕ್ಸ್ಯಾಂ ಪೃಥಕ್‌ ಪರಿಗಣಯಂತಿ) 
22. ಅಗ್ನಿಭಾರ್ಯಾ ವಾಜ್‌ಮಾನಿನೀ ಸ್ವಾಹಾ | 
23. ಜಲಮಾನೀ ಬುಧಃ | 
24. ಅಶ್ವಿಭಾರ್ಯಾ ನಾಮಮಾನಿನೀ ಉಷಾ I 
25. ಕುಜಃ | (ಅಯಮಪ್ಯೇಕೋನವಿಂತ್ಯಾಂ ಕಕ್ಸ್ಯಾಯಾಂ ಪಠನೀಯ ಇತ್ಯೇಕೇ) 
26. ಪೃಥಿವೀಮಾನೀ ಶನಿಃ | 
27. ವರುಣಪುತ್ರಃ ಕರ್ಮಮಾನೀ ಪುಷ್ಕರಃ | 
28. ಕೃಷ್ಣಪತ್ನೀತ್ಸೇನ ಜಾತಾ ಅಗ್ನಿಪುತ್ರಾಃ 16,100 ಸಂಖ್ಯಾಕಾಃ। 
29. ಅನಾಖ್ಯಾತಾ ಆಜಾನಜಾ ದೇವಾಃ | ಶತಂ ಗಂಧರ್ವಾಃ | ಶತಮಪ್ಪರಸಃ (ಶತಂ 


ಕೋಟೀನಾಮೃಷಯಃ ಸಂತಿ | ತತ್ರ ಪೂರ್ವೋಕ್ತಮೃಷೀಣಾಂ ಶತಕಂ ವಿಹಾಯಾವಶಿಷ್ಠಾ;) 
99,99,99,900 ಯಖಷಯಃ I 
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30. ಪೂರ್ವೋಕ್ತಾನಾಂ ಸಪ್ತಾನಾಂ ಪಿತೃಪತೀನಾಂ ಸಂತತಿಭೂತಾಶ್ಲಿರಪಿತರಃ | 
31. ಪೂರ್ವೋಕ್ತಂ ಗಂಧರ್ವಾಣಾಮಪ್ಪರಸಾಂ ಚ ಶತಮಷೊ 9९०० ವಿಹಾಯಾವಶಿಷ್ಟಾ 
ಗಂಧರ್ವಾ ಅಪ್ಪರಸಶ್ಚ | 
32. ಮನುಷ್ಯಗಂಧರ್ವಾಃ। 
ಏತೇಷು ಚ ವಿಶಿಷ್ಯೋಪನಿಷದುಕ್ತಾ ಯಥಾ -- 
1) ನಾಮಮಾನಿನೀ ಉಷಾ (24) 
2) ವಾಜ್‌ಮಾನಿನೀ ಸ್ವಾಹಾ (22) 
3) ಮನೋಮಾನೀ ಪರ್ಜನ್ಯಃ (20) 
4) ಸಂಕಲ್ಪಮಾನೀ ಮಿತ್ರಃ (17) 
5) ಚಿತ್ತಮಾನೀ ಅಗ್ನಿಃ (15) 
6) ಧ್ಯಾನಮಾನೀ ವರುಣಃ (13) 
7) ವಿಜ್ಞಾನಮಾನೀ ಚಂದ್ರಃ (12) 
8) ಬಲಮಾನೀ ಪ್ರವಹಃ (13) 
9) ಅನ್ನಮಾನೀ ಅನಿರುದ್ದ; (14) 
10) ಅಮ್ಮಾನೀ ಅಹಂಪ್ರಾಣಃ (9) 
11) ತೇಜೋಮಾನೀ ಪುರಂದರಃ (8) 
12) ಆಕಾಶಮಾನಿನೀ ಉಮಾ (7) 
13) ಸ್ಥಿರಸ್ಕೃತಿಮಾನೀ ಶಿವಃ (5) 
14) ಆಶಾಮಾನಿನೀ ಭಾರತೀ (4) 
15) ಜೀವಮಾನೀ ಮುಖ್ಯಪ್ರಾಣಃ (3) 

(ಬಲಮಿತಿ ಜ್ಞಾನಬಲಂ ದೇಹಬಲಂ ಚ | ತದುಭಯಮಾನೀ ಭೂತವಾಯುಃ | ಅನ್ನಮಿತಿ 
ಜ್ಞಾನರತಿರೂಪಂ ಜ್ಞಾನಾನ್ನಂ ಬಾಹ್ಯಮನ್ನಂ ಚ | ತದುಭಯಮಾನೀ ಅನಿರುದ್ಧ | ಆಪ ಇತಿ 
ಜ್ಞಾನತೃಪ್ಪಿರ್ಬಾಹ್ಯಜಲಂ ಚ | ತದುಭಯಮಾನೀ ಅಹಂಪ್ರಾಣಃ | ತೇಜ ಇತಿ ಮಾನಸಂ ಪ್ರತಿಭಾನಂ 
ಬಾಹ್ಯಂ ಚ | ತದುಭಯಮಾನೀ ಪುರಂದರಃ | ಆಕಾಶ ಇತಿ AD ಪ್ರತಿಭಾ ಭೂತಾಕಾಶಶ್ಚ | 
ತದುಭಯಮಾನಿನ್ಯುಮಾ । ತತ ಆಶಾಯಾ ಅಪರೋಕ್ಷಾನಂದಸ್ಯ ಮಾನಿನ್ಯೌ ಸರಸ್ಪತೀಭಾರತ್ಕೌ | ತತಶ್ಚ 
ಜೀವಕಲಾಮಾನೀ ಮೋಕ್ಟಾನಂದಮಾನೀ ಚ ಪ್ರಾಣಾತ್ಮಾ ಹಿರಣ್ಯಗರ್ಭ ಇತಿ 1) 


ದಾ o ಇ e - ೦ = o ಹಾ ೦ ಹಾ ನಾ 
ತಥಾ ಹಿ ಶ್ರುತಿಃ - ಅಥಾತಃ ಸಂಭೂತಿಃ ಪರಮಾದ್ದಿದ್ಯಾ ವಿದ್ಯಾಯಾಃ ಪ್ರಾಣಃ ಪ್ರಾಣಾಚ್ಛ Go 
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ಶ್ರದ್ದಾಯಾಃ ಶಿವಃ ಶಿವಾದ್‌ಬುದ್ದಿಃ ಬುದ್ದೇರಿಂದ್ರ ಇಂದ್ರಾತ್‌ ತೈಜಸಃ ಪ್ರಾಣಸ್ತೈಜಸಾದನಿರುದ್ಧೋ5- 
ನಿರುದ್ಧಾತ್‌ ಸ್ಪರ್ಶವಾತಃ ಸ್ಪರ್ಶವಾತಾತ್‌ ಸೋಮಃ ಸೋಮಾದ್‌ ವರುಣೋ ವರುಣಾದಗ್ಗಿರ- 
ಗ್ಲ್ನೇರ್ಮಿತ್ರೋ ಮಿತ್ರಾತ್‌ ಪರ್ಜನ್ಯಃ ಪರ್ಜನ್ಯಾತ್‌ ಸ್ವಾಹಾ ಸ್ನಾಹಾಯಾ ಉಷಾ ಜಾಯತೇ ಇತಿ 
(ಛಾಂದೋಗ್ಯಭಾಷ್ಯೋದಾಹೃತ ಶ್ರುತಿಃ) | ಅತಃ "ಪ್ರಜೇಶಭೂತೇಶಸುರೇಶಮುಖ್ಯಾ? ಇತಿ ಶಬ್ಬೈಸ್ತತ್ರಾಪಿ 
ಸುರೇಶಮುಖ್ಯೆ 09382, "ಭೃಗುಪ್ರಧಾನಾಃ ಇತ್ಯು zi ಚ ಜೀವಾನಾಂ ನೀಚೋಚ್ಚಭಾವರೂಪಂ 
ತಾರತಮ್ಯಂ ಪ್ರತಿಪಾದಿತಮ್‌ | ತದೇತತ್‌ "ಅಕ್ಬಣ್ವಂತಃ ಕರ್ಣವಂತಃ ಸಖಾಯೋ ಮನೋಜವೇಷ್ಟಸಮಾ 
ಬಭೂವುಃ ಇತಿ BID, , "ಓಂ ಯಾವದಧಿಕಾರಮವಸ್ಥಿತಿರಾಧಿಕಾರಿಣಾಮ್‌ ಓಂ' ಇತಿ ಚ ಸೂತ್ರೇಣ, 
"ಯಥಾ ಯಥಾತಧಿಕಾರೋ ವಿಶಿಷ್ಯತೇ, ಏವಂ ಮುಕ್ತಾನಂದೋ ವಿಶಿಷ್ಯತೇ? ಇತ್ಯುಕ್ತೇಶ್ಚ ತಾರತಮ್ಯಂ 
2x 
ಸಷ್ಟಮ್‌ | 

ತಥಾ ""ದೇವಾಸುರೇಭ್ಯೋ ಮಘವಾನ್‌ ಪ್ರಧಾನೋ ದಕ್ಷಾದಯೋ ಬ್ರಹಸುತಾಸ್ತು ತೇಷಾಮ್‌'' 
ಇತಿ ಶ್ರೀಮದ್ಭಾಗವತಮ್‌ (5/5/22); "ಜೀವಾಃ ಶ್ರೇಷ್ಠಾ ಹ್ಯಜೀವಾನಾಮ್‌' ಇತಿ | ನ ಚ ಜೀವೇಶ್ವರೈಕ್ಯಂ 
ಮುಕ್ತಾವಪಿ | 

ಮುಕ್ತಾಃ ಪ್ರಾಪ್ಯ ಪರಂ ವಿಷ್ಣುಂ ತದ್ದೇಹಂ ಸಂಶ್ರಿತಾ ಅಪಿ । 


o> — 3 


ತಾರತಮ್ಯೇನ ತಿಷ್ಠಂತಿ ಗುಣೈರಾನಂದಪೂರ್ವಕ್ಕೆಃ ॥ (ಗೀತಾತಾತ್ಪರ್ಯ) 


ಸರ್ವೇ ಬದ್ಧಾಶ್ಚಮುಕ್ತಾಶ್ಚತಾರತಮ್ಯಾತ್ಮನಾ ಸ್ಥಿತಾಃ | 

ಯದಿ ಮುಕ್ತಸ್ಯ ವಿಜ್ಞಾನಂ ಗಂಧಾದಿವಿಷಯೇ ನ ಚೇತ್‌ । 

ತಥೈವ ಭಗವದ್ರೂಪೇ ಸ್ವರೂಪೇ ಚ ಪರಸ್ಪರಮ್‌ | 

ಏವಮಜ್ಞಾನರೂಪಾಂ ತಾಂ ಮುಕ್ತಿಂ ಕೋ ನಾಮ 5२०६३ | 

ತಸ್ಮಾದ್ವಿಷ್ಟೋರ್ವಶೇ ಸರ್ವೇ ಯಥೇಷ್ಟಮುಪಭೋಗಿನಃ | 

ಮುಕ್ತಾಃ ಸದಾ ತಾರತಮ್ಯಾತ್‌ ತಿಷ್ಕಂತ್ಯಾಬ್ರಹ್ಮಣೋ5ಖಲಾಃ॥ 

ಇತಿ ಹಯಗ್ರೀವಸಂಹಿತಾಯಾಮ್‌॥ 

ಇತಿ ಬೃಹದ್ಭಾಷ್ಯಮ್‌ (4/4) — 

ಭೂಪಾ ಮನುಷ್ಯಗಂಧರ್ವಾ ದೇವಾಃ ಪಿತರ ಏವ ಚ। 

ಆಜಾನೇಯಾಃ ಕರ್ಮದೇವಾಸ್ತತ್ತ eo: ಪುರಂದರಃ। 

ಶಿವೋ ವಿರಿಂಚ ಇತ್ಯೇತೇ ಕ್ರಮಾಚ್ಛತಗುಣೋತ್ತರಾಃ | 

ಮುಕ್ತಾವಪಿ ತದನ್ಯೇ ಯೇ ಭೂಪಾಚ್ಛತಗುಣಾವರಾಃ | 

ನ ಸಮೋ ಬ್ರಹ್ಮಣಃ ಕಶ್ಲಿನ್ನುಕ್ತಾವಪಿ ಕಥಂಚನ | 

ತತಃ ಸಹಸ್ರಗುಣಿತಾ 50x 9: ಪರಮೋ ಹರಿಃ | 
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ಅನಂತಗುಣಿತತ್ಸೇನ ತತ್ತಮಃ ಪರಮೋತಪಿ छ । 

"ಅಕ್ಷಣಂತಃ ಕರ್ಣವಂತಃ ಸಖಾಯೋ ಮನೋಜವೇಷ್ಟ್ಠಸಮಾ ಬಭೂವುಃ | 

ಕಾಮಸ್ಯ ಯತ್ರಾಪ್ತಾಃ ಕಾಮಾಸ್ತತ್ರ ಮಾಮಮೃತಂ ಕೃಧಿ II 

- ಇತ್ಯಾದಿ ಮೋಕ್ಷಾನಂತರಮಪಿ ಭೇದವಚನೇಭ್ಯಃ 1” 

ಇತಿ ಗೀತಾತಾತ್ಪರ್ಯನಿರ್ಣಯಃ (2/18); 

ನ ಮುಕ್ತಾನಾಮಪಿ ಹರೇಃ ಸಾಮ್ಯಂ ವಿಷ್ಣೋರಭಿನ್ನತಾಮ್‌ | 

ನೈವ ಪ್ರಚಿಂತಯೇತ್‌ ತಸ್ಮಾದ್‌ ಬ್ರಹ್ಮಾದೇಃ ಸಾಮ್ಯಮೇವ ವಾ॥ 

ಮಾನುಷಾದಿವಿರಿಂಚಾಂತಂ ತಾರತಮ್ಯಂ ವಿಮುಕ್ತಿಗಮ್‌। 


ತತೋ ವಿಷ್ಣೋಃ ಪರೋತ್ಕರ್ಷಂ ಸಮ್ಯಗ್‌ ಜ್ಞಾತ್ವಾ ವಿಮುಚ್ಛತೇ ॥ ಇತಿ ಕೌರ್ಮೇ॥ 
(ಈಶಾವಾಸ್ಯೋಪನಿಷತ್‌ಭಾಷ್ಯ -14) 
ಜೀವಾ ನಾಮಣುತ್ತೇನ ತಾ TENG, ಭಾವಶಂಕಾಪರಿಹಾರಃ 
ನನು "ನೀಚೋಚ್ಚಭಾವಂಗತಾ? ಇತ್ಯುಕ್ತಮಯುಕ್ತಮ್‌ | ಸಂಸಾರದಶಾಯಾಂ AUZ,- 
ಕರ್ಮಯುತಸ್ಯ ತಸ್ಯೋಪಪತ್ತಾವಪಿ ಮೋಕ್ಷೇ ತದಭಾವಾತ್‌ | "ಮುಕ್ತಿರ್ನೈಜಸುಖಾನುಭೂತಿ:' 
ಇತ್ಯುತ್ತರವಾಕ್ಕೇ ಜೀವಸ್ಥರೂಪಭೂತಾನಂದಾವಿರ್ಭಾವಸ್ಯ ಮೋಕ್ಷತ್ಪಶ್ರವಣಾತ್‌ | 
"ಬಾಲಾಗ್ರಶತಭಾಗಸ್ಯ ಶತಧಾ ಕಲ್ಪಿತಸ್ಯ P ಇತ್ಯಾಬ್ರಹ್ಮಸ್ತಂಬಹರ್ಯಂತಾನಾಂ ಜೀವಾನಾ- 
ಮಣುತ್ತಾದ್ದಿಶೇಷಾತ್‌ ತದತಿರಿಕ್ಷಸ್ಯ ತರತಮಭಾವಾಪಾದಕಸ್ಯಾಭಾವಾತ್‌ ಇತಿ ಚೇತ್‌ ನ । ನೈಜಸ್ಯೇವ 
ಮೌಕ್ತಿಕಸ್ಯ ನೀಚೋಚ್ಚಭಾವಸ್ಯ ಅನನ್ಯಥಾಸಿದ್ಧಾನಂತಮಾನವೇದ್ಯತ್ಹೇನಾಪಲಾಪಾಯೋಗಾತ್‌ | 
ತಥಾ ಹಿ ಗೀತಾಭಾಷ್ಯಮ್‌ - (2/24) 
""ಯದಂತರಂ ವ್ಯಾಫ್ರಹರೀಂದ್ರಯೋರ್ವನೇ ಯದಂತರಂ ಮೇರುಗಿರೀಂದ್ರವಿಂಧಯೋಃ। 
ಯದಂತರಂ ಸೂರ್ಯಸುರೇಶ್ಯಬಿಂಬಯೋಸ್ತದಂತರಂ ರುದ್ರಮಹೇಂದ್ರಯೋರಪಿ॥ 
ಯದಂತರಂ ಸಿಂಹಗಜೇಂದ್ರಯೋರ್ವನೇ ಯದಂತರಂ ಸೂರ್ಯಶಶಾಂಕಯೋರ್ದಿವಿ। 
ಯದಂತರಂ ಜಾಹ್ನವಿಸೂರ್ಯಕನ್ಯಯೋಸ್ತದಂತರಂ ಬ್ರಹ್ಮಗಿರೀಶಯೋರಪಿ I 
ಯದಂತರಂ ಪ್ರಲಯಜವಾರಿವಿಪ್ತುಷೋರ್ಯದಂತರಂ ಸ್ತಂಬಹಿರಣ್ಯಗರ್ಭಯೋಃ। 
ಸ್ಫುಲಿಂಗಸಂವರ್ತಕಯೋರ್ಯದಂತರಂ ತದಂತರಂ ವಿಷ್ಣುಹಿರಣ್ಯಗರ್ಭಯೋಃ॥' ಇತಿ । 
ತಥಾ ಹಿ ಆಥರ್ವಣಭಾಷ್ಯಮ್‌ — (1/1) 
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ಸನಕಾದ್ಯಾಸ್ತು ವಾರಾಹೇ ಬ್ರಹ್ಮಾ ವಿಷ್ಣೋಃ ಸುತೋತಗ್ರಜಃ ॥ ಇತಿ ಬ್ರಹ್ಮಾಂಡೇ ಇತಿ ॥1 
ತಥಾ ಹಿ ಕರ್ಮನಿರ್ಣಯಮ್‌ --- 

""ಈಶಮಾಶ್ರಿತ್ಯ ತಿಷ್ಠಂತಿ ಮುಕ್ತಾಃ ಸಂಸಾರಸಾಗರಾತ್‌ | 

ಯಥೇಷ್ಟಭೋಗಭೋಕ್ತಾರೋ ಬ್ರಹ್ಮಾಂತಾ ಉತ್ತರೋತ್ತರಮ್‌ ॥ ಪರಮಶುತಿಃ II 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (11/10/34) — 

ತಸ್ಥಾನ್ನಿತ್ಯಂ ತು ನಾನಾತ್ಚಂ ಜೀವಾನಾಮೀಶತಂತ್ರತಾ | 

ಸ್ವಾಧಿಕಾನಾಂ ವಶತ್ವಂ ಚ ಮುಕ್ತಾವಪಿ ಸದೇಷ್ಯತೇ I 

ಏವಂ ಜ್ಞಾತ್ವಾವಿಮುಚ್ಛಂತೇ ಪರಾನಂದಂ ವ್ರಜಂತಿ ಚ॥ ಇತಿ ತಂತ್ರಭಾಗವತೇ Il 

(ಜೀವತ್ವೆ ವಿದ್ಧಂ ಸ್ವಾಭಾವಿಕಮ್‌) 

ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ — 

""ಸ್ವಭಾವತಸ್ತ್ರಿಧಾ ಜೀವಾ ಉತ್ತಮಾಧಮಮಧ್ಯಮಾಃ | 

ಉತಮಾಸತ್ರ ದೇವಾದ್ನಾ WS. S99 Qo, ७9 $9909, ८3598 Il 

ಅಧಮಾ ಅಸುರಾದ್ಧಾಶ ನೆ ಷಾಮಸ್ಸನ್ನಥಾಭವಃ। 


ಶರೀರಮಾತ್ರಾನ್ಯಥಾತ್ಹೇ ಸ್ವಜಾತಿಂ ಪುನರೇಷ್ಮತಿ I 
ಉತ್ತಮಾ ಮುಕ್ತಿಯೋಗ್ಯಾಸ್ತು ಸೃತಿಯೋಗ್ಯಾಸ್ತು ಮಧ್ಯಮಾಃ | 
ಅಪರೇ5 ಂಧತಮೋಯೋಗ್ಯಾಃ ಪ್ರಾಪ್ತಿಃ ಸಾಧನಪೂರ್ತಿತಃ ॥ 
ಪೂರ್ತ್ಯಭಾವೇನ ಸರ್ವೇಷಾಮನಾದಿಃ ಸಂಸ್ಕೃತಿಃ X 1,99 | 
ನೈವ ಪೂರ್ತಿಶ್ಚ ಸರ್ವೇಷಾಂ ನಿತ್ಯಕಾಲಹರೀಚ್ಛಯಾ | 
ಅತೋತನುವರ್ತತೇ ನಿತ್ಯಂ ಸಂಸಾರೋ5ಯಮನಾದಿಮಾನ್‌ Il 
ಇತಿ ಪ್ರಕಾಶಸಂಹಿತಾಯಾಮ್‌ ॥(3/33) 
ಸ್ವಾಭಾವಿಕೋ ಬ್ರಾಹ್ಮಣಾದಿಃ ಶಮಾದ್ಯೈರೇವ ಭಿದ್ಯತೇ 
ಯೋನಿಭೇದಕೃತೊ ಭೇದೋ 2g codo ಔಪಾಧಿಕಸ್ವಯಮ್‌ ॥ ಇತಿ ನಾರದೀಯೇ ॥ (4/13) 
ಯಾಂತಿ 2 ९४० ಪುಮಾಂಸೋಅಪಿ ಪಾಪತಃ ಕಾಮತೋಇಪಿವಾ। 
ನ ಸಿಯೋ ಯಾಂತಿ BOA 0 ॐ ಸ್ವಭಾವಾದೇವ ಯಾಃ ಸ್ತ್ರಿಯ 
ಪುಂಸಾ ಸಹೈವ ಪುಂದೇಹಸ್ಥಿತಿ ಸ್ಯಾದ್ಮರದಾನತಃ | 
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ತಜ್ಜನ್ನನಿ ವರಾಃ ಪಾಷಜಾತಾಭ್ಯೋ NWS ಯಃ II 
ಸರ್ವೇಷಾಮಪಿ ಜೀವಾನಾಂ ತತ್ತದ್ದೇಹೋ ಯಥಾ Su 
ಮುಕ್‌ ಚ ನಿಜಭಾವಃ ಸ್ಯಾತ್‌ ಕರ್ಮಭೋಗಾಂತತೋಇಂಪಿ ಚ॥ 
ಇತಿ ಭವಿಷ್ಯತ್ಕರ್ವಣಿ ॥ (9/34) 
ದೇವಾಸುರನರತ್ವಾದ್ಯಾ ಜೀವಾನಾಂತು ನಿಸರ್ಗತಃ। 
ನಿಸರ್ಗೋ ನಾನ್ಯಥೈತೇಷಾಂ ಕೇನಚಿತ್‌ ಕ್ಷಚಿದೇವ ವಾ॥ 
ದೇವಾಃ ಶಾಪಬಲಾದೇವ ಪ್ರಹ್ಲಾದಾದಿತ್ತಮಾಗತಾಃ | 
ಅತಃ ಪುನಶ್ಚ ದೇವತ್ವಂ ತೇ ಯಾಂತಿ ನಿಜಮೇವ ತು। 
ಹೇತುತಃ ಸೋತನ್ಯಥಾಭಾವೋ ರಕ್ತತಾ ಸ್ಥಟಿಕೇ ಯಥಾ ॥ (16/20) 
ಅಸುರಾದೇಸ್ತಥಾ ದೋಷಾ ನಿತ್ಯಾಃ ಸ್ವಾಭಾವಿಕಾ ಅಪಿ | 
ಗುಣದೋಷೌ ಮನುಷ್ಯಾಣಾಂ ನಿತ್ಕೌ ಸ್ವಾಭಾವಿಕೌ SHS? | 
ಗುಣೈಕಮಾತ್ರರೂಪಾಸ್ತು ದೇವಾ ಏವ ಸದಾ ಮತಾಃ Il ಇತಿ ಬ್ರಾಹ್ಮೇ। (6/9) 


००००९ ಸ್ವಾಭಾವಿಕಾಃ ಗುಣಾಃ ವ್ಯಜ್ಯಂತೇ ಸಂಸಾರೇ ಪುನರೌಪಾಧಿಕಾ5 ನುಭೂಯತೇ 


ತಥಾಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ — (2/3/32) 


ಭವಿಷ್ಯತ್ತರ್ವ ಣಿ ಚ- 


ನಿತ್ಯಾನಂದಜ್ಞಾನಬಲಾ ದೇವಾ ನೈವಂ ತು ದಾನವಾಃ | 
ದುಃಖೋಪಲಬ್ಬಿಮಾತ್ರಾಸ್ತೇ ಮಾನುಷಾಸ್ತೂಭಯಾತ್ಮಕಾಃ ॥ 
ತೇಷಾಂ ಯದನ್ಯಥಾ ದೃಶ್ಯಂ ತದುಪಾಧಿಕೃತಂ ಮತಮ್‌ । 
ವಿಜ್ಞಾನೇನಾತ್ಸಯೋಗೇನ ನಿಜರೂಪೇ ವ್ಯವಸ್ಥಿತಿಃ Il 
ಸಮ್ಯಜ್ಜ್ವಾನಂ ತು ದೇವಾನಾಂ ಮನುಷ್ಯಾಣಾಂ ವಿಮಿಶ್ರಿತಮ್‌ | 
ಎಪರೀತಂ ಚ ದೈತ್ಯಾನಾಂ ಜ್ಞಾನಸ್ಕೈವಂ ವ್ಯವಸ್ಥಿತಿಃ II ಇತಿ ॥ 


ತಥಾಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ (3/35) — 


ತಮೋಧನಾನಾಂ ಜೀವಾನಾಂ ಮಿಥ್ಯಾಜ್ಞಾನಾದಯೋತಖಿಲಾಃ | 
ಸ್ವಾಭಾವಿಕಾ ಗುಣಾ ಜ್ಞೇಯಾ ಮಧ್ಯಮರ್ಶ್ಯೇಷು ಮಿಶ್ರಿತಾಃ | 
ತತ Er 2२६३४३०३२, Do, ದೇವತಾದಿಷು | 
-9 m fo* = 5 s 
ಕಾರ್ಯತೇ ಹ್ಯವಶಃ ಕರ್ಮ ಸರ್ವೈಸೈಃ ಪಾ BS MF मः || 
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ಸ್ವಾಭಾವಿಕಗುಣಾನೇತಾನ್‌ ಹೇತುಂ ಕೃತ್ತೈವ ವಿಷ್ಣುನಾ । 
ಕರ್ಮಸು ಕ್ರಿಯಮಾಣೇಷು ಕರ್ತಾ ಹಮಿತಿ ಮೂಢಧೀಃ॥ 
ಮನ್ಯತೇ ತತ್ತ್ವವಿದ್ದಿಷ್ನೋರ್ಗುಣಾ ಇಚ್ಚಾದಯಸ್ತು ಯೇ। 
ಸ್ವಾಭಾವಿಕೇಷು ಜೀವಸ್ಯ ಕಾಮಾದ್ಯೇಷು ಸದೈವ D II 
ಪ್ರೇರಕತ್ನೇನ ವರ್ತಂತೇ ಸ್ವಾತಂತ್ರ್ಯಂ ಮಮ ನ ಕ್ವಚಿತ್‌ | 
ಇತಿ ಮತ್ವಾನ ಸಕ್ತಃ ಸ್ಯಾತ್‌ ಪ್ರೀತೋಶಸ್ಯ ಭವತಿ ಪ್ರಭುಃ I 
ಸ್ವಭಾವಗುಣಸಮ್ಮೂಢಾ ಜ್ಞಾನಾದಿಗುಣವತ್ತರಮ್‌ | 
ಸ್ವಾತಂತ್ರ್ಯೇಣೈವ ಕರ್ತಾರಂ ಚಾತ್ಮಾನಂ ಪ್ರತಿಜಾನತೇ II 
ತಾನ್‌ ಗುಣಾನ್‌ ಕರ್ಮ ತಚ್ಚೈವ ವಿಷ್ಣಧೀನಂ ನ ತೇ ವಿದುಃ। 
ತೇಷ್ಟಯೋಗ್ಯೇಷು SIRE 9 ನಾತಿಪ್ರಕಾಶಯೇತ್‌ ॥ 
ವದೇದ್‌ ವಿವಾದರೂಪೇಣ ನೋಹಪದೇಶಾತ್ಮನಾ ಕ್ಷಚಿತ್‌ | 
ಸಭಾರೂಪೇಣ ವಾ ಬ್ರೂಯಾತ್‌ ಪೃಷ್ಠವ್ಯಕ್ಷಿಕ್ಸದೇವ D ॥ 
ಬುದ್ದ್ವಾಪ್ಯಸೌ ಯತೋ ನಿತ್ಯಂ ಸ್ವಭಾವಾನುಗ(ನ್ಯಂಗ) CATE I 
ಸ್ವಭಾವಂ ಯಾಂತಿ ಭೂತಾನಿ ನಿಗ್ರಹಃ ಕಿಂ ಕರಿಷ್ಯತಿ ॥ ಇತ್ಯಾದಿ ಪ್ರಕಾಶಸಂಹಿತಾಯಾಮ್‌ I 
ತಥಾ ಹಿ ಐತರೇಯಭಾಷ್ಯಮ್‌ (2/8) — 
ದೂರೀಕೃತಪ್ರಮಾಣತ್ವಾದೂರ್ಮ್ಮಃ ಸ ಭಗವಾನ್‌ ಹರಿಃ | 
ವೃಕಾಸ್ತೇನೈವ ನಿರ್ಯಾಪ್ಯಾ ವೃಕಾಃ ಕ್ರೂರತ್ಲತಶೋತಸುರಾಃ II 
ತತ್ಸ್ವಭಾವಾಶ್ಚ ವೃಕ್ಕಾಃ ಸ್ಯುಃ ಸ್ಪೇನಾಸ್ತತ್ರ ಮಹಾಸುರಾಃ। 
ಬ್ರಹ್ಮಸ್ತೇನಾ ಯತಸ್ತೇ ಹಿ ನಿತ್ಯಮೈಕಾತ್ಸ್ಯವೇದಿನಃ II - ಇತ್ಯೈತರೇಯಸಂಹಿತಾಯಾಮ್‌ | 
(ತ್ರಿವಿಧಜೀವಸದ್ಭಾವೇ ಬ್ರಹ್ಮದರ್ಶನಮೇವ ಮಾನಮ್‌) 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ — (3/1/21) 
ನಾರಾಯಣಪ್ರಸಾದೇನ ಸಮಿದ್ಧಜ್ಞಾನಚಕ್ಟುಷಾ | 
ಅತ್ಯಂತದುಃಖಸಲ್ಲೀನಾನ್ನಿಶ್ಶೇಷಸುಖವರ್ಜಿತಾನ್‌ Il 
ನಿತ್ಯಮೇವ ತಥಾಭೂತಾನ್‌ ಎಮಿಶ್ರಾಂಶ್ಚ ಗಣಾನ್‌ ಬಹೂನ್‌ | 
ನಿರಸ್ವಾಶೇಷದುಃಖಾಂಶ್ಚ ನಿತ್ಯಾನಂದೈಕಭಾಗಿನಃ | 
ಅಪಶ್ಯತ್‌ ತ್ರಿವಿಧಾನ್‌ ಬ್ರಹ್ಮಾ ಸಾಕ್ಷಾದೇವ ಚತುರ್ಮುಖಃ Il 
— ಇತಿ ದರ್ಶನವಚನಾಚ್ಚ ಪಾದ್ಮೇ ಇತಿ। 
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ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ — (11/2/49) 
ಜೀವಾಭಿಮಾನಿನಶ್ಚೈವ ತ್ರಿವಿಧಾಃ ಸಂಪ್ರಕೀರ್ತಿತಾ:। 
ಜೀವಮಾನ್ಯುತ್ತಮೋ ಬ್ರಹ್ಮಾ ಮಧ್ಯಮಃ ಸ್ವಯಮೇವ ತು॥ 
ಅಧಮಃ ಕಲಿರುದ್ದಿಷ್ಟ RRR ಇತಿ II 
""ಸ್ವಯಮೇವ' ಇತಿ ಸ್ವಕರ್ಮಾರ್ಜಿತದೇಹಾಧಿಷ್ಕಾತಾ ಜೀವ ಇತ್ಯರ್ಥಃ 1 ನ ಚ ಅಭಿಮಾನಿತ್ವ- 
ಮೀಶಾಧೀನತ್ಹಂ ನ ಹ್ಯಭೇದೇ ಸ್ವಸ್ವಾಮಿಭಾವ ಇತಿ ವಾಚ್ಯಮ್‌ | ವಿಶೇಷಶಕ್ತ್ಯಾ ತದುಪಪತ್ತೇಃ | 
ಪುರಂಜನ ಇತಿ ಕೇಚಿತ್‌ — ಇತಿ ಶ್ರೀಸುಧೀಂದ್ರತೀರ್ಥಶ್ರೀಪಾದಾಃ I 
ತಥಾ ಚ ಸ್ಕಾಂದಂ — 
ಅಸುರಾ ಆಸುರೇಣೈವ ಸ್ವಭಾವೇನ ಚಕರ್ಮಣಾ। 
ಜ್ಞಾನೇನ ವಿಪರೀತೇನ ತಮೋ ಯಾಂತಿ ವಿನಿಶ್ಚಯಾತ್‌ | 
ಸಮ್ಯಗ್‌ ಜ್ಞಾನೇನ ಪರಮಾಂ ಗತಿಂ ಗಂಚ್ಛಂತಿ ವೈಷ್ಣವೀಮ್‌ | 
ನಾನಯೋರನ್ಯಥಾಭಾವಃ ಕದಾಚಿದ್‌ ವಿದ್ಯತೇ ಕ್ವಚಿತ್‌ | 
ಮಾನುಷಾ ಮಿಶ್ರಮತಯೋ ವಿಮಿಶ್ರಗತಯೋತಪಿ ಚ॥ 
ತಥಾ ಚ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (3/4/38) — 
ಅಸುರಾನ್‌ ದಮಯನ್‌ ಎಷ್ಟು ಸ್ಪಹದಂ ಚ ಸುರಾನ್ನಯನ್‌ | 
ಪುನಃ ಪುನರ್ಮನುಷ್ಯಾಂಸ್ತು ಸೃತಾವಾವರ್ತಯತ್ಯಸೌ ॥ - ಇತಿ ಭವಿಷ್ಯತ್ತರ್ವಣಿ Il 
(ದೇವಾನಾಮಸುರತ್ವಮ್‌ ಅಸುರಾಣಾಂ ದೇವತ್ತಂ ವಾನಭವತಿ) 
ತಥಾ ಹಿ ಶ್ರುತಿಃ — 
ನಾಸುರಾ ದೇವೀಂ ನ ದೇವಾ ಆಸುರೀಂ ನ ಮನುಷ್ಯಾ ದೈವೀಮಾಸುರೀಂ ಚ 
ಗತಿಮೀಯುರಾತ್ಮೀಯಾಮೇವ ಜಾತಿಮನುಭವಂತಿ |l 
ತಥಾಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (3/4/40) — 
ನಾಸುರಾಣಾಂ ದೈವಂ ರೂಪಂ ನ ದೇವಾನಾಮಾಸುರಂ ರೂಪಂ ನ ಚೋಭಯಮ್‌ 
ಮನುಷ್ಯಾಣಾಂ ಯೋ ಯದ್ರೂಪಃ ಸ ತದ್ರೂಪೋ ನಿಸರ್ಗೋ ಹ್ಯೇಷ ಭವತಿ | 
ತಂ ಭೂತಿರಿತಿ ದೇವಾ ಉಪಾಸಾಂಕ್ರಿರೇತೇ ಬಭೂವುಸ್ತಸ್ಮಾದ್ದಾಪ್ಯೇತರ್ಹಿ 
ಸುಪ್ತೋ ಭೂರ್ಭುವರಿತ್ಯೇವ ಪ್ರಶ್ಟಸಿತ್ಯಭೂತಿರಿತ್ಯಸುರಾಸ್ತೇ ಹ ಪರಾಬಭೂವುಃ II 
ತಥಾ ಚ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (4/26/10) — 
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ದೇವಜೀವಾಭಿಮಾನೀ ಚ ಬ್ರಹ್ಮೈವ ತು ಚತುರ್ಮುಖಃ। 

ಮಾನುಷಾಣಾಂ ತು ಜೀವಾನಾಮಭಿಮಾನೀ ಪುರಂಜನಃ ॥ ಇತಿ ॥ 
ತಥಾಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (3/4/40) — 

ದೇವಾನಾಂ ಭೂತಿರಿತ್ಯೇವ ಮನೋ ಎಷ್ಟ್‌ ಸ್ವಭಾವತಃ | 

ಅಸುರಾಣಾಮಭೂತಿತ್ವೇ ನೈತನ್ನೇಯಮತೋತ ನ್ಯಥಾ Il 

(ದೇವಾಃ TOMO POSTE DOWD, ಬಭೂವಿರೇ। 

ಅತಃ ಸುಗತಿರೇತೇಷಾಂ ನಾನ್ಯಥಾ ವ್ಯತ್ಯಯೋ ಭವೇತ್‌' ಇತಿ ಚಾಧ್ಯಾತ್ಮೇ ಭಾಷ್ಯದ ಪೂರ್ತಿಪಾಠ) 
ತಥಾಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ — 

ಸ್ವರೂಪಜ್ಞಾನತೋ ಭೋಗಾನ್ಮುಕ್ಕೌ ८००२९ ಯಥೇಷ್ಟತಃ Il ಇತಿ ಮುಕ್ತಿತತ್ತ್ವೇ I! (11/10/13) 

ಸ್ವಾಧಿಕಾನಾಂ ವಶತ್ವಾತ್ತು ಪರಮಂ ಸುಖಮೇವ ತು। 

ತದನ್ಯೇಷಾಂ ವಶೇ ಯಸ್ತುಕಿಂ ಸುಖಂ ತಸ್ಯ ಭಣ್ಯತಾಮ್‌ II 

ಸ್ವಾಧಿಕಾನಾಂ I ಚ ತೇಷು ಭಕ್ತಿಮತಃ ಸುಖಮ್‌ । 

ತದನ್ಯೇಷಾಂ ತು ದುಃಖಾಯ ತಸ್ಮಾದ್‌ ಭಕ್ತೋತಧಿಕೋ ಭವೇತ್‌ ॥ 

ಅತಿ ಚ (ಇತಿ ಗಾರುಡೇ) (11/10/17) ಇತಿ ॥ 

ತಥಾ ಹಿ ಶ್ರೀಮದ್ಭಾಗವತತಾತ್ಚರ್ಯನಿರ್ಣಯಃ (11/11/6,7) — 

ಜೀವೋ ८००४५९९५ ॐ ನೋ ಜೀವಾನ್‌ ಪರಮಾತ್ಮಾನಮೇವ ಚ। 

ವೇತ್ತಿ ಸರ್ವಾತ್ಮನಾ २०३३४९६ ॐ cB? ಪುರುಷೋತ್ತಮಃ II 

ತಸ್ಯ ಪ್ರಸಾದತಃ ಕಿಂಚಿದ್‌ ಬ್ರಹ್ಮಾದ್ಯಾ ಅಪಿ ಜಾನತೇ। 

ಅನ್ಯಜೀವಾನಪೇಕ್ಷ್ಯೈಕೋ ಜಾನಾತಿ ಚ ಚತುರ್ಮುಖಃ। 

ಸಾಮಸ್ತ್ಯೇನ ತದನ್ಯೇ ತು ಲೇಶಜ್ಞಾನಾಃ ಕ್ರಮಾತ್‌ ಸ್ಮೃತಾ? ಇತಿ Dror oe | 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಭಾಗವತತಾತ್ಚರ್ಯನಿರ್ಣಯಃ (3/33/13,14) — 

""ಗುಣವ್ಯತಿಕರಾಭಾವೇಠ ಪು 5९58 ಪೂರ್ವವತ್‌ | 

DROS MS ವಿಮುಕ್ತಾನಾಂ ನ ಕದಾಚನ ಗಚ್ಛತಿ ॥ ಇತಿ ಗಾರುಡೇ II 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ — (3/3/34) 
ಉಕ್ತಂ ಚ ತುರಶ್ರುತೌ-- 

ನಾನಾವಿಧಾ ಜೀವಸಂಘಾವಿಮುಕ್ಕ್‌ ನ ಚೈವ ತೇಷಾಂ ಬ್ರಹ್ಮ! ಯಾಂ ವಿರೋಧಃ। 
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ದೋಷಾಭಾವಾದ್‌ ಗುರುಶಿಷ್ಯಾದಿಭಾವಾಲ್ಲೋಕೇತಪಿ WON? ಕಿಮು ತೇಷಾಂ ವಿಮುಕ್ಸೇಃ ॥ ಇತಿ 
ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ - (17/3) 
ಶ್ರದ್ಧಾ ಸ್ವರೂಪಂ ಜೀವಸ್ಯ ತಸ್ಮಾಚ್ಛದ್ಧಾವಿಭೇದತಃ | 
ಉತ್ತಮಾಧಮಮಧ್ಯಾಸ್ತು ಜೀವಾ ಜ್ಲೇ ಯಾಃ ಪೃಥಕ್‌ ಪೃಥಕ್‌ Il 
ತಥಾಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ (18/41) 
ದೇವಾ ಇಂದ್ರೋ ವಿರಿಂಚಾದ್ಯಾ ಇತಿ ತ್ರೇಧೈವ ದೇವತಾಃ | 
ಕ್ರಮೋತ್ತರಾಃ ಶಿವೋ ವಾಣೀ ಬ್ರಹ್ಮಾ ಚೈವೋತ್ತರೋತ್ತರಾಃ ॥ 
ಸತ್ತ್ವಸತ್ತ್ರಮಹಾಸತ್ತ್ವಸೂಕ್ಷ್ಮಸತ್ತ ಪತುರ್ಮುಖಃ। 
ತಸ್ಮಾದ್ಯಾವದ್‌ ವಿಮುಕ್ತಿ! ಸ್ಯಾನ್ಯುಕ್ತಾವೇವಂ ಸುಖಕ್ರಮಃ || — ಇತಿ ಚ (OTe) Il 
ತಥಾ ಹಿ ಶ್ರೀಮದಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ — 11/20/8 
""ತ್ರಯೋಗಾಭ್ಯಧಿಕೋ ಬ್ರಹ್ಮಾ ಸರ್ವೇಭ್ಯಃ ಪರಮೋ ವಿಭುಃ। 
ಮಹಾಯೋಗೇಶರೇಶೇಶಸ್ಪಸ್ನಾದ ಹ್ಹಾ (ಜ್ಞಾನಯೋಗ್ಗೇಶರಃ Deux 20 Wo? ) ಚತುರ್ಮುಖ: 
3 ew ಅ 3 3 & e 
- ॥ ಅತಿ ತ್ರಿಯೋಗೇ II 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (1/1/1) — 
ಅಧಿಕಾರಶ್ಲೋಕ್ತೊ e ಭಾಗವತತಂತ್ರೇ-- 
ಮಂದಮಧ್ಯೋತ್ತಮತ್ಸೇನ ತ್ರಿವಿಧಾ ಹ್ಯಧಿಕಾರಿಣಃ | 
ತತ್ರ ಮಂದಾ ಮನುಷ್ಯೇಷು ಯ ಉತ್ತಮಗಣಾ ಮತಾಃ॥ 
ಮಧ್ಯಮಾ ಖುಷಿಗಂಧರ್ವಾ ದೇವಾಸ್ತತ್ರೋತ್ತಮಾ ಮತಾಃ | 
ಇತಿ ಜಾತಿಕೃತೋ ಭೇದಸ್ತಥಾ5 ನ್ಯೋ ಗುಣಪೂರ್ವಕಃ II 
ಭಕ್ತಿಮಾನ್‌ ಪರಮೇ ಎಷ್ಟ್‌ ಯಸ್ತ ०२०७००० | 
ಅಧಮಃ ಶಮಾದಿಸಂಯುಕ್ತೋ ಮಧ್ಯಮಸಮುದಾಹೃತಃ | 
ಆಬ್ರಹ್ನಸ್ತಂಬಪರ್ಯಂತಮಸಾರಂ ಚಾಪ್ಯನಿತ್ಯಕಮ್‌ | 
ವಿಜ್ಞಾಯ ಜಾತವೆರಾಗ್ಲೋ ವಿಷ್ಣುಹಾದೆಕಸಂಶ್ರಯಃ। 
ಕ್‌ೆ ಲ 3 fo 9 ~ 
ಸ ಉತ್ತಮೋರಧಿಕಾರೀ ಸ್ಯಾತ್‌ ಸನ್ನ್ಯಸ್ತಾಖಿಲಕರ್ಮವಾನ್‌ ॥ ಇತಿ ॥ 
ವ್ಯೋಮಸಂಹಿತಾಯಾಂ ९३ — 


ಅಂತ್ಯಜಾ ಅಪಿ ಯೇ ಭಕ್ತಾ ನಾಮಜ್ಞಾನಾಧಿಕಾರಿಣಃ | 
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ಸ್ತೀಶೂದ್ರಬ್ರಹ್ಮಬನೂನಾಂ ತಂತ್ರಜ್ಜಾನೇರಧಿಕಾರಿತಾ ॥ ಇತಿ ಚ॥ 
& e "e 


ಅ 





ಅಧಮಾಧಿಕಾರಿಣೋ ಮರ್ತ್ಯಾ ಮುಕ್ತಾವೃಷ್ಯಾದಿಕಾಃ ಸಮಾಃ। 
ಅಧಿಕಾರ್ಯುತ್ತಮಾ ದೇವಾಃ ಪ್ರಾಣಸ್ತತ್ರೋತ್ತಮೋತ್ತಮಃ ॥ ಇತಿ I 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ — (3/4/11) 
ಯಥಾ ತಥೈವಾಸಂಖ್ಯೇಯಾಃ ಪ್ರಜಾಸ್ತಾಸು ಕಿಯಾಂಜನಃ। 
ಜ್ಞಾನಾಧಿಕಾರೀ ಸಂಪ್ರೋಕ್ಟೋ ವಿಷ್ಣುಪಾದೈಕಸಂಶ್ರಯಃ ॥ 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ — (3/4/12) 
ಅವೈಷ್ಣವಸ್ಯ Sedes à ಹ್ಯಧಿಕಾರೋ ನ ವಿದ್ಯತೇ | 
ಗುರುಭಕ್ತಿವಿಹೀನಸ್ಯ ಶಮಾದಿರಹಿತಸ್ಯ ಚ II 
ನ ಚ ವರ್ಣಾವರಸ್ಯಾಪಿ ತಸ್ಥಾದಧ್ಯಯನಾನಿತಃ | 
ಬ್ರಹ್ನಜ್ಞಾನೇ ತು ವೇದೋಕ್ತೇ5 ಪೃಧಿಕಾರೀ ಸತಾಂ ಮತಃ ॥ ಇತಿ ಬ್ರಹ್ಮತರ್ಕೇ II 


( SAJA? ಪೂರ್ವಜಾಃ ಸದಾ ಗುಣಾಧಿಕಾಃ) 





ಆದಿಸೃಷೌ > ಪೂರ್ವಜಾ ಯೇ ತೇಠಧಿಕಾಃ ಸರ್ವತೋ ಗುಣೈಃ I 
ಅನಾದ್ಯನಂತಕಾಲೇಷು ಮುಕ್ತಾವಪಿ ಯಥಾಕ್ರಮಮ್‌ ॥ ಇತಿ ನಿಬಂಧೇ॥ 
ತಥಾ ಹಿ ಬೃಹದಾರಣ್ಯಕೋಪನಿಷದ್ಧಾಷ್ಯಮ್‌ (3/2) — 
ಅಪಾಂ ಹಿ ಸುಖಹೇತೂನಾಂ ವೇದ ವಿಷ್ಣೋರ್ಜನಿಂಹಿಯಃ। 
ಸ ಮುಕ್ತಃ ಸುಖಭಾಗೇವ ಸ್ಯಾದ್‌ ವಿಷ್ಣೋಸ್ತು ಪ್ರಸಾದತಃ ॥ ಇತಿ ಮಾಹಾತ್ಮ್ಯೇ॥ 
ಅರ್ಕಶಬ್ದಸ್ಯಾದಿತ್ಯೇ ಪ್ರಸಿದ್ಧತ್ವಾದಪ್ಶಬ್ದೋರಪಿ ತತ್ರೇತ್ಯಾಶಜಕ್ಕಾಂ ನಿವರ್ತಯಿತುಮಾಪೋ ವಾ 
ಅರ್ಕ ಇತಿ ಪುನರ್ವಚನಮ್‌ । ನಾದಿತ್ಯೇತರ್ಕಶಬ್ದಃ ಕಿಂತ್ರಪ್ಟೇವಾರ್ಕಶಬ್ದ ಇತ್ಯರ್ಥಃ | ಶರೋ 
Q ನ Q 5 
८००८३३ | 
ಫೇನರೂಪಸ್ತು ಯೋ ಮಂಡೋ ಜಲಸ್ಯಾಸೌ ಸುಸಂಹತಃ। 
ಪೃಥಿವಿ zo ಸಮಾಪನ್ನಸ್ತಸ್ಯಾಂ ಶಿಶ್ಯೇ ಜನಾರ್ದನಃ II 
ತತಃ ಸ ಚಿಂತಯಾಮಾಸ ಸ್ಯಾದಗ್ಗೌರಿತಿ ದೇವರಾಟ್‌ | 
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ತಚ್ಚಿಂತನಾತ್ತಮುತ್ತನ್ನೋ ವಾಯುರಗ್ಗ್‌ಯಭಿಧಾನವಾನ್‌ | 
ಅಗ್ರಜತ್ಥಾದಗ್ರಣೀತ್ವಾದ್ವಾಯೋರರ್ನಿತ್ತಮಿಷ್ಯತೇ ॥ ಇತಿ ಪ್ರವೃತ್ತೇ ॥ 

ಶಕ್ತಿವಿಸ್ರಂಸನೇ ಚಾಪಿ ಶಯನೇ ಚಾಪಿ ಕೀರ್ತಿತಃ | 

ಶ್ರಮಶಬ್ದೋ ಹರೇರ್ನೈವ ಶಕ್ತಿವಿಸ್ರಂಸನಂ ಕ್ಲಚಿತ್‌ | 

ಅತೋ ಹರೇಃ ಶ್ರಮೋ ನಾಮ ಶಯನಂ ಸಂಪ್ರಕೀರ್ತಿತಮ್‌ ॥ ಇತಿ ಬ್ರಹ್ಮತರ್ಕೇ | 


ತಸ್ಯಾಮಶ್ರಾಮೃದಿತಿ ಸಾಧಿಕರಣತ್ವಾಚ್ಚ ಶಯನಂ ಯುಕ್ತಮ್‌ | ನ ಹಿ ಪೃಥಿವ್ಯಾಂ ಶ್ರಮೋ 


ನಾಮಾಂತಃಕರಣಧರ್ಮೋ ಯುಜ್ಯತೇ | ಅಧಿಕರಣಪರಂಪರಾಕಲ್ಲನಂ ಚ ಕ್ಲಿಷ್ಠಕಲ್ಪನಮ್‌ | 


ಸೃಷ್ಟ್ವಾ ಸ ಪೃಥಿವೀಂ ವಿಷ್ಣುಃ ಶೇತೇ5 Hoses ಬ್ಹಿಮಧ್ಯಗಃ I 

ತಸ್ಲಾಂ ಪಥಿವ್ನಾಂ ಶ್ರೇತಾಖ್ಲೇ ದೀಪೇ WOT WAH. Se || ಇತಿ ಮುಕಿಸಂಹಿತಾಯಾಮ್‌ ॥ 
ತಪ್ತ ಆಲೋಚನಾಯುಕ್ತಸ್ಪಸ್ನಾತ್ಪಾರ್ಯಾರ್ಥಕಾಮನಾ | 

ತಪ್ಪತಾ ತು ಹರೇರುಕ್ತಾ ಕುತೋ ದುಃಖಂ ಹರೇಃ ಪ್ರಭೋಃ ॥ ಅತಿ ಬ್ರಹ್ಮತರ್ಕೇ ॥ 


ಅಶ್ಪಸ್ತರೂಪೋ ಬ್ರಹ್ಮಾ: ಭೂದ್‌ ಅಶರೂಪಾಜನಾರ್ದನಾತ್‌ | 


ತತ್ರ ಸನ್ನಿಹಿತೋ ವಿಷ್ಣುರಶ್ಡರೂಪಃ ಸ್ವಯಂ ಪ್ರಭುಃ ॥ ಇತಿ ಚ॥ 


ತಥಾ ಹಿ ಬೃಹದ್ಭಾಷ್ಯಮ್‌ — (3/3) 


ವಾಯುರಗಿರಿತಿ ಪ್ರೋಕೋ DN ಣೀತ್ವಾದಥಾಂಗಿನಾಮ್‌ | 
ನೇತೃತ್ವಾದದನಾಚ್ಚಾಪಿ ತಸ್ಯ ಸ್ರಷ್ಟಾ ಜನಾರ್ದನಃ II 

ಸ ವಾಯುರ್ವಾಯುರೂಪೇಣ ಜಗತ್ತಾತಿ ಶರೀರಗಃ | 
ಆದಿತ್ಯಸ್ಥೇನ ರೂಪೇಣ ಜಗದ್ಯಾತಿ ಪ್ರಕಾಶಯನ್‌ ॥ 
ಅಗ್ನಿಸ್ಟೇನ ತು ರೂಹೇಣ ಹೂಯತೇ ಸರ್ವಯಷ್ಟಭಿಃ | 
ಆದಾಯ ಯಾತ್ಸಾಯುರಿತಿ ಸ ಏವಾದಿತ್ನ ४०८३ Se II 
ತತಂಬಂಧಾತ್‌ ತು ತನ್ನಾಮ ಸೂರ್ಯಸ್ನಾಗೇಸಥೆವ ಚ। 
ಸಏಷ ಕೂರ್ಮರೂಪೇಣ ವಾಯುರಂಡೋದಕೇ ಸ್ಥಿತಃ T 
ವಿಷ್ಣುನಾ ಕೂರ್ಮರೂಪೇಣ ಧಾರಿತೋತನಂತಧಾರಕಃ। 
ಅಸ್ಯ ಪಾದಾ ಹಿ ಚತ್ಮಾರೋ ಹ್ಯಂಡೋದೇ ಕೋಣಸಂಸ್ಥಿತಾಃ || 
ಉರಸು ಭೂಮಿಸಂಶಿಷಮತಿರಿಚ್ನ ಭುವಂ ಪುನಃ I 
ಪಾರ್ಶ್ವತಃ ಪೃಷ್ಠತಶ್ಚೈವ ಶಿರಶ್ಹೋದಕಸಂಸ್ಥಿತಮ್‌ ॥ 


147 


ಆಕಾಶಮುದರೇ ತಸ್ಯ ದ್ಯೌಃ ಪೃಷ್ಠೇ ಸಂಸ್ಥಿತಾ ವಿಭೋಃ। 

ಏವಂವಿದ್ದಾಂಸ್ತು ಯತ್ರೈತಿ ತತ್ರೈವ ಪ್ರತಿತಿಷ್ಠತಿ ॥ ಇತಿ ಪ್ರಭಂಜನೇ Il 

ಸ್ಥಾನೇಚ್ಛಾ ಚೇತ್‌, ತತ್ರೈವ ಪ್ರತಿತಿಷ್ಠತಿ | 

ಉಪಾಸ್ತೇ ಕೂರ್ಮರೂಪಂ ಯೋ ವಾಯುಂ ಸಂಸ್ಥಿತಿಮಾಪ್ಲುಯಾತ್‌ | 

२१०५३३ ವಿನಿವೃತ್ತಿಂ ವಾ ಲೋಕಂ ಚಾವೃತ್ತಿವರ್ಜಿತಮ್‌ ॥ ಇತ್ಯಧ್ಯಾತ್ಮೇ॥ 

ಸ ಏಷ ಪ್ರಾಣಸ್ತೇಧಾ ವಿಹಿತ' ಇತಿವಚನಾಚ್ಚ 9.00008 | 

ಬಿಭರ್ತ್ಯಂಡಂ ಹರಿಃ ಕೂರ್ಮಸ್ವ್ವಂಡೇ ಚಾಪ್ಯುದಕಂ ಮಹತ್‌ | 

ಉದಕೇ ಕೂರ್ಮರೂಪಸ್ಯ ವಾಯುಃ ಪುಚ್ಚಂ ಸಮಾಶ್ರಿತಃ | 

ವಾಯೋಃ ಪುಚ್ಚಂ ಸಮಾಶ್ರಿತ್ಯ ಶೇಷಸ್ತು ಪೃಥಿವೀಮಿಮಾಮ್‌ | 

ಬಿಭರ್ತಿ ತಸ್ಯಾಂ ಚ ಜಗದಿದಂ ಸರ್ವಂ ಪ್ರತಿಷ್ಠಿತಮ್‌ ॥ ಇತಿ ವೈಭವೇ॥ 

ವಾಯೋಸ್ತು ಕೂರ್ಮರೂಪಸ್ಯ ಪೂರ್ವತಶ್ಚೋದಕೇ ಮುಖಮ್‌ I 

ಆಗ್ನೇಯೇಶಾನಗೌ ಬಾಹೂ ಪಾದೌ ನಿರ್ಯತಿವಾಯುಗೌ ॥ ಇತಿ ಪ್ರಕೃಷ್ಟೇ ॥ ಇತಿ | 
ಆತ್ಮಾ ಬ್ರಹ್ಮಾ ಮೇ ದ್ವಿತೀಯೋ ಜಾಯೇತೇತ್ಯಕಾಮಯತ | ವಾಯುರೇವ ಬ್ರಹ್ಮಾ ಭವತೀತಿ 

ದರ್ಶಯಿತುಂ ವಾಯೋಃ ಸೃಷ್ಟಿ; ಪ್ರಥಮಮುಕ್ತಾ। 

ವಾಯುರೇವ ಯತೋ ಬ್ರಹ್ಮಪದಂ ನಿಯಮತೋ ವ್ರಜೇತ್‌ | 

ಸಹೈವ ಜನನೇ ಪ್ಯಸ್ಥಾತ್ಪೂರ್ವಂ ವಾಯೋರ್ಜನಿಂ ವದೇತ್‌ | 

ಕೃಚಿತ್ತು ಬ್ರಹ್ಮಣಃ ಪೂರ್ವಂ ಪ್ರಾಧಾನ್ಯಾತ್‌ ತತ್ಪದಸ್ಯ UI ಇತಿ ಬ್ರಹ್ಮತರ್ಕೇ ॥ 

ಆತ್ಮಾ ವಿರಿಂಚಃ ಸುಮನಾಃ ಸುಧೌತಶ್ಟೇತಿ ಕಥ್ಯತೇ | 

ಬ್ರಹ್ಮಾ ಚತುರ್ಮುಖಶ್ಚೇತಿ ಪೂರ್ವಜೋ ಯಃ ಪ್ರಜಾಪತಿಃ ॥ ಇತಿ ಶಬ್ದನಿರ್ಣಯೇ Il 
ಸ ಮನಸಾ ಸ್ವೇಚ್ಛಯಾ ವಾಚಂ ಶ್ರಿಯಂ ದೇವೀಂ ಮಿಥುನಂ ಸಮಭವತ್‌ । 

ಮಮ ದ್ವಿಶೀಯೋ ಜಾಯೇತ ಬ್ರಹ್ಮೇತಿ ಭಗವಾನ್‌ ಪರಃ | 

ವೇದಾಭಿಮಾನಿನೀಂ ದೇವೀಂ ಶ್ರಿಯಂ ಸಮಭವತ್‌ ಪ್ರಭುಃ II 

ಸ್ವೇಚ್ಛಯೈವ ಯತಃ ಶಕ್ತಿಸ್ತಾಂ ATSA ಹರೇಃ ಸದಾ | 

ತತಃ ಸಂವತ್ತ್ರರೋನಾಮ ಬ್ರಹ್ಮಾ ಸಮಭವತ್‌ ಪ್ರಭೋಃ॥ 

ತಂ ಗರ್ಭಮುದರೇ ಬಿಭ್ರದ್ಯಾವತ್ತಂವತ್ತರಂ ರಮಾ | 

ತಂ ಜಾತಮತ್ತುಂ ಸ್ವಮುಖಂ ವಿದಾರ್ಯ ಪುರುಷೋತ್ತಮಃ ॥ 


ಶ್ರುತ್ವಾರಾವಂ ಪುನಸ್ತಸ್ಯ ವ್ಯದಧಾತ್‌ ಸೃಷ್ಟಯೇ ಪ್ರಭುಃ ॥ ಇತಿ ಕಾರಣವಿವೇಕೇ | 
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ಬಿಂದುಲೋಪೇನಾಶನಾಯಾ ಮೃತ್ಯುರಿತ್ಯರ್ಥಃ | ""ಅಶನಾಯಾ ಹಿ ಮೃತ್ಯುಃ' ಇತ್ಯುಕ್ತಮ್‌ | 
ಸರ್ವಾಶನನೇತೇತ್ಕರ್ಥೇ ಬಿಂದುಃ | ಆಧಿಕ್ಯೇರಧಿಕಮಿತಿ ಸೂತ್ರಾತ್‌ | ಸಮ್ಯಗಾತ್ಮನೋ ವತ್ತಭೂತಾನ್‌ 
ದೇವಾದೀನ್‌ ರಮಯತೀತಿ ಸಂವತ್ತರಃ | 
ಬ್ರಹ್ಮಣೋ ಭಾಣೆತಿವಚೋ ನಿಃಸೃತಂ ಭಯತೋ ಮುಖಾತ್‌ | 
ತಸ್ಯಾಭಿಮಾನಿನೀ ದೇವೀ ತದೈವೋತ್ಥಾ ಚತುರ್ಮುಖಾತ್‌ । 
ವಾಗೀಶ್ನರೀತಿ ತಾಮಾಹುರ್ವಾಚಂ ಚಾಪಿ ಸರಸ್ಪತೀಮ್‌ ॥ ಇತಿ ಭಾವತತ್ತೆ j£! 
ತದಭಿಮಾನಿತ್ಹಾತ್ಸೈವ ವಾಗಿತ್ಯುಚ್ಕತೇ । ಭಾರೂಪೋ ಇರೂಪಶ್ಚೇತಿ ಭಗವಾನ್‌ ಭಾಣ್‌ 
ತದ್ಯ್ವಂಜಕತ್ವಾದ್‌ ಭಣನಂ ವಾಕ್‌ ॥ ಇತಿ ಚ Il 
ಮಾನಂ ಜ್ಞಾನಂ ಲಯಶ್ಚೈವ ಮರ್ಯಾದಾ ಚೈವ ಕಥ್ಯತೇ । 
ಉತ್ಪಾದನಂ ಚ ಸಂಖ್ಯಾನಂ ಬಲಂ ಚ ಕ್ಷಚಿದುಚ್ಛತೇ ॥ ಇತಿ ಶಬ್ದನಿರ್ಣಯೇ Il 
ವೇದಾಭಿಮಾನಿನಃ ಸರ್ವಾಸ್ತಥಾ ಯಜ್ಞಾಭಿಮಾನಿನಃ | 
ಗಾಯತ್ರಾಮಸೃಜದ್‌ ಬ್ರಹ್ಮಾ ಸ್ವಭಾರ್ಯಾಯಾಂ ಪ್ರಜಾಸ್ತಥಾ || ಇತಿ ಪ್ರಕಾಶಿಕಾಯಾಮ್‌ II 
ಯದ್ಯದ್‌ ८७९ ಸೃಜತ್‌ ಪೂರ್ವಂ ತತ್ತದತ್ತಿ ಜನಾರ್ದನಃ | 
ಅದಿತಿರ್ನಾಮ ತೇನಾಸ್‌ ಭಗವಾನ್‌ ಪುರುಷೋತ್ತಮಃ | 
ಉಪಾಸ್ತೇ ಯಃ ಪರಂ ದೇವಮೇವಮತ್ತೀತಿ ಸರ್ವದಾ | 
ಸ್ವಯೋಗ್ಯತಾನುಸಾರೇಣ HOO SOSA ಭವತ್ತುತ | 
ಬ್ರಹ್ಮರುದ್ರಸುಪರ್ಣಾನಾಂ AOS do ವಿಶೇಷತಃ 
ಪ್ರಾಯೇಣಾತ್ಪೃತ್ವಮಿಂದ್ರಾದೇರನ್ಯೇಷಾಂ ದರ್ಶನಾದಿಕಮ್‌ | 
ಬಹುಲಸ್ಯೇತಿ ಯೋಗ್ಯತ್ವಭೇದಾದತ್ತೃತ್ವಮಿಷ್ಯತೇ ॥। ಇತಿ ಮಾನ್ಯಸಂಹಿತಾಯಾಮ್‌ ॥ 
ಆತ್ಮನೋ ಯಾದೃಶಾ ಭೋಗಾ ಭೋಕ್ತುಂ ಯೋಗ್ಯಾ ಹಿ ತಾದೃಶಾನ್‌ | 
ಭೋಕಾ ವಿಷುರಿತಿ ಧ್ಹಾಯೇತರ್ವಾತ್ನತಂ ಹರೆ ಸ್ಮರೇತ್‌ | 


ಇಲ ನ 
ದೈವತಾನಾಂ ಚ ಸರ್ವೇಷಾಂ ಸರ್ವಾತ್ರಿಧ್ಯಾನಮಿಷ್ಯತೇ ॥ ಇತಿ ಪ್ರವೃತ್ತೇ II 


ಶೆ 
ತಥಾ ಚ ಬೃಹದ್ಭಾಷ್ಯಮ್‌ (3/3) — 
ಇಚ್ಚತೋ ವಿಷ್ಣುಯಜನಂ ಬ್ರಹ್ಮಣಃ ಸಾಧನಾಸ್ಕೃತೇಃ | 
ಶ್ರಮಾತಾಪಾಚ ದೇಹಂ ತಂ ತ್ತಕುಮಿಚಾ ಬಭೂವ x ॥ 
ಇಚ್ಚಯಾ ಚಾಪೃದಕ್ರಾಮತ್‌ ಪ್ರಾಣೈಃ ಸಹ ಪಿತಾಮಹಃ | 
ಯಶೋವೀಯರ್ಯನಿಮಿತ್ತತ್ವಾತ್‌ ಪ್ರಾಣಾಸ್ತನ್ನಾಮಕಾಃ X Sol 
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es ९ ಚಾಪಿ ಸಂಜಾತೇ ४,5९5 ॐ ನ ತದಿಚಯಾ। 
ತಾಪೇ ಪ್ರಾಣಾ ನಿಃಸರಂತಿಸಾ ಚ ಕೀಡಾ ವಿಭೋ Zo il 
ಬೃಂಹಮಾಣಂ ಶರೀರಂ ತು ಪುನರ್ದಷಾ,, ಪಿತಾಮಹಃ 


9 


ಪ್ರವೇಷ್ಟುಂ ತಚ್ಚರೀರಂ ಚ ಕಾಮಯಾಮಾಸ ಸ ಪ್ರಭುಃ॥ 
ಪುನಸ್ಪಸ್ಥಿನ್‌ ಪ್ರವೇಶಾಯ ಶವರೂಪಸ್ಯ ಮೇಧ್ಯತಾಮ್‌ | 
ಐಚ್ಛತ್ತೇನೈವ ದೇಹೀ ಸ್ಯಾಮಿತಿ 3३९२5९४ ಚ Il 
SAW NS ळ> ದ್ವಿತೀಯಂ ವಪುರಗ್ರಹೀತ್‌ | 

0०0००० ಮಹಾಯಜೇs ಥಾಶ್ಚಾಕಾರಂ ಪಿತಾಮಹಃ II 
ಶ್ವೈತೀಭಾವಾತ್ಮರಂ ಯಸ್ಮಾತ್ರಜ್ಞಜ್ಛೇರತೋಶ ಶ್ಹನಾಮಕಮ್‌ I 
ಯದರ್ಥಂ ಶ್ವೇತತಾಮಾಪ ತದ್ದೇಹೋ ಮೇಧ್ಯತಾಮಪಿ || 
ಅಶ್ಚಮೇಧಃ ಸ ಯಜ್ಞೋ ಭೂನ್ನಾಮ್ನಾ ತೇನ ತದಾ ಕೃತಃ | 
ಶ್ವೈತೀಭಾವಂ ಗತೇ ದೇಹೇ ಪುನರ್ಮೇಧ್ಯೇ ಯತಃ ಸ್ಥಿತಃ Il 
ಅತೋತಶ್ಲಮೇಧನಾಮಾತಸ್‌ ಬ್ರಹ್ಮಾ ಶುಭಚತುರ್ಮುಖಃ। 
ಅಶ್ಟೋ ಭೂತ್ವಾಯತೋ ಮೇಧ್ಯಃ ಸೋರಭವತ್‌ ತೇನ ವಾ ಸ್ಮೃತಃ || 
ಮೇಧೋ ०३०६६३ ಸಮುದ್ದಿಷ್ಟೋ ಯಾಜ್ಞೇಯಂ ಮೇಧ್ಯಮುಚ್ಯತೇ। 
ಶುದ್ಧಂ ಮೇಧ್ಯಮಥಾಪಿ ಸ್ಯಾದೇವಂವಿದ್ಯೋತಶ್ಲಮೇಧವಿತ್‌ || 
ತಮಶ್ಚರೂಪಮಾತ್ಮಾನಮನಿವಾರಿತವದ್‌ ವಿಭುಃ । 
ಚಾರಯಾಮಾಸ ರೂಪೇಣ ತದನ್ನೇನ ಪುಮಾತನಾ Il 
ಸರ್ವಸ್ಸಿನ್‌ ಭುವನೇ ಚಾಬಂ ತದಂತೇ ಪರಮಾತನೇ।॥ 
ಸಸಿನ್‌ ಸ ತಾಯ ಸಂಕಲ್ಪ್ಯ ಯಜ್ಞ ಆಲಭತಾತ್ಮವಾನ್‌ Il 
ಅಜಾದಿಕಾನ್‌ ಪಶೂನನ್ಯದೇವಸ್ಥಪರಮಾತ್ಮನೇ | 
ಕರ್ತೃತ್ವೇನ ಪಶುತ್ತೇನ ಯತ್ನಲಂ ತದಶೇಷತಃ II 
ಮಮ ಸ್ಯಾದಿತಿ ಮನ್ಹಾನಃ ಸೋತಶ್ಲರೂಪಮಧಾರಯತ್‌ | 
ಅಬುದ್ದಿಪೂರ್ವಮರಣಾತ್‌ ಸ್ಪರ್ಗಶ್ಥಾಪಿ ಪಶೋರ್ಭವೇತ್‌ ॥ 
ಜ್ಞಾನಪೂರ್ವಮೃತೇಃ ಪುಂಸಃ ಕಿಮು ವಕ್ಷವ್ಯಮಿತ್ಯಜಃ | 
ಏವಂ ಸೂರ್ಯೋ ಪ್ಯಶ್ಲಮೇಧನಾಮಾ ಸಂವತ್ತರಾಭಿಧಃ II 
ಸೂರ್ಯೇ ಸ್ಥಿತೋ ಯತೋ ಬ್ರಹ್ಮಾ ಹೃಶ್ಹಮೇಧಾಭಿಧಃ ಸ್ವಯಮ್‌ | 
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ಸೂರ್ಯೇ SIDE ಸೂರ್ಯಾತ್ಮಾ ಬ್ರಹ್ಮಾsಸೌ ಪರಿಕೀರ್ತಿತಃ Il 
ಅಗ್ನೌ ಸ್ಥಿತೋ ಯತಃ ಸೋಠರ್ಕಸ್ತಸ್ಮಾದಗ್ನೌರಿತೀರ್ಯತೇ | 
ಬ್ರಹ್ಮಾತತಾ ಯತೋ ಲೋಕಾಸ್ತದಾತ್ಮಾನಸ್ತತೋ ಮತಾಃ II 
ಬ್ರಹ್ಮಸೂರ್ಯಾಗ್ಗೌಲೋಕೇಷು ವ್ಯಾಪ್ರೈಕಾ ದೇವತಾ ಹರಿಃ | 
ತಾದೃಶಂ ನೃಹರಿಂ ಜ್ಞಾತ್ವಾ ಪುನರ್ಮ್ಯತ್ಯುಂ ಜಯನ್ನಸೌ Il 
ಸದೈವ ವರ್ತತೇ ಬ್ರಹ್ಮಾ ಪುನರ್ಮ್ಮತ್ಕುರ್ಮತಿಃ ಸ್ಮೃತಾ | 
ನೈನಂ ಮೃತ್ಯಾತ್ಥಕೋ ಮೃತ್ಯುಃ ಪ್ರಾಪ್ನೋತಿ ಹರಿಸೇವನಾತ್‌ ॥ 
ಯಸ್ಮಾನ್ನ ಸಿಂಹೋ ಮೃತ್ಯೋಶ್ಚ ०२४७००३२5४. ವೈ ಭವೇತ್‌ । 
SISOS ತಥಾಠತ್ತೃತ್ವಾದಾತ್ಮಾಂಸೌ ಬ್ರಹ್ಮಣಃ ಸ್ಮೃತಃ | 
ಆದಾನಾದಾತ್ತ ನಿರ್ಮಾಣಾದಾತ್ತಜ್ಞಾನಾತ್‌ ತಥೈವ Ul 
ಏತಾಸಾಂ ದೇವತಾನಾಂ ಚ ಬ್ರಹ್ಮೇಶತ್ಟೇನ ವರ್ತತೇ। 
ನಸಿಂಹಸ್ನ ಸದಾ ಜಾನಾದ್‌ ಧ್ನಾನಾಚ ತದನುಗ್ರಹಾತ್‌ Il 
9 5 ea 3 ಚ — 
ಇತಿ ಮಹಾಸಂಹಿತಾಯಾಮ್‌ ॥ ಇತಿ II 
ತಥಾ ಹಿ ಬೃಹದ್ಭಾಷ್ಯಮ್‌ (3/3) — 
ದ್ವಯಾ ಬ್ರಹ್ಮಸುತಾಸ್ತತ್ರ ದೈತೇಯಾ ಬಹವಃ X) Sos | 
ತಮೋರೂಪಾಃ ಸತ್ತರೂಪಾ ಅಲಸಂಖ್ಯಾಃ ಸುರಾಃ Xj S9! Il 
ನ eJ ಶಿ ew 
ಬಹುತ್ವಾತ್‌ ತೈರ್ಜಿತಾ ದೇವಾಃ ಶಂಕರಸ್ಯ ವರೇಣ ಚ। 
ಯಜೇನ ವಿಷ್ಣುಮಭ್ಛರ್ಚ ತತ್ರೋದಾತಬಲೇನ ಚ II 
em fo 5 2 2 ne 
ಜಯಾಮೈನಾನಿತಿ ಸ್ಕೃತ್ವಾ ವಹ್ಮ್ಯಾದೀನಷಪ್ಯಚೂಚುದನ್‌ | 
ಔದ್ಧಾತ್ರೇ5ಗ್ರೌಮುಖಾಃ ಸರ್ವೇ ಇಂದ್ರರುದ್ರೌ ಚ ವೇಧಿತೌ II 
ಅಸುರೈಃ ಪಾಪಪೂಗೇನ ಮುಖ್ಯವಾಯುಂ ತತೋತಬ್ರುವನ್‌ | 
ದೈತ್ಯಾಸ್ತಂ ವೇದುಮೀಪಂತೋ ಧಸಾ ನೇಶುಶ ಸರ್ವಶಃ Il 
೨ Q ^ ಯ = ಚ 
ಪಾಂಸುಪಿಂಡೋ ಯಥಾ ವಜ್ರಶಿಲಾಂ ಪ್ರಾಪ್ಶೈವ ನಶ್ಯತಿ | 
ತಸ್ಮಾದಖಂಡಶಕ್ತಿಃ ಸಮುಖ್ಯವಾಯುರುದಾಹೃತಃ II 
ಶಾಪೈರಥ ವರೈರ್ವಾಠಪಿ ನಾಸ್ಯ ಪ್ರತಿಹತಿರ್ಭವೇತ್‌ । 


ಸ್ವೇಚ್ಛಯೈವಾನುಸಾರೇಣ ವಿನಾ ಕುತ್ರಾಪಿ ಪುತ್ರಕ ॥ 
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ಏವಂವಿದಪಿ ಪಾಪೇಭ್ಯಃ ಶತ್ರುಭ್ಯೋತಪಿ ಪ್ರಮುಚ್ಯತೇ। 
ಸವಾಯೂ ರುದ್ರಶಕ್ರಾದೇರ್ವಾಸುದೇವಬಲಾಶ್ರಯಃ॥ 
ವಿಮೋಚ್ಯ ಪಾಪಸಂಘಾತ್ತಂ ದಿಶಾಮಂತೇಷ್ಟಥಹಾಕ್ಷಿಪತ್‌ | 
ಉನ್ನುಚ್ಛ ಮೃತ್ಯೋಸ್ತಾಂಶ್ಚೈವಾಧೋರ್ಧ್ವಲೋಕೇಷು ಚಾವಹತ್‌ ॥ 
ಅಗೌರ್ನಾಸಿಕ್ಕವಾಯುಶ್ನ Qs», ಇಂದ್ರಾದಯೋತಖಿಲಾಃ। 
ಸೂರ್ಯಃ ಸೋಮಶ್ವರುದ್ರಶ್ವತೇನೈವ AAC ಸ್ಥಿತಾಃ II 

ay Nasik ಸರ್ವಪೂರ್ಣತ್ವಾದ್‌ ಬೃಹತೀ ತು ಸರಸ್ಪತೀ। 
ಅನಂತವೇದರೂಪತ್ವಾತ್‌ ಸೈವ ಬ್ರಹ್ಮೇತಿ ಕೀರ್ತಿತಾ Il 
ವಿಷ್ಣುನಾ ಬೃಂಹಿತತ್ವಾದ್ವಾ ತತ್ಪತಿರ್ವಾಯುರೀಶ್ಟರಃ | 
ಸಾರತ್ವಾಫ್‌ ಸ್ತ್ರೀಷು ಸಾ ದೇವೀ ಸೇತ್ಯುಕ್ತಾ ಸಾಮರೂಪತಃ ॥ 
ಗೀಥೇತ್ಯುಕ್ತಾ ತದುದ್ದೀಥಃ ಸಾಮಾಖ್ಯೋಠ ರ್ಧತನುಸ್ತಥಾ | 
ಅರ್ಧನಾರೀನರವಪುರ್ವಾಯುಃ ಕುತ್ರಚಿದೀರಿತಃ II 
ಅಯಾಸ್ಯೋ ವಿಶ್ವಸ್ಛಗೃಜ್ಞೇ ತೇನಾವಿಷ್ಟೋರ5ನ್ಹಗಾಯತ | 
ಗೃಹಕೋಶಾದಿಕಂ ಯತ್‌ ಸ್ಟಂ ತದ್ರೂಪ್ಯಸ್ಯ ಸ್ವರಸ್ಥಿತಃ M 
ಭೂಷಣಸ್ಟರ್ಣರೂಪೀ ಚ ಸ ಏವಾಪಿ ಸ್ವರಸ್ಥಿತಃ | 
ವಾಗಿಂದ್ರಿಯಂ ಪೀಠರೂಪಂ ತಸ್ಯ ದೇವಸ್ಯ ಸಂಸ್ಥಿತಮ್‌ I 
7२४४२४९5 हु, २ SHO ಪ್ರಾಣಪೀಠಮಿತಿ ಸ್ಮೃತಮ್‌ | 
ಪವಮಾನಾ ಇತಿ ಪ್ರೋಕ್ತಾ ಮುಖ್ಯವಾಯುತ್ತಯೋಗಿನಃ I 
ಅನಾದಿಕಾಲಸಂಬದ್ದಾ ಯೋಗ್ಯತಾ ಸಾ ಪ್ರಕೀರ್ತಿತಾ | 
ಸರ್ವಾಧಿಕ್ಯಾರೋಹಣಂ ತು ತೇಷಾಮೇವ ವಿಮುಕ್ತಿಗಮ್‌ ॥ 
ಪ್ರಸ್ತಾವಕಾಲೇ ಪ್ರಸ್ತೋತುಂ ಯೋಗ್ಯೋ ವಾಯುಪದಸ್ಯ ಯಃ। 
ಜಪೇದ್ಯಜೂಂಷಿ STOO ತ್ರೀಣಿ ವಿಷ್ಣುಂ ಸದಾ ಸ್ಮರನ್‌ II 
ಅಸತೋಮಾ ಸದಿತ್ಯಾದಿ ವಿಷ್ಣುಪ್ರಾರ್ಥನಭಾಂಜಿ ಚ। 
ದ್ವಾತ್ರಿಂಶಲ್ಲಕ್ಷಣೈಃ ಸಮೃಗ್ಳುಕ್ತಾ ವಾಯುತ್ತಯೋಗ್ಯಕಾಃ I 
ನಿಯಮೇನೈವ ವಿಷ್ಣೋಸ್ತು ಪ್ರಾದುರ್ಭಾವಾ ವಿಶೇಷತಃ | 
ಸಹಸ್ರಾರೇಣ २३४९६१ २३६५३२ ದಕ್ಷಿಣೇ ಕರೇ II 


10८3055995 ಷ್ಟಾಶ್ರಯಾ ಚೈವ ಶತಾವರ್ತೇನ ಕಂಬುನಾ | 
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ವಾಮೇ ಕರೇ ತಥಾs ಬ್ಹೇನ ಸಹಸ್ರದಲಶೋಭಿನಾ ॥ 
ಅಷಾವಿಂಶಲಕಣಾಶ ಗಿರೀಶಪದಯೋಗಿನಃ। 
ಚತುರ್ವಿಂಶತಿಮಾರಭ್ನ ಷೋಡಶಾದಾಸುರಾಃ ಸ್ಲತಾಃ॥ 
ಅಷ ಸಕಾದೃಷಯಶ್ನೋಕ್ತಾಸ್ತ ದೂನಾಶ್ಚಕ್ರವರ್ತಿನಃ | 
ಅಸದ್ದುಖಾತ್ಮಕೋ ಮೃತ್ಯುಃ ಸದಾನಂದೋತಮೃತಂ ಸ್ಥ ಕೃತಮ್‌ II 
ತಮೋ ಜ್ಞಾನಾತ್ಮಕೋ ಮೃತ್ಯುರ್ಜ್ಯೋತಿರ್ಜಾನಾಮೃತಂ ಸ್ಮೃತಮ್‌ II 
ಮೃತ್ಯೋರ್ಮಾರಮೃತಮಿತ್ಯತ್ರ ಮೃತ್ಯುರ್ಮರಣಮೇವ ಚ॥ 
ಏವಂವಿದ್‌ ವಾಯುಪದಯೋಗ್ಯಾ ಉದ್ದಾತಾರ ಏವತು। 
ಯದಾ ಭವೇಯುಸ್ತೇಷು ತದಾ ಯಾಜೀ ತು ವೃಣುಯಾದ್‌ ವರಮ್‌ ॥ 
ಆತ್ಮನೇ ಯಾಜಿನೇ ವಾಪಿ ಹ್ಯುದ್ಧಾತೈವಂವಿಧೋ 0381 
ಆಗಾಯೇತ್‌ ತದ್ಭವೇನ್ನಾತ್ರ ಕಾರ್ಯಾ$ ಭೀಷ್ಟೇ ವಿಚಾರಣಾ ॥ 
ಏವಂ ತಂ ಸಾಮನಾಮಾನಂ ವಾಯುಂ ಯೋ ವೇದ ಸಾದರಮ್‌ I 
ತಸ್ಕೇಷ್ಠಲೋಕರಾಹಿತ್ಯೇ ನಾಶಾ ಕಾರ್ಯಾರರಿಣಾ ಕ್ಷಚಿತ್‌ II 
ತಸ್ಮಾದ್‌ ವಾಯುತ್ತಯೋಗೈೈರ್ಜಿ ಯೇಷಾಂ ಲೋಕಾಃ ಪ್ರಕೀರ್ತಿತಾಃ | 
ತೇಷಾಮಲೋಕಾಶಂಕಾ ಚ ನೈವ ಕಾರ್ಯಾ ಕದಾಚನ | 
ಯಸ್ಥಾನ್ನಾರಾಯಣಸ್ಕಾತಿಪ್ರಿಯಾಃ ಪ್ರಾಣತ್ವಯೋಗಿನಃ I 

- ಇತ್ಯಾದಿ ಮಹಾಸಂಹಿತಾಯಾಮ್‌ ॥ 


ಆಸ್ಕಾದಯತ ಇತ್ಯಯಾಸ್ಯಃ | ಪ್ರಸಿದ್ದಮೃತ್ತ್ಯಮೃತತ್ನಾನ್ಹಾತ್ರ ತಿರೋಹಿತಮಿವಾಸ್ತಿ | ಏಷ ಉದ್ಯಾತೇತಿ 


ವಾಯುತ್ತಯೋಗ್ಯಃ | ತದ್ದೈತಲ್ಲೋಕಜಿದೇವೇತಿ ತಸ್ಮಾದ್ಧರಾಭಿಯಾಚನಮ್‌ ॥ ಆತಿ II 
ತಥಾ ಹಿ ಬೃಹದ್ಧಾಸ್ಯಮ್‌ (3/3) — 
ಇದಮಗ್ರೇಏತಸ್ಮಾಗ್ರೇ ಪರಮಾತ್ಲೆ ವಾಸೀತ್‌ | ತತಃ ಪುರುಷವಿಧೋ ಬ್ರಹಾ55ಸೀತ್‌ | ಪುರುಷೋ 
ವಿಷ್ಣುಸ್ತದ್ವಿಧತ್ವಾತ್‌ ಪುರುಷವಿಧಃ | 
ಏತಸ್ಯ ಜಗತೋ ಹ್ಯಗ್ರ ಆಸೀನ್ನಾರಾಯಣಃ ಪರಃ I 
ಏಕ ಏವ ಶ್ರಿಯಾ ಸಾರ್ಧಂ ತಮಾತ್ಮಾ ಪುರುಷೇತ್ಯಪಿ I 
ಆಹುಸ್ತಸ್ಥಾ ಪುರುಷವಿಧೋ ಬ್ರಹ್ಮಾ ಸಮಭವದ್‌ ವಿಭೋಃ। 
ಬ್ರಹ್ಮಾದೇಶ್ವ ಶ್ರಿಯಶ್ಚೈವ ನಿತ್ಯಂ ವಿಷ್ಣುರ್ಗುಣಾಧಿಕಃ ॥ 


153 


ಯಥಾ ತಥೈವ ರುದ್ರಾದೇರ್ಬ್ರಹ್ಮಾ ಯಸ್ಮಾದ್‌ ಗುಣಾಧಿಕಃ | 
ಏತಸ್ಮಾತ್‌ ಪುರುಷವಿಧತಾ ಬ್ರಹ್ಮಣಃ ಸಂಪ್ರಕೀರ್ತಿತಾ II 

ಸತು ಸರ್ವಾ ದಿಶೋ ದೃಷ್ಟ್ವಾ ನಾನ್ಯದ್‌ ದೃಷ್ಟ್ವಾ ಪಿತಾಮಹಃ | 
ಅಬ್ರವೀದಹಮಸ್ಸೀತಿ ಸ್ವಾಹೇಯತ್ಟಮನುಸ್ಥರನ್‌ II 

ಹಾತುಂ ಶಕ್ಕಮಿದಂ ಸರ್ವಮಾಸೀದೇಕೋರ ಭವಂ 09381 
ಅಹೇಯತ್ಪಂ ಸ್ವರೂಪಸ್ಯ ಸ ಏವಂ ಸಮಚಿಂತಯತ್‌ Il 
ತತೋರ5 ಭವದಹಂನಾಮಾ ಸ ಚಾಭೂತ್‌ ಪುರುಷಾಭಿಧಃ। 
ಓಷಣಾತ್‌ ಸರ್ವಪಾಪಾನಾಂ ಪೂರ್ವಂ ಪುರುಷ ಉಚ್ಯತೇ II 
ನಾರಾಯಣಪ್ರಸಾದೇನ ಯ ಏವಂ ಪುರುಷಾಭಿಧಮ್‌ । 
ವೇದ ಸ್ವಾಭಿಮತಂ ಯಸ್ತು ಪೂರ್ವಂ ಪ್ರಾಪ್ತುಮಭೀಪತಿ | 
ಓಷೇತ್‌ ಸ್ವಯಮನುಷ್ಟಃ ಸನ್‌ ಬ್ರಹ್ಮವಿಷ್ಣುಪ್ರಸಾದತಃ ॥ ಇತಿ ॥ 
SZ, SESH, ಸಹಸಾ ಯತೋ Wes ಸಮಜಾಯತ | 


ಶೇಷ ಶಿ 
ತಸ್ಮಾದದ್ಯಾಪಿ ಚೆ ಕಸ್ಯ ನಿರ್ವಿವೇಕಂ ಭಯಂ ಭವೇತ್‌ ॥ 


४ 
ವಿಮಮರ್ಶ ತತೋ ಬ್ರಹ್ಮಾ ०३7३४८०३ PEC ನಹಿ | 

ಮಯಾ ಸೃಜ್ಯಾ ಯತಃ ಸರ್ವೇ ಇತಃ ಪಶ್ಚಾತ್ರನೋ ಹರಃ ॥ 

ಅತಃ ಕಸ್ಮಾದ್‌ ಬಿಭೇಮೀತಿ ತಸ್ಯ ಭೀತಿರಪೋಹಿತಾ । 
ವಿಷ್ಣೋರತಿಪ್ರಿಯಾತ್ಚಾತ್‌ ತು ತದನ್ಯೇಷಾಂ ಪಿತೃತ್ವತಃ Il 

ಕಸ್ಮಾದ್‌ ಭಯಂ ಭವೇತ್‌ ತಸ್ಯ ಸಮಾನಾದ್ದಿ ಭಯಂ ಭವೇತ್‌ । 
ವಿರೋಧಿನೋ5 ३४२०१ ಹೀನಾದ್ವಾಪಾರವಶ್ಯತಃ || 

ಹೀನಮೇವ ಯತಸ್ತಸ್ಯ ಸರ್ವಮೇವ WIE | 

ನ ಚ ಜಾತಂ ತದಾ ಸರ್ವಂ ಹರಿರೇವ ಯತಃ ಪರಃ ॥ ಇತಿ ಚ॥ 

ರೇಮೇ ಸ ತತೋ ಬ್ರಹ್ಮಾ ತಸ್ಮಾದೇಕಸ್ಯ ನೋ 0351 

ಅದ್ಯಾಪಿ ಪತ್ನೀಮೈಚ್ಛಚ್ಚ ಸ ಸ್ಫೂಲತ್ವಮುಪಾಗತಃ I 

ದಂಪತೀ ಸಹಿತೌ ಯಾವದ್‌ ಬ್ರಹ್ಮಾ ಚೈವ ಸರಸ್ಪತೀ | 

ತಾವದ್‌ ದೇಹೋತಭವದ್‌ ಬ್ರಹ್ಮಾ ತದಾ ದೇಹಂ ದ್ವಿಧಾ5ಕರೋತ್‌ Il 
ಪಾತನಾತ್‌ ಪತಿಪತ್ನೀತ್ಸಶಬ್ದ ಏನೋರಜಾಯತ | 

ತಸ್ಮಾತ್‌ ತಯೋರೇಕಸುಖಂ ಭವತ್ಯೇವಾರ್ಧಪಾತ್ರವತ್‌ I 


ತತಸ್ತಸ್ಯಾಮುಮೇಶಾದೀಂದೇವಾನ್‌ ಸರ್ವಾನ್‌ ಮನೂನಪಿ। 
ಜನಯಾಮಾಸ ಬೋಧಸ್ಯ ಪ್ರಾಧಾನ್ಯಂ ಹಿ ಮನುಷ್ಯತಾ Il ಇತಿ ಚ॥ 
"ಸರ್ವಜ್ಞಾನಿಪಿ ತು ಸಾ ದೇವೀ ವಿರಿಂಚೋ ಭಕ್ತಿಮತ್ಯಪಿ | 
ತದ್ಭಾರ್ಯತಾಮಾತ್ಮನಶ್ಚ ನಿತರಾಂ ಧರ್ಮಮೀಕ್ಷತೀ II 
ಅನಾದ್ಯನಂತಸಂಬಂಧಮುಭಯೋರಪಿ ಜಾನತೀ। 

ಸ್ತ್ರೀಸ್ವಭಾವಂ ದರ್ಶಯಂತೀ ಸಾsಧರ್ಮಮಿವ ಚೈಕ್ಷತ || 
ನಾನಾಸೃಷ್ಟಿಪ್ರಸಿದ್ಧರ್ಥಂ ಸಾ ಗೋತ್ವಾದಿಕಮಾವುಜತ್‌ | 
ಯಷಭಾದಿರೂಪತಾಂ ಸೋಪಿ ಪ್ರಾಪ್ಯ ಸೃಷ್ಟೇದಮಂಜಸಾ ॥ 
ಸರ್ಜನಾತ್‌ ಸೃಷ್ಟಿನಾಮಾ5 ಭೂತ್‌ ತದ್ದಿತ್ರತ್ತುತ್ರತಾಂ ವ್ರಜೇತ್‌ I 
ಪಿಪೀಲಿಕಾಂತರುದ್ರಾದ್‌ ಯಥಾಯೋಗ್ಯತ್ವಮಾತ್ಮನಃ ॥ 
ಅಥಾನ್ನಾದಮಥಾಷ್ಯನ್ನಂ ಸಕ್ಷಾ sores ವಿಚಿಂತಯತ್‌ | 
ಓಷ್ಠದ್ದಯಂ ಮಮಂಥಾಂತರ್ಹಸೌ ಚೈವ ಪರಸ್ಪರಮ್‌ ॥ 
ತನ್ಮುಖಾಚೆ MC ಹಸ್ತಾ! ಭ್ಯಾಮಂತರಗ್ಗೌರಜಾಯತ | 

ಏವಂ ಸರ್ವಸ್ಯ ಹೇತುತ್ವಾತ್‌ ಸರ್ವಸ್ಯಾಪಿ ಪತಿತ್ನತಃ II 

ಸರ್ವೇ ದೇವಾ ಏಷ ಏವೇತ್ಯಾಹುರ್ವೇದವಿದೋ ಜನಾಃ | 
ಸ್ಪತಂತ್ರೇಷು ಯತಃ ಶಬ್ದಾವರ್ತೇಯುಃ ಸರ್ವ ಏವ ಚ॥ 

ಸ ರೇತಸಃ ಪುನಃ ಸೋಮಮಸ್ಕಜದ್‌ ಬ್ರಹ್ಮವಿದ್ದರಃ | 
ಸರ್ವಾಧಿಕೋಂಪಿ ಯೋಗ್ಯತ್ಹ್ವಾನ್ಪರ್ಶಧರ್ಮತಯಾ ಪುರಾ॥ 
ಅವಮೋ ಯೋಗ್ಯತಾಹೀನಾನಪ್ಯಾಯುರ್ಮಾತ್ರತೋಧಧಿಕಾನ್‌ | 
ಯತೋಸಸ್ರಾಗತಿಸೃಷ್ಟಿಸ್ತಂ ದೇವಂ ಯೋ ವೇದ ಪೂರುಷಃ Il 
ವಿಷ್ಣೋಃ ಪ್ರಸಾದತಃ ಸೃಷ್ಟಿಂ ದೇವಲೋಕೇ ಸ ಜಾಯತೇ। 
ಆತ್ಮಯೋಗ್ಯಾನುಸಾರೇಣ ಸುಖಜ್ಞಾನಾದಿಯುಕ್ತತಾ ॥ ಇತಿ ಬ್ರಹ್ಮತರ್ಕೇ ॥ 


ತಥಾಹಿ ಶ್ರೀಮಹಾಭಾರತತಾತ್ತರ್ಯನಿರ್ಣಯಭಾವಪ್ರಕಾಶಿಕಾಯಾಂ 
ಭಾವಿಸಮೀರಾಃ ಶ್ರೀವಾದಿರಾಜತೀರ್ಥಪೂಜ್ಯಚರಣಾಃ 
ಶ್ರೀಯಷಭಸೂಕ್ತಮಿತ್ಹಂ ವ್ಯಾಚಖ್ಯುಃ — 


ಹರಿಃ ಓಮ್‌ ॥ ಯಷಭೋ ವೈರಾಜಃ, ಯಷಭಃ ಶಾಕ್ಷರೋ ವಾ। ADIPIS | 
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ಅನುಷುಪ್‌, 5 ८००२००१ 3) (१3०7९० 10/166) ७९७०० 
उड , WOOT ಯಥಾಶಕ್ಕರ್ಥ ಉಚ್ಯತೇ | 


Itm, 


[| [| [| 
ಯಷಭಂ ಮಾ ಸಮನಾನಾಂ ಸಪತ್ನಾನಾಂ ವಿಷಾಸಹಿಮ್‌ । 


ಹಂತಾರಂ ಶತ್ರೂಣಾಂ ಕೃಧಿ ವಿರಾಜಂ ಗೋಪತಿಂ ಗವಾಮ್‌ ॥ 1॥ 


ಸಮಾನಾನಾಂ ಸಪತ್ನಾನಾಂ ಮಧ್ಯೇ ವಿಷಾಸಹಿಂ ವಿಶೇಷೇಣ ಸಹನಶೀಲಂ ಜ್ಯೇಷ್ಠಕನಿಷ್ಠರೋ 
a yf STO Wooo gs ಪುತ್ರತ್ಛೇನಾರ್ಧರಾಜ್ಯಾರ್ಹತ್ನಾತ್‌ ಸಮಾನಾನಾಮಿತ್ಯುಕ್ತಮ್‌ | ಅತ ಏವ 
""ಶತ್ರೂಣಾಮ್‌'' ಇತ್ಯನುಕ್ತಾ " ಸಪತ್ನಾನಾಮ್‌ ಇತ್ಯುಕ್ತಮ್‌ | ಸಮಾನಾ wee ಕುಂತೀಗಾನ್ಜಾರ್ಯ್‌ 
ಯೇಷಾಂ ತೇ ತಥೋಕ್ತಾಃ ಸಪತ್ನಾಃ | ಲೌಕಿಕಸಂಬಂಧಮಭಿಪ್ರೇತ್ಯೇತ್ಳಮುಕ್ತಮ್‌ | ವಸ್ತುತೋಶಸ್ಥಾಕಂ 
ಸುರತ್ತೇನ ತೇಷಾಮಸುರತ್ನೇನ ಸಹಜೋ ವಿರೋಧ ಇತಿ ಸೂಚನಾಯ ಶತ್ರೂಣಾಮ್‌ ಇತಿ ವಕ್ಷ್ಯತಿ | 
ಸಭಾಯಾಂ ದ್ರೌಪದೀಕಚಗ್ರಹಣಾದಿಮಹಾಪರಾಧೇ ಕೃತೇಠಪಿ ಹರಿಸಂಕಲ್ಪಮನುಸೃತ್ಯ ತತ್ಕಾಲೇ 
ಸೋಡ್ವಾ ಸ್ಥಿತತ್ವಾತ್‌ ದ್ವಿಷಾಸಹಿಮ್‌ ಇತ್ಯುಕ್ತಮ್‌ | ಮಮ ಸಹನಮಪಿ ವಿದ್ದಿಷಾಂ ವಿಷೋಪಮಮಿತಿ 
ಸೂಚನಾಯ ಸಂಹಿತಾಯಾಂ ''ಸ'ಕಾರಸ್ಸ ''ಷ'ಕಾರಃ | ಅತ ಏವ ಹಂತಾರಮ್‌ ಇತಿ DI 3 | 
ಯಷಭಂ ಶ್ರೇಷ್ಠಮ್‌, ಮಾ ಮಾಮ್‌ | ಪ್ರಾಗುಕ್ತಂ ಸಹನಮಶಕ್ತ್ವ್ಯಾ ನೇತಿ ಸೂಚನಾಯ ಚುಷಭಮ್‌ 
ಇತ್ಯುಕ್ತಮ್‌ | ಶತ್ರೂಣಾಂ ಹಂತಾರಂ ಕೃಧಿ ಕುರು | ವಿರಾಜಮ್‌ “Tow ದೀಪ್‌” ಇತಿ ಧಾತೋಃ 
ವಿಶೇಷೇಣ ಪ್ರಕಾಶಂ ಕುರು | ಗವಾಂ ವಿದ್ಯಾನಾಂ ಮಧ್ಯೇ ಗೋಪತಿಮ್‌, ( ಪೀಠೇ ರತ್ನೋಪಕ್ಸೃಷ್ಟೇ 
ರುಚಿರರುಚಿಮಣಿಜ್ಯೋತಿಷಾಸನ್ನಿಷಣ್ಣಂ ಬ್ರಹಾಣಂ ಭಾವಿನಂ ತಾ p ಜ್ವಲತಿ ನಿಜಪದೇ ವೈದಿಕಾ' ಇತಿ Il 


ಅಹಮಸ್ಸಿ ಸಪತ್ನಹೇಂದ್ರ ಇವಾರಿಷ್ಟೋ ಅಕ್ಷತಃ | 


ಅಧಃ ಸಪತಾ ಮೇ ಪದೋರಿಮೇ ಸರ್ವೇ ಅಭಿಷ್ಠಿತಾಃ 11211 
ಇಂದ್ರ ಇವ "“ರೀಜ್‌್‌ ಕ್ಷಯೇ'' ಇತಿ ಧಾತೋಃ YOR? ನಾಶರಹಿತಃ, ಅಕ್ಷತಃ ಕ್ಷತರಹಿತಃ ಸನ್‌ 
ತಹಾ ಸಪತ್ನಾನಾಂ ಹಂತಾ ಅಸ್ತಿ । ಇಮೇ ಸರ್ವೇ ತ್ನಾ ಮೇ ಪದೋರಧಃ ಅಭಿಷ್ಠಿತಾಃ ಅಭಿತಃ 
ಸ್ಥಿತಾಃ ಭವಂತು | ಏತದ್ದಾಕ್ಕಂ ಸ್ವವಿಷಯಮಿತಿ ದರ್ಶನಾಯ್ಕೆವ ದುರ್ಯೋಧನಶಿರಸಿ ಪುನಃ ಪುನಃ 


ಪದಾ ಭ್ಯಾಂ ನನರ್ತ | ಏವಂ ಚ ಮೂಲೇ ಪದೇತಿ ಪದಂ ಜಾತ್ಯೈಕವಚನಮಿತಿ ಜ್ನೇಯಮ್‌ | 


ಅತ್ರೆ ಅವ PS à ನಹ್ಯಾಮ್ಯುಭೇ ಆರ್ತೀ ಇವ ಜ್ಯಯಾ | 
ವಾಚಸ್ಪತೇ ನಿಷೇಧೇಮಾನ್‌ ಯಥಾ ಮದಧರಂ ವದಾನ್‌ 1131 
ಅತ್ತೆ ವ ಮಮ ಪದೋರಧಸ್ತಾದೇವ ಜ್ಯಯಾ ಮೌರ್ವ್ಯಾ ಉಭೇ Baer, ಆರತಂ ಸಂತತಂ 


ಜ್ಯಯಾ ನೀಯೇತೇ ಇತಿ ७९९६, ಧನುಷ್ಕೋಟೀ ಇವ, ವೋತಪಿ ಪರಸೇನಾಸ್ಥಾನಿವ | 
ಉಭಯಸಮುಚ್ಚಯಾರ್ಥಮ್‌ ""ಅಪಿ'' ಶಬಮ್‌ | ರಣರಂಗಮಧ್ಯಸಿತೇ ತೇ ಉಭಯಸೇನೇ Des. ವ 


ಇರ್ಲಿಲ್ಲ 
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ಕಥನಾತ್‌ ವ ಇತ್ಯುಕ್ತಮ್‌ | ನಹ್ಯಾಮಿ ""ಣಹ ಬಂಧನೇ'' ಇತಿ ಧಾತೋಃ, ಬಧ್ದಾಮಿ, 
ಬದ್ದವದಿತಸ್ತತಶ್ನಿಲತುಮಪಿ ನ ಮುಂಚಾಮೀತಿ ಸೂಚನಾಯ ನಹ್ಯಾಮಿ ಇತ್ಯುಕ್ತಮ್‌ | ಏಕೇನೈಕ- 
ದೈವೋಭಯಕಟಕಬಂಧನಸ್ಯಾಸಂಭಾವನಾಪರಿಹಾರಾಯ ಜ್ಯಾನಿದರ್ಶನಮದರ್ಶಿ | ಹೇ ವಾಚಸ್ಪತೇ 
ಸಕಲವಿ ಸರ್ವಾನ್‌ ಮತ್ತಃ ಅಧರಮ್‌ ಅಧಸ್ಥಾದೇವ ವದಾನ್‌ ವಕ್ಕನ್‌ ನಿಷೇಧ ಸಾಧಯ | ""ರಾಧಸಾಧ 
ಸಂಸಿದ E ಇತಿ ಧಾತುಃ | ಭೀಮರೂಪೇ ಭಾವಿನಿ ಮಮ ಮಧ್ವರೂಪೇ ಚ ಪ್ರತಿವಕ್ತಾ ಕೋಠಪಿ ಯಥಾ 
ನ ಭೂಯಾತ್‌ ತಥಾ ಸಾಧಯೇತಿ ಭಾವಃ | 

ಅಭಿಭೂರಹಮಾಗಮಂ ವಿಶ್ವಕಮೇಣ ಧಾಮ್ನಾ I 


ಆ ವಶ್ಚಿತ್ರಮಾ ವೋ ವ್ರತಮಾವೋತಹಂ ಸಮಿತಿಂ ದದೇ III 
ಅಹಂ ವಿಶಕರ್ಮಣಾ ಸಕಲಜಗತೃರ್ತಾ, ವಿಶ್ವಸ್ಯ ಕರ್ಮ ಸಕಲಜಗತ ಶೈಷ್ಟಿಸಂಹಾರಾದಿಕರ್ಮ 
ಯಸ್ಮಾತ್‌ =: ವಿಶಕರ್ಮೇತಿ ವಿಗ್ರಹಃ । ಧಾಮ್ನಾ ಸಕಲಜಗದ್ದಾರಕೇಣ ಚ ನಾರಾಯಣೇನ । ಅಭಿಭೂಃ 
ಅಭಿಭಾವಯತಿ ಪರಾನ್‌ ಪರಾಭಾವಯತೀತ್ಯಭಿಭೂಸನ್‌ | ಇಹ ಆಗಮಂ ನಾರಾಯಣಾಜ್ಞಯಾ 
ಸರ್ವವಿಜಯೀ ಸನ್‌ ಅಹಮಿಹಾಗಮಮ್‌ I SOR) TO ಪೂರ್ವಾಚಾರ್ಯೆಃ 
""ಅಜ್ಞಾಮನ್ಯೈ ರಧಾರ್ಯಾಮ್‌' ಇತಿ | * ಭೂಮಾವಾಗತ್ಯ ಭೂಮನ್‌'' ಇತಿ | ""ದುರ್ಭಾಷ್ಯಂ ವ್ಯಸ್ಯ 
DARE? ಇತಿ ಚ | ಆ ಸಮಂತಾತ್‌, ವಃ ಚಿತ್ತಂ ಆ ಸಮಂತಾತ್‌ ಸಂ ಸಮೀಚೀನಾಂ ಚ 93 ''ಇಣ್‌ 
n3? ಇತಿ ಧಾತೋಃ ಜ್ಞಾನಂ ಜ್ಞಾನಫಲಭೂತಾಂ ಸದ್ಧತಿಂ ಚ ಅಹಮೇವ ಆದದೇ ಬಲಾದಪಹೃತ್ಯ 
ಮಮ ವಶಮಕರವಮಿತ್ಯರ್ಥಃ | ಏತತ್‌ ತು "ತೇಷಾಂ ಪುಣ್ಯಾನಿ QUOS" ಇತ್ಯಾದಿನಾ 
ಭೀಮವಾಕ್ಯಾನುವಾದವ್ಯಾಜೇನ ಗ್ರಂಥಕಾರೇಣೈವೋಕ್ತಮ್‌ ॥ 
ಯೋಗಕ್ಷೇಮಂ ವ ಆದಾಯಾಂಹಂ ಭೂಯಾಸಮುತ್ತಮ ಆವೋ ಮೂರ್ಧಾನಮಕ್ರಮೀಮ್‌ | 
ಅಧಸ್ಪದಾನ್ಮ ಉದ್ದದತ ಮಂಡೂಕಾ ಇವೋದಕಾನ್ಫಂಡೂಕಾ ಉದಕಾದಿವ ISI 
ಯೋಗಕ್ಷೇಮಂ ಕಾಮ್ಯತಪಆದಿನಾ ಲಬ್ದಮ್‌, 538 ಯೋಗಕ್ಷೇಮಮ್‌, ಆದಾಯ ಮತ 
ತತ್ಯತಪುಣ್ಯವಶಾತ್‌, Quo. ಅಪಹೃತಪುಣ್ಯವಶಾಚ್ಚ ಉತ್ತಮಃ ಭೂಯಾಸಮ್‌ | ಆ ಸಮಂತಾತ್‌ 
ರಣರಂಗೇ ಪತಿತಾನಾಂ ವಃ ಮೂರ್ಧಾನಮ್‌ ಅಕ್ರಮೀಮ್‌ ಅಕ್ರಮಮ್‌, ""ಕ್ರಮು ಪಾದವಿಕ್ಷೇಪೇ'' 
ಇತಿ ಧಾತೋಃ ಪದ್ಭ್ಯಾಮಾಕ್ರಮ್ಯ ಅತಿಷ್ಠಮ್‌ | ಯೂಯಂ ಸರ್ವೇ ಉಕವಿಧಯಾ 
ಮೂರ್ಧಾನಮಾಕ್ರಮ್ಯ ADA, ಮಮ ಪದಾತ್‌ ಪಾದಾತ್‌ ಅಧಸ್ವಾತ್‌ ಉದ್ದದತ ಉಚ್ಚೈರಾಕ್ರೋ(9?) 
ಶಂ ಕುರುತ । ""ವದ ವ್ಯಕ್ತಾಯಾಂ ವಾಚಿ'' ಇತಿ ಧಾತುಃ । ತತ್ರ ದೃಷ್ಟಾಂತಮಾಹ | ಉದಕಾತ್‌ ಅಧಃ 
ಪಂಕೇ ಮಂಡೂಕಾ DDI ""ದ್ವಿರ್ಬದ್ದಂ ಸುಬದ್ಧಂ ಭವತಿ'' ಇತಿ ನ್ಯಾಯೇನ ಏವಂ ಸ್ಥಿತಿರಪರಿಹಾರ್ಯೇತಿ 
ಸೂಚನಾಯ ತಮೇವಂ ದೃಷ್ಟಾಂತಂ WNW I ಏತಚ್ಚೋಕ್ತಂ ಪೂರ್ವಾಚಾರ್ಯೆಃ ""ಆಕ್ರೋಶಂತೋ 
ನಿರಾಶಾ'' ಇತ್ಯಾದಿನಾ | ಶ್ರುತ್ಯರ್ಥಸ್ಯ ಭೀಮಚರಿತ್ರಸ್ಯ ಚೇಷದಪಿ ವೈಲಕ್ಷಣ್ಯಾಭಾವಾತ್‌ ಅನನ್ಯವಿಷ 
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ಯೈವೇಯಂ ಶ್ರುತಿರಿತಿ ಯುಕ್ತಮುತ್ತಶ್ಯಾಮಃ ॥ (ಮಂತ್ರಜಾತಮೇತ್‌ ಸಾಯಣೇನ ವೇಂಕಟಮಾಧವೇನ 
ಚ ಸ್ಫುಟಮ್‌ ಅನ್ಯಥಾ ವ್ಯಾಖ್ಯಾತಮ್‌ 1) 
ವಾಮೇನ ಪಾದೇನ ಶಿರಃ ಪ್ರಮೃದ್ಯ ದುರ್ಯೋಧನಂ ನೈಕೃತಿಕೇತ್ಯವೋಚತ್‌ Il 
ಭಾರತೇ (ಶಲ್ಯ 59/13) 
ತಥಾಹಿ ಭಾರತತಾತರ್ಯನಿರ್ಣಯಃ — 
ಸತಾಂ ಸುಖವಿವೃದ್ಧ್ಯರ್ಥಮಸತಾಂ ಪೀಡನಂ ಹರೇಃ | 
ಯಾವಚ್ಚಾಸುರದುಃಖಂ ಸ್ಯಾತ್‌ ತಾವದ್ದೇವಸುಖಂ ಭವೇತ್‌ ॥ 
ತತ್ರಾಪಿ ತಾರತಮ್ಯೇನ ಬ್ರಹ್ನಣೋತಭ್ಯಧಿಕಂ ಸುಖಮ್‌ | 
ಯಾವತ್‌ ಕ್ಷೀಣಂ ತಮಸ್ತಾವತ್‌ ಪ್ರಕಾಶಸ್ಯ ತು ವರ್ಧನಮ್‌ Il 
ಸರ್ವಸ್ಮಾಚ್ಚ ಕಲೇಃ ಪೀಡಾ ಬ್ರಹ್ಮಣೋ ಭೃಧಿಕಂ ಸುಖಮ್‌ | 
ತಸ್ಮಾತ್‌ ಸತಾಂ ರಕ್ಷಣಾಯ ಸರ್ವಕರ್ಮ ಹರೇಃ ಸ್ಮೃತಮ್‌ ॥ ಇತಿ ಬ್ರಹ್ಮತರ್ಕೇ II 
ತಥಾಹಿ ಬೃಹದ್ಭಾಷ್ಯಮ್‌ — 3/5 
ಎಷ್ಟೋರ್ಬಾಹ್ಮಣಜಾತಿಃ ಸನ್‌ ಬ್ರಹ್ಮಾ ಜಜ್ಞೇ ಚತುರ್ಮುಖಃ। 
ಇತೋತಗ್ರೇ ಜಗತಸ್ತಸ್ಕಾತ್‌ ಕೃತ್ರಜಾತಿರಜಾಯತ | 
ವಾಯುಃ 5८२२००९५ ७०३.०९ ಗರುಡಃ ಶಕ್ರ ಏವ ಚ। 
ಕಾಮಶ್ಚ ವರುಣಶ್ಚೈವ ಸೋಮಸೂರ್ಯೌ ಯಮಸ್ತಥಾ | 
ಏವಮಾದ್ಯಾಃ ಕ್ಷತ್ರಿಯಾಸ್ತು ದೇವಾ ಬ್ರಹ್ಮವಿನಿರ್ಮಿತಾಃ॥ ಇತಿ ವಾಮನೇ II 
(ಜೀವೇಷ್ಟಪಿ ಪ್ರಾಣ ಉತ್ತಮಃ) 
ತಥಾಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ — 
ಪ್ರಾಣ ಏವೈನಮನುಪ್ರವಿಶತಿ ಪ್ರಾಣಮಿತರಾ ದೇವತಾ 
ನ ಪ್ರಾಣಾದಪರಃ ಪರಮಠನುಪ್ರವಿಶತಿ ಪ್ರಾಣ ಏವೈನಮನುಭುಂಕ್ಷೇ | 
ಪ್ರಾಣಮಿತರಾ ದೇವತಾ ನ ಪ್ರಾಣಾದಪರಃ ಪರಮನುಭುಂಕ್ರೇ 
ಪ್ರಾಣ ಏವೈನಮನ್ನಾನಂದೀ ಭವತಿ ಪ್ರಾಣಮಿತರಾ ದೇವತಾಃ | 
ನ ಪ್ರಾಣಾದಪರಃ ಪರಮನ್ಹಾನಂದೀ ಭವತಿ ತಸ್ಮಾದಾಹುಃ ಪ್ರಾಣಪದ್ಧತಿಃ Il 
ಇತಿ ಹಿರಣ್ಯನಾಭತ್ರುತಿಃ II 


(ವಾಯೋರ್ಜೀವೊ ತ್ರಮತ್ವಮವತಾ ರಾದಿಕಂ ಚ ಸದಾನುಸಂಧೇಯಮ್‌) 
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ತಥಾ ಹಿ ಭಾಗವತಾತರ್ಯನಿರ್ಣಯಃ — (11/12/43) 

ಸರ್ವದೇವೋತ್ತಮೋ ವಾಯುರಿತಿ ಜ್ಞಾನಾನ್ನ ಚಾಪರಮ್‌ | 

ಪ್ರಿಯಮಸ್ತಿ ಹರೇಃ ಕಿಂಚಿತ್ತಥಾ ವಾಯೋರ್ಹರೇರ್ವಿದಃ॥ ಇತಿ ಮಾಹಾತ್ಮ್ಯೇ॥ 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಭಾಗವತತಾತ್ಚರ್ಯನಿರ್ಣಯಃ (11/11/44) 

ವಾಯುರ್ಭೀಮೋ ಭೀಮನಾದೋ WD Fo! ಸರ್ವೇಷಾಂ ಚ ಪ್ರಾಣಿನಾಂ ಪ್ರಾಣಭೂತಃ। 

ಅನಾವೃತ್ತಿರ್ದೇಹಿನಾಂ ದೇಹಪಾತೇ ತಸ್ಮಾದ್ಹಾಯುರ್ದೇವದೇವೋ ವಿಶಿಷ್ಟ! ॥ 

ಇತಿ ಮೋಕ್ಷಧರ್ಮೇಷು(ಭಾರತೇ) ॥ 

ತಥಾ ಹಿ ತೈತ್ತಿರೀಯೋಪನಿಷತ್‌ (1/14)— 

चत॑स्रोश्रतस्रो व्याह॑तयः । स वेद ब्रह्मं । सर्वेऽस्मै देवा बलिमाव॑हन्ति 


ಚತಊಸ್ರೋಶತಸ್ರೋಅ ವ್ಹಾಹೃಊತಯಃ । ಸ ವೇಯದಅ WON | 
ಜ ७ 9 e 
ಸರ್ವೇಖು)ಸೆ. ದೇಅವಾ WW? ಲಮಾವಊಹಂತಿ'' ಅತಿ I 
""ನಮಸ್ತೇ ವಾಯೋ ತ್ವಮೇವ ಪ್ರತ್ಯಕ್ಷಂ ಬ್ರಹ್ಮಾಸಿ' ಇತಿ ಚ। 
ತಥಾಹಿ ಬೃಹದ್ಧಾಷ್ಯಮ್‌ — (3/3) 

००४७०३०००९ ವಾಯುಃ | ಅಕ gue ९ ಹಿ Xj ಇತ್ನಸ್ನಾಭಿಪ್ರಾಯಃ ಸ PSS ४१००७०००४९ 
ನಸ ವೇದೇತ್ನಾದಿ। ಪ್ರಾಣ ಇತ್ನಾದಿನಾಮಾನಿ ಪರಮೇಶರಸ್ಥ ನ ಸರ್ವಗುಣಸಂಪೂರ್ಣತಾಂ ವದಂತಿ 
ಕಿಂತು ಪ್ರಾಣನಾದಿಕರ್ಮಕರ್ತೃತ್ವಮೇವ ವದಂತಿ | ಆತ್ಮಶಬ್ದ ಏವ ಸರ್ವಗುಣಪರಿಪೂರ್ಣತ್ಪಂ ವದತಿ | 
ಅಸ್ಯ ಸರ್ವಸ್ಯ ಗುಣಜಾತಸ್ಯಾಯಮಾತ್ಮೈವ ಪದನೀಯ ಆಶ್ರಯೋ  ಯಸ್ಥಾದತಸ್ತಂ 
ಸರ್ವಗುಣವಾಚಕೇನಾತ್ಮಶಬ್ದೇನೈೆವೋಪಾಸೀತ | ಅನೇನ ಹ್ಯೇತತರ್ವಂ ವೇದ ಯಸ್ಮಾತ್‌ 
ಸರ್ವಜ್ಞಾನಪ್ರದಸ್ತಸ್ಥಾತ್‌ ಸರ್ವಗುಣಸಂಪೂರ್ಣಃ ಇತ್ಯೇವೋಪಾಸನಂ ತಸ್ಯ ಯುಕ್ತಮ್‌ | 
ತದುಪಾಸನಾದೇವ ಸರ್ವಜ್ಞತ್ವಾದಯೋ ಭವಂತಿ ಕಿಮು SACS | ""ಪದ್ಯತೇ ಅನೇನ'' ಇತಿ ಪದಂ 
ಸಾಧನಮ್‌ | ಯಥಾ SSPN ತತ್ತತ್ನಲಂ ಪ್ರಾಪ್ಲುಯಾತ್‌, ಏವಂ ಸರ್ವಗುಣಯುಕ್ತತ್ತೇನ 
ಭಗವದುಪಾಸನಾತ್ವೀರ್ತಿಂ ಶ್ಲೋಕಂ ಚ ವಿಂದತೇ | ಶಂ ಲೋಕಃ ಶ್ಲೋಕಃ ಪರಮಾನಂದಂ ಪರಮಂ 
ಜ್ಞಾನಂ ಚೇತ್ಯರ್ಥಃ । "ಲುಕ್‌ ಪ್ರಕಾಶೇ'' ಇತಿ ಧಾತೋಃ | 

ಆಸೀದೇಕೋ ಹರಿಃ ಪೂರ್ವಂ ದೇವೀ ನಾರಾಯಣೀ SHo | 
ಅನ್ಯದವ್ಯಕ್ತತಾಂ ಯಾತಂ ತದ್ಯಕ್ರಮಕರೋದ್ಧ್ದರಿಃ II 


ಸೃ " ಜಗದಿದಂ ಸರ್ವಂ ಸಹಾ ದೇಹಾಂಶ್ಚಸರ್ವಶಃ | 
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ಆಕೇಶಾದಾನಖಾಗ್ರೇಭ್ಯಃ BAAS ಪುರುಷೋತ್ತಮಃ ॥ 
ಯಥಾ ಪ್ರಾಣಃ ಶರೀರೇಷು ಕುರೊ ಯದ್ದತ್ತು ರಸ್ತುಕೇ | 


eA 
ಷ್ಟಮಪಿ ತಂ ವಿಷ್ಣುಂ ನ ಪಶ್ಯಂತಿ ಪೃಥಗ್ಗನಾಃ II 


ತಿಜಾನಂಶ ನೆನಂ ಜಾನಾತಿ ಸರ್ವಶಃ 
ಯಸಾತ್‌ ತದುಣಭಾಗೋರ ಯಂ ಪ್ರವೇಶ ಪಾಣನಾದಿ ಚ॥ 


ತಸ್ಮಾತ್‌ ಪ್ರಾಣಾದಿನಾಮಾನಿ ಕರ್ಮನಾಮಾನಿ ತಸ್ಯ ತು। 
ತಸ್ಮಾತ್‌ ಪ್ರಾಣಾದಿನಾಮ್ನಾ ಯ ಉಪಾಸ್ತೇ ಹರಿಮವ್ಯಯಮ್‌ I 


ಅಕ್ಷತೊ ९७०४४ ಸಸ್ನಾದಸ್ಥಾತದುಣಭಾಗವಿತ್‌ | 

ಪೂರ್ಣತೇಠಪಿ ಪರೇಶಸ್ನ ಯಸು ತದುಣಭಾಗವಿತ್‌ II 

CES _AT ಸ್ಯಾತ್‌ ಕೃತ ವೇತಾssತ್ನೇತಿವಿದೇವ 003 | 

ಚಿದಾನಂದಾದಯೋ ಯಸ್ಯ ಗುಣಾ ಆಪ್ತಾಃ ಸದೈವ ತು॥ 

ಸ ಆತ್ಮೇತಿ ಪ್ರವಿಜ್ಞೇಯೋ ಗುಣನಾಮಾಪ್ತಿತೋ ಹರಿಃ | 

ಪ್ರಾಣನಾದೀನಿ ಕರ್ಮಾಣಿ ಚಾತೃಶಬ್ಬೋದಿತಾನಿ D II 

ತದೇತದಾತ್ಮರೂಪಂ ಹಿ ಗುಣಾನಾಮಾಶ್ರಯತ್ನತಃ। 

ಪದನೀಯಮಿತಿ ಪ್ರೋಕ್ತಂ OHSAS (Sh ಸರ್ವವಿತ್‌ Il 

ಸಾರ್ವಜ್ಞ್ಯಾ ದಿಗುಣಾಸ್ತಸ್ಯ ಕಿಮುತಾತ್ಮೇಶ್ದರಸ್ಯ ತು! 

ಏವಂ ಸರ್ವಗುಣ್ಣೆರ್ಯುಕಂ ಸರ್ವಜೀವೇಶರಂ ಹರಿಮ್‌ ॥ 

ಯೋ ವೇದ ತತತಾಧ್ನ್ದಂತು ಯಥಾತೆಸೆ ಸಾಧನ್ಗೆಃ | 
್ರಿಪ್ಲುಯಾದೇವಮೇವಾಸ್‌ ಕೀರ್ತಿಂ ಚ ಪರಮಂ ಸುಖಮ್‌ | 

ಜ್ಞಾನಂ ಚ ಪರಮಂ ವಿಂದೇನ್ಸುಕ್ರಃ ANS, ಸಂಶಯಃ II ಇತಿ ಚ॥ 

""ಸ ಏಷ ವಿಷುರ್ಭಗವಾನ್‌ ಪುತಾ ದಿತ್ತಾತ್ತ್ರಥಾ5 5ತ್ಮನ | 

ಅನ್ಯಸ್ಥಾದಪಿ ಸರ್ವಸ್ಥಾತ್‌ ಪ್ರೇಷ್ಠ ಏವ ಸ್ವಭಾವತಃ Il 

ಆತ್ಮನೋತಪಿ ಪ್ರಿಯತ್ಪಂತು ತೇನೈವ ಕೃತಮಂಜಸಾ | 

ಆತ್ಮನೋ ನಿರಯಾಯ್ಕೆವ ಕುರ್ಯಾತ್‌ ಕರ್ಮಾಣಿ ನಿತ್ಯಶಃ I 

0339 ९5 38 ಸ್ವಾತ್ಮನಶ್ಚಾಪಿ ಸ್ಪಾಪ್ರಿಯತ್ತಮುದಾಹೃತಮ್‌ | 

ಸ ಚೇದಪ್ರಿಯಕೃದ್‌ ವಿಷ್ಣುರ್ನಾತ್ಕಾಂಪಿ ಪ್ರಿಯತಾಂ ವ್ರಜೇತ್‌ ॥ 

ಅಸ್ಮಿನ್‌ ಪ್ರಿಯೇ ಪ್ರಿಯಂ ಸರ್ವಂ ತಸ್ಮಾದೇಕಃ ಪ್ರಿಯೋ ಹರಿಃ | 
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ಸ ಚಾತ್ಮಶಬ್ಬೇನೋದ್ದಿಷ್ಟೋ ಯಸ್ಮಾದಾಪ್ತಗುಣಃ ಪ್ರಭುಃ II 
ಅತೋ ವಿಷ್ಣೋಃ ಪ್ರಿಯಂ ಬ್ರೂಯಾದ್ಯಃ ಸ್ವಾತ್ಮಾದ್ಯಂ ದುರಾತ್ಮವಾನ್‌ | 
ಪ್ರಿಯರೋಧಂ ಕರೋಷೀತಿ ತಂ ಬ್ರೂಯಾದ್‌ ವೈಷ್ಣವೋ ಮಹಾನ್‌ ॥ 
ಏವಂ ವದನ್‌ ವೈಷ್ಣವಸ್ತು ಸಮರ್ಥಃ ಪ್ರಿಯರೋಧನೇ | 
ತಸ್ಯ ಸ್ಯಾಚ್ಚವಿಶೇಷೇಣ SHE, OSH ದುಃಖನಃ ॥ 
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ತಸ್ಮಾತ್‌ ಸರ್ವಪ್ರಿಯೋ ವಿಷ್ಣುರಿತ್ಕುಪಾಸ್ತೇ ಸದಾ ಪ್ರಿಯಃ | 

ನಾಸ್ಯ ಪ್ರಿಯಮನಿತ್ಯಂ ಸ್ಯಾದಸ್ಯ ಪ್ರೀತಿಃ ಸದಾ ಭವೇತ್‌ Il 

ತಸ್ಯಾತ್‌ ಸರ್ವಪ್ರಿಯಂ ವಿಷ್ಣುಮುಪಾಸೀತೈವ ನಿತ್ಯಶಃ | 

ನಿತ್ಯಪ್ರಿಯಕರೋ ವಿಷ್ಣುರ್ಭವೇತ್‌ ತಸ್ಯಾಪ್ಯಜಃ ಸ್ಹ್ವಯಮ್‌' ಇತ್ಯಧ್ಯಾತ್ಮೇ॥ ಇತಿ ಚ॥ 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಧಾಗವತತಾತ್ತರ್ಯನಿರ್ಣಯಃ (11/12/20) — 

ಸರ್ವೇಷಾಂ ಪ್ರೇರಕೋ ಹ್ಯೇಕೋ ಜ್ಞಾನಾನಂದಬಲೈಸ್ತಿವೃತ್‌ | 

e ०0७० 

ನಿತ್ಯಶಕ್ತಿಃ ಸರ್ವಗಃ ಸನ್‌ ಬಹುಧೇವ ಪ್ರತೀಯತೇ। 

ತಸ್ಮಿನ್ನೋತಮಿದಂ ಸರ್ವಂ ಪಟೇ ಲಕ್ಷಣತಂತುವತ್‌ | 

ಸ ಏವ ವಾಯುರುದ್ದಿಷ್ಟೋ ವಾಯುರ್ಹಿ ಬ್ರಹ್ಮತಾಮಗಾತ್‌ ॥ QS ತಂತ್ರಭಾಗವತೇ Il 
ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯನಿರ್ಣಯಃ - (1/3) 

ಸರ್ವೇ ಮುಕ್ತಾ ಹರೌ ಭಕ್ತಾಸ್ತೇಷು ಬ್ರಹ್ಮೈವ ಮುಖ್ಯತಃ | 

ಎಷ್ಟೋಃ ಪರಮಭಕ್ಸಸ್ತು ತಸ್ಮಾತ್‌ ಜೀವಘನೋ ಮತಃ ॥ ಇತಿ ಸತತ್ತೆ j£! 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಭಾಗವತತಾತ್ಪರ್ಯನಿರ್ಣಯಃ (4/14/29) — 

ಯಜವೋ ನಾಮ ಯೇ ದೇವಾ ಯೋಗ್ಯಾ ಬ್ರಹ್ಮಪದಸ್ಯತು। 

ತ ಏವ ಶತಜನ್ಮಾನಿ ವಿಶೇಷೋಪಾಸಕಾ ಹರೇಃ II 

ಪ್ರಾಪ್ಯ ಬ್ರಹ್ಮಹದಂ ಪಶ್ಚಾಚ್ಚಿಯಂ ಪ್ರಾಪ್ಯಾನುಮೋದಿತಾಃ। 

ತಯಾ ತತೋ ಹರಿಂ ಯಾಂತಿ ವಸಂತಿ ಹರಿಸನ್ನಿಧೌ ॥ ಇತಿ ಷಾಡುಣ್ಯೇ Il 


ತಥಾಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (3/4/41,42) — 
ನ ದೇವಪದಮನ್ವಿಚ್ಛೇತ್‌ ಕುತ ಏವ ಹರೇರ್ಗುಣಾನ್‌ | 
ಇಚ್ಛನ್‌ ಪತತಿ ಪೂರ್ವಸ್ಮಾದಧಸ್ತಾದ್ಯತ್ರ ನೋತ್ತಿತಿಃ ॥ ಇತಿ ಬ್ರಹ್ಮಾಂಡೇ II 
ಸ್ಪೀಯಮಿಚ್ಛಮಾನಂ ತು ರಾಜಾದ್ಯಾಃ ಪಾತಯಂತಿ ಹಿ। 


161 


ಏವಮೇವ ಸುರಾದ್ಯಾಶ್ಚ ಹರಿಶ್ಚ ಸ್ವಷದೇಚ್ಛುಕಮ್‌ aren || 
ಬೃಹತ್ತಂಹಿತಾಯಾಂ t — 
ನ ದೈವಾನಭಿಕಾಂಕ್ಟೇತ ಕುತ ಏವ ಹರೇರ್ಗುಣಾನ್‌ | 
ಪ್ರಾಜಾಪತ್ಯಾನ್ನ ಚಾರ್ಷಾಂಶ್ಚ ಗಾಂಧರ್ವಾದೀನಪಿ ಕ್ಚಚಿತ್‌ | 
ಖಷ್ಯಾದಿಷು ವಿಶೇಷೇ ತು ದೋಷೋ ನೈವಾವಿಶೇಷತಃ ॥ ಇತಿ Il 
ದೇವಾನಾಂ ದುಃಖಮಸುರಾವೇಶತ, ಸುಖಮಪಿ dese ನಾಂ ದೇವಾವೇಶಾತ್‌ 


ತಥಾ ಹಿ ಶ್ರೀಮದ್ಭಾಗವತತಾತ್ಚರ್ಯನಿರ್ಣಯಃ(11/3/49) — 
ದೇವಾನಾಂ ಪುಣ್ಯಪಾಪಾಭ್ಯಾಂ ಸುಖಮೇವೋತ್ತರೋತ್ತರಮ್‌ | 
ತೇಷಾಂ ದುಃಖಾದಿಕಂ ಕಿಂಚಿದಸುರಾವೇಶತೋ ಭವೇತ್‌ ॥ 
ಪ್ರಾಣಸ್ಯ ನಾಸುರಾವೇಶ ಆಖಣಾಶ್ಮಸಮೋ ಹಿ ಸಃ 
ಸಂಪೂರ್ಣಾನುಗ್ರಹಾದ್‌ ವಿಷ್ಣೋಃ ಪ್ರಾಣಃ ಪೂರ್ಣಗುಣೋ ಮತಃ I 
ಅಸುರಾಣಾಂ ಸುಖಾದ್ಯಾಶ್ಚ ದೇವಾವೇಶಾದುದೀರಿತಾಃ | 
ABAD, ನಿರ್ಗುಣಾಃ ಸರ್ವೇ ಸರ್ವದೋಷಹಾತ್ಮಕಾ ಮತಾಃ ॥ ಇತಿ ಬ್ರಹ್ಮತರ್ಕೇ ॥ 

ದೇವೇಷು ತಾರತಮ್ಮಂ ವಿಜ್ಞೇಯಮ್‌ 


ತಥಾ ಹಿ ಶ್ರೀಮದ್ಭಾಗವತತಾತ್ಪರ್ಯನಿರ್ಣಯಃ(11/16/13) — 

ಶಚ್ಯಾ ಇಂದ್ರಸ್ತತಶ್ದೋಮಾ ತಸ್ಯಾ ರುದ್ರಸ್ಪತಸ್ತಥಾ | 

ಭಾರತೀ ಪ್ರಾಣ ಏವಾಸ್ಯಾಸ್ತತಃ ಶ್ರೀಸ್ತತರೋ ಹರಿಃ ॥ ಇತಿ ವೈಶೇಷ್ಯೇ ॥ 
ತಥಾಹಿ ಶ್ರೀಮದ್ಭಾಗವತತಾತ್ಪರ್ಯನಿರ್ಣಯಃ — 11/23/56 

ಸರ್ವೇಷಾಂ ಮನಸೋ ನೇತಾ ಮನೋರೂಪಸ್ವಿಲೋಚನಃ | 

SOT: ಸರ್ವದೇವಾಶ ತೇನ್ನೆವ ಸುಖದುಃಖನಃ Il 

ಚ 9 

ನಿಯಂತಾ ತಸ್ಯ ಚ ಪ್ರಾಣಸ್ತತೋತಪಿ ಬಲವತ್ತರಃ | 

ತನ್ನಿಯಂತಾ ಹರಿಃ ಸಾಕ್ಷಾತ್‌ ಪರಮಾನಂದಲಕ್ಷಣಃ ॥ ಇತಿ ತಾತ್ಟರ್ಯೇ || 
ತಥಾಹಿ ಭಾಗವತತಾತ್ಪರ್ಯನಿರ್ಣಯಃ (11/2/40) — 

ಕೇಚಿದುನ್ಮಾದವದ್‌ ಭಕ್ತಾ ಬಾಹ್ಯಲಿಂಗಪ್ರದರ್ಶಕಾಃ। 

ಕೇಚಿದಾಂತರಭಕ್ತಾಃ Ad, ಕೇಚಿಚೆ ತೈ ವೋಭಯಾತ್ಮಕಾಃ Il 
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ಮುಖಪ್ರಸಾದಾದ್‌ ದಾರ್ಡ್ಯಾಚ್ಚ ಭಕ್ತಿರ್ಜೇಯಾ ನ ಚಾನ್ಯತಃ॥ ಇತಿ ವಾರಾಹೇ॥ 


DE) ^a S 

ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (11/14/24)— 

ಚಿತ್ತದ್ರವಸ್ತಥಾ है oro ಪ್ರಸಾದೋ ಭಕ್ತಿಲಕ್ಷಣಮ್‌ । 

ಆಧಿಕ್ಕೇನ ತು ತತ್ರಾಪಿ ಸ್ಟೈರ್ಯಮೇವ ವಿಶೇಷತಃ ॥ 

ದಂಭಸ್ಕ ಚಲಭಕೇಶ ०३६३०७२२४० ಭವೇತ್‌ । 

> ಚ & 

ದಂಭಾದಿಪರಿಹಾರಾರ್ಥಂ ನಿಗೃಹ್ಞೀಯಾಚ್ಛ್ಚ ಧೀರಧೀಃ II 

ಅತ Sq, 3$: ಕ್ಲೇಶೈರಾಧಿಭೂತಾಧಿದೈವಿಕೈ: | 

ವಾಕ್ಕೈಶ್ಚ ವೇದತಂತ್ರಾದ್ಯೈರುಪದೇಶೈಶ್ವತಾದೃಶೈಃ । 

ಬಲವಚ್ಚಾಸನೈರ್ವಾಠಪಿ ಯಸ್ಯ ಭಕ್ತಿರ್ನ ಚಾಲ್ಯತೇ | 

ಸ ಏವ ಪರಮೋ ಭಕ್ತೋ ವಿಷ್ಣೋರ್ಹದಯವಲ್ಲಭಃ ॥ ಇತಿ ಭಕ್ತಿವಿವೇಕೇ il 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (11/15/27) — 

ಅಶ್ರುತ್ವಾಂಪಿ ಪ್ರಮಾಣಂ ಯೋ ವಾಸುದೇವೈಕಸಂಶ್ರಯಃ | 

ಸನಿರ್ಗುಣೋ ಭಾಗವತಃ ಸಮುದ್ದಿಷ್ಟೋ ಮನೀಷಿಭಿಃ I QS ಚ। 

240 ಆರಭ್ಯ ಮನುಷ್ಯೋತ್ತಮಹಪರ್ಯಂತಂ ಗುಣವಿಶೇಷ್ಠೆ ರ್ವಿಷ್ಣುರುಪಾಸ್ಯಃ 
ಪ್‌ fe bi 

ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (10/27/15) — 

DSS ಶ್ರಿಯೋಪಾಸ್ಕೋ ಬ್ರಹ್ಮಣಾ ಮೇ ಪಿತೇತಿ ಚ। 

ಪಿತಾಮಹತಯಾನ್ಯೇಷಾಂ ತ್ರಿದಶಾನಾಂ ಜನಾರ್ದನಃ ॥ 

ಪ್ರಪಿತಾಮಹೋ ಮೇ ಭಗವಾನಿತಿ ಸರ್ವಜನಸ್ಯತು। 

ಗುರುಃ ಶ್ರೀಬ್ರಹ್ಮಣೋರ್ವಿಷ್ಟುಃ ಸುರಾಣಾಂ ಚ ಗುರೋರ್ಗುರುಃ॥ 

& ಣ 
ಮೂಲಭೂತೋ ಗುರುಃ ಸರ್ವಜನಾನಾಂ ಪುರುಷೋತ್ತಮಃ। 
ಗುರುರ್ಬಹ್ಮಾನಸ್ಕ ಜಗತೋ ದೈವಂ ವಿಷ್ಣುಃ ಸನಾತನಃ Il 
& ४ 9 fo 

ಇತ್ಯೇವೋಷಾಸನಂ ಕಾರ್ಯಂ ನಾನ್ಯಥಾ ತು ಕಥಂಚನ ॥ ಇತಿ ವಾರಾಹೇ॥ 

ಸರ್ವೇ ಗುಣಾಃ ಬ್ರಹ್ಮಣೈವ ಹ್ಯುಪಾಸ್ಯಾ ನಾನ್ಕೈರ್ದೇವೈಃ ಕಿಮು ಸರ್ವೈರ್ಮನುಷ್ಕೈಃ॥ 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ — 


ಅಧ್ಯಾತ್ಮೇ ९३ — 
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ಜ್ಞಾನಂ ಚೋಪಾಸನಂ ಚೈವ ಮುಕ್ತಾವಾನಂದ ಏವ ಚ। 
ಯಥಾಧಿಕಾರಂ ದೇವಾನಾಂ ಭವಂತ್ಯೇವೋತ್ತರೋತ್ತರಮ್‌ I ಇತಿ ॥ (3/3/33) 
ಯಥಾ ಶ್ರೀರ್ನಿತ್ಯಮುಕ್ವಾರಪಿ ಪ್ರಾಪ್ತಕಾಮಾಠಪಿ ಸರ್ವದಾ | 
ಉಪಾಸ್ತೇ ನಿತ್ಯಶೋ ವಿಷ್ಣುಮೇವಂ ಭಕ್ತೋ ಹರೇರ್ಭವೇತ್‌ ॥ ಇತಿ ಬೃಹತ್ತಂತ್ರೇ ॥ (3/3/41) 
ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯಮ್‌ (18/44) — 
ಬಾಹ್ವೋರ್ಬಲಾಧಿಕೋ ಯಃ ಸ್ಯಾತ್‌ ಕ್ಷತ್ರಿಯೋ ವಿದ್ಯಯಾ ಧಿಕ: I 


ವಿಪ್ರೋ ಭಾಗವತೌ ಚೈತೌ ಸೇಶಾ ಲೋಕಾಸ್ತಯೋರಿಮೇ I1 ಇತ್ಯಾದಿ ವ್ಯಾಸಸ್ಕೃತೌ Il 


ಯೋಗ್ಯತಾತಿರೇಕೇಣ ಪೂಜಾ ದುಃಖದಾ 
ತಥಾ ಹಿ ಗೀತಾಭಾಷ್ಯಮ್‌ (6/9) — 
ಸಮಾನಾಂ ವಿಷಮಾ ಪೂಜಾ ವಿಷಮಾನಾಂ ಸಮಾ ತಥಾ। 
ಕ್ರಿಯತೇ ಯೇನ ದೇವೋತಪಿ ಸ್ಪಹದಾದ್‌ ಭ್ರಶ್ಯತೇ ಹಿ ಸಃ॥ ಇತಿ ಬ್ರಾಹ್ಮೇ॥ 
ವಿತ್ತಂ ಬಂಧುರ್ವಯಃ ಕರ್ಮ ವಿದ್ಯಾ ಚೈವ ತು ಪಂಚಮೀ। 
ಏತಾನಿ ಮಾನ್ಯಸ್ಥಾನಾನಿ ಗರೀಯೋ ಯದ್ಯದುತ್ತರಮ್‌ ॥ ಇತಿ ಮಾನವೇ II 
ಗುಣಾನುಸಾರಿಣೀಂ ಪೂಜಾಂ ಸಮಾಂ ದೃಷ್ಟಿಂಚ ಯೋನರಃ। 
ಸರ್ವಭೂತೇಷು ಕುರುತೇ ತಸ್ಯ ವಿಷ್ಣುಃ ಪ್ರಸೀದತಿ ॥.... ಇತಿ ಬ್ರಹ್ಮವೈವರ್ತೇ ॥ 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಭಾಗವತತಾತ್ಚರ್ಯನಿರ್ಣಯಃ (1/17/22) — 
""ಯದ್ಯಧರ್ಮಃ ಕೃತಃ ಸದ್ದಿ; ಸ ನ ವಾಚ್ಯಃ ಕಥಂಚನ | 
ಅಸತ್ಯ ಎತಮಧರ್ಮಂ ತು ವದಂಧರ್ಮಮವಾಪ್ನಯಾತ್‌ ॥ ಅತಿ ವ್ಯಾಸಸ್ಥ 2,99 || 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಭಾಗವತತಾತ್ಚರ್ಯನಿರ್ಣಯಃ — 
ಸತಾಂ ವೃದ್ಧಿಕರೋ Quot 7, AI ಹ್ರಾಸಕಾರಕಃ | 
ಅಯಂ ತು ನಿಶ್ಚಿತೋ ಧರ್ಮೋ ಹೃಧರ್ಮೋತನ್ಯೋ ವಿನಿಶ್ಚಿತಃ ॥ ಇತಿ (11/2/48) I 
ನ ಪ್ರಶಂಸೇತ ನಿಂದ್ಯಾಂಸ್ತು ಪ್ರಶಂಸ್ಕಾನ್ಸೈವ ನಿಂದಯೇತ್‌ | 
ಉಭಯಂ ಯಃ ಕರೋತ್ಯೇತದಸತ್ಯಾತ್‌ ಸ ಪತತ್ಯಧಃ॥ 
ಯಃ ಪ್ರಶಂಸ್ಕಾನ್ನ ಪ್ರಶಂಸೇನ್ನಿಂದ್ಯೋ ಯೇನ ನ ನಿಂದ್ಯತೇ। 
ಸೋಪಿ ತದ್ದದಧೋ ಯಾತಿ ಯತೋ ರಿವದುದಾಸಕಃ ॥ ಇತಿ ಸತ್ಕಾರೇ॥ (11/18/2) 
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ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯನಿರ್ಣಯಃ (2/40) — 

ಪ್ರಾರಂಭಮಾತ್ರಮಿಚ್ಛಾವಾ ವಿಷ್ಣುಧರ್ಮೇ ನ ನಿಷ್ಠಲಾ | 

ನ ಚಾನ್ಯಧರ್ಮಾಕರಣದೋಷವಾನ್‌ ವಿಷ್ಣುಧರ್ಮಕೃತ್‌ ॥ 
ತಥಾ ಹಿ ಗೀತಾತಾತ್ಪರ್ಯನಿರ್ಣಯಃ(2/40-44) — 

ತತ್ವೀತ್ಯರ್ಥಂ ಎನಾರನ್ಯಸ್ಥೈ ನೋದಬಿಂದುಂ ನ ತಂಡುಲಮ್‌ I 

ದದ್ಯಾನ್ನಿರಾಶೀಶ್ಚ ಸದಾ ಭವೇದ್ಧಕ್ತಶ್ಚ ಕೇಶವೇ॥ 

ನ ತತಮೇತ ಧಿಕೇ ವಾತಪಿ ಕುರ್ಯಾತ್‌ ಶಂಕಾಮಪಿ ಕ್ಲಚಿತ್‌ | 

ಜಾನೀಯಾತ್‌ ತದಧೀನಂ ಚ ಸರ್ವಂ ತತ್‌ ತತ್ವ್ವವಿತ್‌ ಸದಾ Il 

ಯಥಾಕ್ರಮಂತು ದೇವಾನಾಂ ತಾರತಮ್ಯವಿದೇವ ಚ। 

ಏಷ ಭಾಗವತೋ ಮುಖ್ಯಸ್ತೆ ತಾದಿಷು ವಿಶೇಷತಃ Il 

ಏಷ ಧರ್ಮೋಂರತಿಫಲದೋ ವಿಶೇಷೇಣ ಪುನಃ ಕಲ್‌ | 

ಏವಂ ಭಾಗವತೋ ಯಸ್ತು ಸ ಏವ ಹಿ ವಿಮುಚ್ಛತೇ॥ ಇತಿ II 
ಗೀತಾತಾತ್ಪರ್ಯನಿರ್ಣಯಃ — (615,6) 

ವಿಷ್ಣುರ್ಬಂಧುಃ ಸತಾಂ ನಿತ್ಯಂ ಪರಾತ್ಮಾ ಹ್ಯಸತಾಮರಿಃ | 

ತತ್ಪಪಾದಜಯಾ ಭಕ್ತ್ಯಾ ಜಿತೋ ಯಸ್ಯ ವಶೇ 35 || 

ವರ್ತತೇ ತಸ್ಯ ಮಿತ್ರಂ ಸ ತದನ್ಯಸ್ಯ ಚ ಶತ್ರುವತ್‌ ॥ ಇತಿ ಚ॥(ಇತಿ ನಾರದೀಯೇ) 

(ವಿಹಿತಂ ಕರ್ಮ ಅಪರೊಳ್ಣಿಭಿರಪಿ ಕಾರ್ಯಮೇವ) 

ತಥಾಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (3/4/30) — 

ಅತೀತಾನಾಗತಜ್ಞಾನೀ ತ್ರೆಲೋಕ್ಕ್ಯೋದ್ಧರಣಕ್ಷಮಃ I 

ಏತಾದೃಶೋತಪಿ ನಾಚಾರಂ ಶ್ರೌತಂ ಸ್ಮಾರ್ತಂ ಪರಿತ್ಯಜೇತ್‌ ॥ ಇತಿ ಹರಿವಂಶೇಷು ॥ 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (3/4/32) -- 

ಪಶ್ಯನ್ನಪೀಮಮಾತ್ಮಾನಂ ಕುರ್ಯಾತ್‌ ಕರ್ಮಾವಿಚಾರಯನ್‌ I 

ಯದಾತ್ಮನಃ ಸುನಿಯತಮಾನಂದೋತ್ಕರ್ಷಮಾಪ್ನಯಾತ್‌ Il 

ಇತಿ ಕೌಷಾರವಶ್ರುತೌ २४३२१३ Il 

ತಥಾಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (ಬ್ರ.ಸೂ.ಭಾ. 3/4/33)-- 


ಜಾನಾನೋಕೋ ಭವತ್ನೇವ ಸರ್ವಾಕಾರ್ಯಕತೋತಪಿ DI 
em & ce ಶೆ ಲ 
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ಆನಂದೋ BASS ४२०३५२६ ॐ ಶುಭಂ ಕೃತ್ವಾ ತು ವರ್ಧತೇ ॥ ಇತಿ ಬ್ರಹ್ಮಾಂಡೇ ॥ 
ಸರ್ವದುಃಖನಿವೃತ್ತಿಶ್ಚ ಜ್ಞಾನಿನೋ ನಿಶ್ಚಿತೈವ ಹಿ | 
ಇಚ P ಜಲ 
ಉಪಾಸಯಾ ಕರ್ಮಭಿಶ ಭಕ್ನಾ ಚಾನಂದಚಿತ್ರತಾ || ಇತಿ ಬಹತಂತ್ರೇ Il 
ಚ" ಇಕೆ ~ o ऽ > 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಭಾಗವತತಾತ್ಪರ್ಯನಿರ್ಣಯಃ — 
ಮಹಾಭಾಗ್ಯಂ ತು ಕೈವಲ್ಯಮಜ್ಞಾನಾಂ ಕಃ ಪ್ರದಾಸ್ಯತಿ | 
ಅತಃ ಸಂತೋ ವಿಜಾನಂತಿ ಹರಿಂ ತೇ ತ್ಮನಹಂಕೃತಾಃ॥। ಇತಿ ಸ್ಕಾಂದೇ ॥ (10/94/35) 
ನಿಷಿದಕಾಮಯುಕ್ತಾನಾಮಸತಾಂ ತು ವಿಶೇಷತಃ | 
ದುರ್ಜೇಯೋ ಭಗವಾನ್‌ ವಿಷ್ಣುರ್ಹದಿಸ್ಲೋತಸ್ಕೃತಹಾರವತ್‌ | 
७३२८०३९ ಭಜತಾಂ ದದಾತ್ಯಭಯಮಂತಕಾತ್‌ ॥ ಇತಿ ಬ್ರಹ್ಮತರ್ಕೇ ॥ (10/94/39) 
ದುಷ್ಠಸಂಗಾದ್ದಿ ಎಷ್ಟೋಶ್ಚ ಸ್ಪಾತ್ಮತ್ತಂ ಮನ್ಯತೇ ಬುಧಃ | 
ಅಭಾವಂ ಸ್ಥಾತ್ಮನೋತನ್ಯಸ್ಯ ಮುಕ್ತಿಂ ಚಾಪಿ ನಿರಾತ್ಮತಾಮ್‌ ॥ ಇತ್ಯಾದಿ ಸ್ಕಾಂದೇ(10/94/35) 
ಈಷದ್‌ ಭಕ್ತೋ ಭಗವತಿ ಸುಕರ್ಮಾ ಸ್ಪರ್ಗಮೇಷ್ಯತಿ | 
७६३४.२९ ನಿರಯಂ ಯಾತಿ 2०४२६ 5ॐ ನ ಸಂಶಯಃ ॥ ಇತಿ ವಾಮನೇ ॥(3/33/3) 
ಅನ್ಯಸಾಮಾನ್ಯವೇತ್ತಾರಸ್ತದನ್ಯೋತ್ತಮವೇದಿನಃ । 
ತದ್ಗಕ್ಷನಿಂದಕಾಶ್ಚೈವ ಯಾಂತ್ಯೇವ ನಿರಯಂ ಧ್ರುವಮ್‌ ॥ 
ಅಪಿ ಧರ್ಮೈಕನಿಲಯಾ ನಾತ್ರ ಕಾರ್ಯಾ ವಿಚಾರಣಾ ॥ ಇತಿ ಚ। (3/33/21) 
ತದ್ಭಕ್ತಿವರ್ಜಿತಂ ಶ್ರೇಯೋ ಯೇ ಮನ್ಯಂತೇ ದುರಾಶಯಾಃ। 
ತೇಷಾಮಂತೇ ತಮೋ ಘೋರಮನಂತಂ ಪ್ರಾಪ್ಯತೇ ಧ್ರುವಮ್‌ ॥ 
ಇತಿ ಮಾನ್ಯಸಂಹಿತಾಯಾಮ್‌ ॥(11/14/11) 
ಅಸುರಾ ಅಪಿ ಯೇ ವಿಷ್ಣುಂ ಶಂಕಚಕ್ರಗದಾಧರಮ್‌ । 
ಭಕ್ತಿಪೂರ್ವಮವೇಕ್ಷಂತೇ ಜ್ಲೇ ೀಯಾ ಭಾಗವತಾ ಇತಿ II 
ವಿದ್ಧಿಷಂತಿ ತು ಯೇ ವಿಷ್ಣುಮೃಷಿಪುತ್ರಾ ಅಪಿ ಸ್ಫುಟಮ್‌ | 
ಅಸುರಾಸ್ಟೇತಪಿ ವಿಜ್ಞೇಯಾ ಗಚ್ಚಂತಿ ಚ ಸದಾತಮಃ॥ 
ಜೀವದ್ವಯಸಮಾಯೋಗಾದ್ದಿರಣ್ಯಕಮುಖಾಃ ಪರೇ | 
ಭಕ್ತಿದ್ದೇಷಯುತಾಶ್ಚ ಸ್ಕುರ್ಗತಿಸ್ತೇಷಾಂ ಯಥಾ ನಿಜಮ್‌ ॥ 
ಕಂಸಪೂತನಿಕಾದ್ಯಾಶ್ಚ ಬಾಂಧವಾದಿಯುತಾ ಯತಃ। 


ಜೀವದ್ವಯಸಮಾಯೋಗಾದ್‌ ಗತಿದ್ದಯಜಿಗೀಷವಃ || 
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ಸರ್ವಥಾ ಭಕ್ತಿತೋ ಮುಕ್ತಿರ್ದೇಷಾತ್ತಮ ಉದೀರಿತಮ್‌ | 
ನಿಯಮಸ್ತನಯೋರ್ನಿತ್ಯಂ ಮೋಹಾಯಾನ್ಯವಚೋ ಭವೇತ್‌ ॥ 
ಅತಿ ಬ್ರಹ್ಮವೈವರ್ತೇ (3/2/24) 
“ದೌ ಭೂತಸರ್ಗ್‌ ಲೋಕೇಶಸ್ಮಿನ್‌ ದೈವ ಆಸುರ ಏವ ಚ' ಇತ್ಯಾರಭ್ಯ "ಮಾಮಪ್ರಾಪ್ಕೈವ 
ಕೌಂತೇಯ ತತೋ ಯಾಂತ್ಯಧಮಾಂ ಗತಿಮ್‌' ಇತ್ಯುಕ್ತಮ್‌ ಗೀತಾಯಾಮ್‌ ॥ 
(ಭಕ್ತಾನಾಂ ನೈವ ದುಃಖಮಭಕ್ತಾನಾಂ ಸುಖಂ ನ 23) 
ತಥಾಹಿ ಶ್ರೀಮದ್ಧಾಗವತತಾತ್ತರ್ಯನಿರ್ಣಯಃ 
ವರತೋಇನಪಿನ ಮುಚ್ಯಂತೇ ದ್ವೇಷಿಣಃ ಶಾಪತೋಅಪಿತು। 
ಭಕ್ತಾ ನೈವ ನಿಪಾತ್ಯಂತೇ ಧರ್ಮಾಧರ್ಮಸ್ತಥೋತ್ತರೈಃ ॥ ಇತಿ (7/1/26) 
ವಿಮುಕ್ತಾವಪಿ ಕಾಮಿನ್ಯೋ ವಿಷ್ಣುಕಾಮಾ ವ್ರಜಸ್ತ್ರಿಯಃ | 
ದ್ವೇಷಿಣಶ್ಚಹರ್‌ೌ ನಿತ್ಯಂ ದ್ವೇಷೇಣ ತಮಸಿ ಸ್ಥಿತಾಃ॥ ಇತಿ ಚ॥ (10/27/15) 
ಭಯಾದಷಿ ಹರಿಂ ಭಕ್ತ್ಯಾ ಚಿಂತಯಂಸ್ತತ್ತೃರೂಪತಾಮ್‌ | 
ಪೇಶಸ್ಕಾರಿವದಾಯಾತಿ ದ್ವಿಷನ್‌ ದ್ವೇಷಸರೂಪತಾಮ್‌ Il 
ಸುಖರೂಪಸ್ಯ ಹಿ ದ್ವೇಷೋ ದುಃಖರೂಪ ಇತೀರ್ಯತೇ। 
ತಸ್ಥಾದ್ದುಃಖಂ ಸದಾ ಯಾತಿ ದ್ವೇಷವಾನ್‌ ಪುರುಷೋತ್ತಮೇ॥ 
ನೃಸಿಂಹದ್ದೇಷತೋ ದುಃಖಂ ರಕ್ಕೊ ರೂಪೇಣ ರಾವಣಃ। 
ಅಗಾಚ್ಚ ರಾಮವಿದ್ದೇಷಾತ್‌ ಶಿಶುಷಾಲಸ್ತಥೈವ B II 
ತತೋ ಭಕ್ತ್ಯಾ ಪರಂ ಯಾತೋ ದ್ವೇಷರೂಪಸ್ತ poms | 
ತಸ್ಮಾತ್‌ ಸರ್ವಗುಣೋದ್ರೇಕೇ ವಿದ್ವೇಷಾತ್‌ ಸರ್ವದೋಷವಾನ್‌ ॥ 
ಭವೇದಿತಿ ಸರೂಪತ್ಸಂ ದ್ವೇಷಾದೇಃ ಪುರುಷಸ್ಯ ಹಿ ॥ - ಇತಿ ತಂತ್ರಭಾಗವತೇ॥ 
ತಂ ಭೂತಿರಿತಿ ದೇವಾ ಉಪಾಸಾಂಚಕ್ರಿರೇ ಇತ್ಯಾದಿ | 
ತೇ ಬಭೂವುಸ್ತಸ್ಮಾದ್ಧಾಪ್ಯೇತರ್ಹಿ ಸುಪ್ತೋ ಭೂರ್ಭೂರಿತ್ಯೇವ 
ಪ್ರಶ್ಟಸಿತ್ಯಭೂರಿತ್ಯಸುರಾಸ್ತೇ ಹ ಪರಾಬಭೂವುಃ॥ ಇತ್ಯಾದಿ ಚ॥ (11/9/22) 
ಮಧುಕೈಟಭೌ ಭಕ್ತ ५४२८२८५००१ ಭಗವತೋ ಮೃತ್‌ | 
ತಮ ಏವ ಕ್ರಮಾದಾಪೌ ಭಕ್ತ್ಯಾ ಚೈದ್ಯೋ ಹರಿಂ ಯಯೌ ॥ ಇತಿ ಚ ॥ (7/10/23) 
ಪೌಂಡ್ರಕೇ ನರಕೇ ಚೈವ ತಥಾ ಸಾಲ್ವೇ ಚ ರುಕ್ಕಿಣಿ। 
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ಆವಿಷ್ಟಾಸ್ತು ಹರೇರ್ಭಕ್ತಾಸ್ತದ್ಧಕ್ತಾ ; ಹರಿಮಾಪಿರೇ II 
ಅಸುರಾಸ್ತು ANI ತೇ ತು ಮಹಾತಮಸಿ ಪಾತಿತಾಃ॥ ಇತಿ ಚ। (7/10/40) 
ಪೂತನಾಕಂಸನರಕಶಿಶುಪಾಲಾದಿಷು ದ್ವಿಧಾ | 
ಜೀವಾಃ HOSA, HOST SS, ಬಂಧ್ವಾದಿರೂಪಿಣಃ II 
ವಿಷ್ಣೋಃ ಸಂತ ಇತಿ ಜ್ಞೇಯಾ ಅಸಂತಃ ಶತ್ರುರೂಪಿಣಃ | 
ಶುಭಜೀವಪ್ರಕಾಶೇನ ಕದಾಚಿಚ್ಛುಭಬುದ್ಧಯಃ Il 
ವಿಪರ್ಯಯೇತನ್ಯಥಾ ಚ ಸ್ಯುಃ ಶುಭಾಸ್ತತ್ರ ಹರಿಂ ಯಯುಃ। 
ಅಸುರಾಶ್ಚ ತಮೋ ಘೋರಂ ಯದಿ ತತ್ರೈವ ಮಧ್ಯಮಾಃ। 
ಮಧ್ಯಮಾಂ ಗತಿಮೇವಾಪುರೇಕದೇಹಗತಾ ಅಪಿ॥ ಇತಿ ಗಾರುಡೇ (10/5/1) 
ನ ತು ಜ್ಞಾನಮೃತೇ ಮೋಕ್ಟೋ "ನಾನ್ಯಃ ಪಂಥಾ' ಇತಿ ಶ್ರುತೇಃ | 
ಕಾಮಯುಕ್ವಾತದಾ ಭಕ್ತಿರ್ಜ್ಜಾನಂ ಚಾತೋ ವಿಮುಕ್ತಿಗಾಃ | 
ಅತೋ ಮೋಕ್ಷೇಠಪಿ ಚೈತಾಸಾಂ ಚಕಾಮೋ ಭಕ್ತ್ಯಾsನುವರ್ತತೇ || 
ಅತೋದಕತೇನ ಸದಾ ದೇಷಿಣಾಮಧರಂ ತಮಃ। 
ಮುಕಿಶಬೋದಿತಂ ४३ ०७०७४७ उऊ) ದೇಷಭಾಗಿನಃ ॥ 
ಭಕ್ಕಿಭಾಗೀ ಪ್ಲಥಜ್ಜುಕಿಮಗಾದ್‌ ವಿಷ್ಣುಪ್ರಸಾದತಃ 
TODA, 2०६२६०३२ ಭಕ್ತಾವಿಷ್ಣೋಃ ಪ್ರಸಾದಕೃತ್‌ Il 
ದ್ವೇಷಿಜೀವಯುತಂ ಚಾಪಿ ಭಕ್ತಂ ವಿಷ್ಣುರ್ನಿಮೋಚಯೇತ್‌ | 
ಅಹೋತತಿಕರುಣಾ ವಿಷ್ಣೋಃ ಶಿಶುಪಾಲಸ್ಯ ಮೋಕ್ಷಣಾತ್‌ ॥ ಇತಿ ಸ್ಕಾಂದೇ ॥ (10/27/13) 
ತ್ರ್ಯಂಶೋ ವೇನಃ ಸಮುದ್ದಿಷ್ಟಃ ಸತ್ವಾಂಶಃ ಪೃಥುತಾಮಗಾತ್‌ | 
०२९०५३३ 9०70 ಯಾತೋ ७००००७० 03890९5 ಭವತ್‌ ॥ 
ಸ್ವಯಂ ವೇನಶ್ನತುರ್ಥಸ್ತು ಮಹಾತಮಸಿ ಪಾತಿತಃ ಇತಿ ಕೌಮೇ 
ಪಾಪರೂಪೀ BB ಜಾತೋ ನಿಷಾದೋ ವೇನದೇಹತಃ। 
ಯಸ್ಕಾತ್‌ ತಸ್ಮಾತ್‌ ಪೃಥೋಃ ಪುತ್ರಾದ್‌ ರಜೋ ವೇನೋ ದಿವಂ ಯಯೌ ॥ 
ಇತಿ ಗಾರುಡೇ॥ (4/3/43-45) 
(ಹರೇಸ್ತ್ಯಾ ಗೋ5 ನೇಕವಿಧೋ ನ ಕಾರ್ಯ) 
ತಥಾ ಹಿ ಐತರೇಯಭಾಷ್ಯಮ್‌ (2/8)— 
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ನ ವಿದ್ಯಾಯಾಃ ಫಲಂ ತಸ್ಯ ಶ್ರುತಂ ಚ ನರಕಾವಹಮ್‌ | 

ನೈವ ಪ್ರಾಪ್ನೋತಿ ಸುಕೃತಂ ಸಂತ್ಯಾಗಾತ್‌ ಪರಮಾತ್ಮನಃ Il 
ಮುಖ್ಯತ್ಯಾಗೋ ಹರೇರೇಷ ಯನ್ನಾಸ್ಟೀತಿ ವದೇದಮುಮ್‌ I 
ತತ್ತಮಂ ವಾ$ಧಿಕಂ ವಾಪಿ ಬ್ರೂಯಾದೈಕ್ಯಮಥಾಪಿ ವಾ॥ 
ಐಶ್ಚರ್ಯಾದಿಗುಣಾನಾಂ ವಾ ಹ್ರಾಸಂ ७०४०९०० ವಾ। 
ತತ್ಪಪಾದಂ ವಿನಾ ಮೋಕ್ಷಂ ಬ್ರೂಯಾದ್ವಾ ಕಸ್ಯಚಿತ್‌ ಕೃಚಿತ್‌ II 
ಐಕ್ಕಂ ವಾ ಬ್ರಹ್ಮಶರ್ವಾದೇರ್ಮುಕ್ವಾವೈಕ್ಯಮಥಾಪಿ ವಾ। 
ವ್ಯತ್ಯಾಸಂ ಚಾವತಾರಾಣಾಂ ಜೀವಾಭೇದಮಮುಷ್ಯ Də Il 
ಭೇದಜ್ಞಾನಂ ತದ್ಭುಣಾನಾಂ ತೇನ ವಾಂಥ ಮಿಥೋಂಪಿವಾ। 
ತಥೈವ ತತ್ಕಿಯಾಣಾಂ ಚ ತದ್ರೂಪಾಣಾಮಥಾಪಿ ವಾ Il 
ಅಸಾಮ್ಯದರ್ಶನಂ ವಾಠಪಿ ತದ್ರೂಪಾಣಾಂ ಪರಸ್ಥರಮ್‌ | 
ದೇಹದೇಹಿವಿಭೇದಂ ಚ ತಸ್ಥಿನ್ನವಯವೇಷು ವಾ॥ 

ಪರಸ್ಪರಂ ಭೇದದೃಷ್ಠಿಂ ತೇನ ವಾ ಕುತ್ರಚಿತ್‌ ಕ್ಚಚಿತ್‌ | 
ದೋಷಸಂಸರ್ಗಮಸ್ಕಾಪಿ AS? ಪರತ ಏವ D Il 
ಅಜ್ಞಾನತೋ ಜ್ಞಾನತೋ ವಾ ನಿರ್ದೇಹತ್ವಮಮುಷ್ಯ Ul 
ತದ್ದೇಹಸ್ಯ ಪ್ರಾಕೃತತ್ತಮಚಿದಾನಂದದೇಹತಾಮ್‌ II 
ಪ್ರಾದುರ್ಭಾವೇಷ್ಟಪಿ ವಿಭೋರ್ದೇಹತ್ಯಾಗೋದ್ಧವಾದಿಕಮ್‌ | 
ಅಜ್ಞಾನದುಃಖಾಸಾಮರ್ಥ್ಯಪಾರವಶ್ಯಾದಿಕಂ ತಥಾ ॥ 
ಅತದ್ವಶತ್ಥಂ ಕಸ್ಯಾಪಿ ಕದಾಚಿತ್‌ ಕ್ಷಚಿದಪು ತ! 

ಪರಿಮಾಣಂ ಬಲಾದೇರ್ವಾ ತಸ್ಯ ವಿಷ್ಣೋರ್ಮಹಾತ್ಮನಃ || 
ಭೇದಾಭೇದದೃಶಿರ್ವಾಠಸ್ಯ ಜೀವೈರ್ವಾ ಸ್ಪಗುಣಾದಿಭಿಃ | 
ತರ್ಕೈಸ್ಪಸ್ಕಾಪಲಾಪೋ ವಾ ತತ್ರ ರಕ್ತೇನ ಚೇತಸಾ II 
ತ್ಯಾಗಾನಾಮೇವಮುಕ್ತಾನಾಂ ತರ್ಕಾದ್ಯೈಃ ಸಾಧನಂ ತಥಾ | 
ಅಚಿಂತ್ಯವಿಭವೇಠ ಪ್ಯಸ್ಥಿನ್ನಸಂಭವನಿರೂಪಣಮ್‌ Il 

ಸ ಏವ ಮುಖ್ಯತಸ್ತ್ಯಾಗೋ ವಾಸುದೇವಸ್ಯ ಕೀರ್ತಿತಃ। 
ರಮಾಬ್ರಹ್ಮಾದಿಕಾನಾಂ ಚ ತಾರತಮ್ಯಾನಭಿಜ್ಞತಾ Il 
ಸಂಶಯಶ್ಹೋಕ್ರತತ್ತೆ ಷು ಜಗನ್ನಿಥ್ಯಾತ್ತದರ್ಶನಮ್‌ | 
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ಅಸ್ಕೃತಿರ್ವಾಸುದೇವಸ್ಯ ತದ್ಧಕ್ತಾನಾಂ ಚ ನಿಂದನಮ್‌ ॥ 

ದ್ವಿತೀಯ ಏಷ ತ್ಯಾಗಸ್ತು ವಿಷ್ಣೋರೇವ ಪ್ರಕೀರ್ತಿತಃ | 

ನಿಷಿದ್ದಕರ್ಮಕರಣಂ ವಿಹಿತಸ್ಯ ಚ ವರ್ಜನಮ್‌ Il 

ತ್ಯಾಗಸ್ಪೃತೀಯೋ ಹಿ ಹರೇಶ್ಠತುರ್ಥೋ ಯೋಗ್ಯಪೂರುಷೇ। 

ಉಪದೇಶಃ ಕೇಶವಸ್ಯ ಯಥಾಶಾಸ್ತ್ರೋದಿತಕ್ರಮಾತ್‌ ॥ 

ಆಚಾರ್ಯಪಿತ್ರೋರನ್ಯತ್ರ ತಥೈವ ಚ ಮಹಾವ್ರತೇ। 

ಹೋತ್ರುದ್ಧಾತ್ರಾಧ್ವರ್ಯವಾಣಿ ತ್ಯಾಗ ಏವಂ ಚತುರ್ವಿಧಃ (ತ್ಯಾಗ ಏವ ಚತುರ್ಥಕ) I 
ತ್ಯಾಗದ್ದಯಾತ್‌ ತು ಪ್ರಥಮಾತ್‌ ಪ್ರಾಪ್ಯತೇ5ಂಧಂ ತಮಃ ಕ್ರಮಾತ್‌ | 
ತೃತೀಯಾನ್ನಿರಯಪ್ರಾಪ್ಟಿಶ್ಚತುರ್ಥಾನ್ನ ದಿವಂ ವ್ರಜೇತ್‌ ॥ ಇತಿ ತಂತ್ರಸಾರೇ ಇತಿ II 


ಗುರ್ವನುಗ್ರಹಾದೇವ ಸಾಧನಜಾತಂ ಸಫಲಮ್‌ 

ತಥಾ ಹಿ ಭಾಗವತತಾತ್ಪರ್ಯನಿರ್ಣಯಃ(6/8/43) — 

ವಿದ್ಯಾಃ ಕರ್ಮಾಣಿ ಚ ಸದಾ ಗುರೋಃ ಪ್ರಾಪ್ತಾಃ ಫಲಪ್ರದಾಃ | 

ಅನ್ಯಥಾ ನೈವ POD! ಪ್ರಸನ್ನೋಕ್ತಾಃ ಫಲಪ್ರದಾಃ॥ ಇತಿ ಚ ತಂತ್ರಸಾರೇ II 

ಪ್ರಾಕೃತೈರ್ದ್ಯಶ್ಯಮಾನಂ ತು ನ ದ್ರವಂ ತೀರ್ಥಮುಚ್ಛತೇ। 

ದೇವಾಶ್ಲ ನ ಶಿಲಾಮಾತ್ರಾಃ ಕಿಂತು ತತ್ರಾಂತರಸಿತಾಃ II 

ಚ e 
ಗುರೂಪದೇಶಂತುವಿನಾನತೇ ದೃಶ್ಯಾಃ ಕಥಂಚನ | 
ನ ಜ್ಞಾಯತೇ ಚ ತದ್ರೂಹಮನ್ಯಥಾಜ್ದಾನಿನಾಂ ಚ ತೇ Il 
ಇ 5 ee 
ಕೋಪಾಚ್ಚಾಪಂ ಪ್ರಯಚ್ಛಂತಿ ತಸ್ಮಾದ್‌ ಗುರುಮುಪಾವ್ರಜೇತ್‌ । 
ತಸಾತ್‌ ತೀರ್ಥಾನಿ ದೇವಾಶ २३,० DBZ ಸಂಸಿತಾಃ ॥ ಇತಿ ಗಾರುಡೇ II 
& ಚ. ४ E Q 

ತಸ್ಮಾತ್‌ ಪೂಜಾವಿಶೇಷೇಣ ಸತಾಂ ಕಾರ್ಯಾ ನೃಣಾಂ ಸದಾ। 

ಭಕ್ತಿಸ್ತು ತಾರತಮ್ಮೇನ ವಿಶಿಷ್ಟೇ 259» ಭವೇತ್‌ ॥ ಇತಿ ಸ್ಕಾಂದೇ ॥ (10/72/11-13) 

ಗುರೋರನುಗ್ರಹಮೃತೇ ಸಾಧನಂ ನ ಹರೇಃ ಪ್ರಿಯಮ್‌ । 

ಗುರೂಪದೇಶಾತ್‌ ತು ಹರಿಂ ಪ್ರಾಪ್ಲೋತ್ಯೇವ ನ ಸಂಶಯಃ I 


ಸಂಪೂರ್ಣಗುರುಲಕ್ಷಣಸಂಪನ್ನಃ ಚತುರ್ಮುಖ ಎವ 
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ಷಣ್ಣವತ್ಯಂಗುಲೋ ಯಸ್ತು ತಾಲಾಸ್ಯೋ ದಶತಾಲಕಃ। 

ದಶಪ್ರಾದೇಶಕಃ ಸಪ್ತಪಾದೋ BALSA OE ॥ 

ಕಲಮತ್ರಯಾಂಗುಲಶ್ಚೈವ ವಾಗ್ಮೀ ಸಂದೇಹವರ್ಜಿತಃ। 

ವಾಸುದೇವೈಕಶರಣೋ ಗುರುರಿತ್ಯುಚ್ಛತೇ ಬುಧೆ al 

ಗುರುಲಕ್ಷಣಸಂಪೂರ್ಣಃ ಸಾಕ್ಷಾದೇವ ಚತುರ್ಮುಖಃ। 

ತತಃ ಶೇಷೇಂದ್ರವೀಂದ್ರಾದ್ಯಾಃ ಕ್ರಮೇಣೈವ ಪ್ರಕೀರ್ತಿತಾಃ॥ 

- ಇತ್ಯಾದಿ ಗುರುವಿವೇಕೇ॥ (11/9/31) 

ತಥಾಹಿ ಶ್ರೀಮದ್ಧಾಗವತತಾತ್ಸರ್ಯನಿರ್ಣಯಃ (11/9/31) — 

ಏಕಸ್ಮಾತ್ತು ಗುರೋರ್ಜ್ಲಾನಂ ಜಾಯತೇ ನೈವ ಕಸ್ಯಚಿತ್‌ | 

ಏಕಸ್ಮಾದೇವ ಜಾಯೇತ ಯೋಗ್ಯಾದ್‌ ಬ್ರಹ್ಮಪದಸ್ಯ D II 

ಜ್ಞಾನಂ ಪ್ರಾಪ್ಯ ಬಹುಭ್ಯೋತಪಿ ನರ್ತೇ ಮುಕ್ತಿಶ್ಚತುರ್ಮುಖಾತ್‌ | 

ಜ್ಞಾನಮಪ್ರಾಪ್ಯ ತೇಷಾಂ ತು ಜ್ಞಾನದೋ ವಿಷ್ಣುರೇವ ಹಿ ॥ ಇತಿ ಗುರುವಿವೇಕೇ ॥ 
ಸನಕಾದಯೋ ರುದ್ರಶಿಷ್ಯಾಸ್ತೇಷಾಮನ್ಯೇ ತು ಯೋಗಿನಃ | 

ಬ್ರಹ್ಮಶಿಷ್ಯಸ್ತಥಾ ರುದ್ರೋ ಬ್ರಹ್ಮಾ ನಾರಾಯಣಸ್ಯ ಚ ॥ ಇತಿ ಬ್ರಾಹ್ಮೇ ॥ (4/4/15) 
ಮುಮುಕ್ಷವೋ ಬ್ರಹ್ಮಣಶ್ಚ ಶಿವಾದಿಂದ್ರಾದಿಭಿಸ್ತಥಾ | 

ಶ್ರುತ್ವಾ ಜ್ಞಾನಂ ಪರಂ ಗುಹ್ಯಂ ಮುಚ್ಯಂತೇ ಬ್ರಹ್ಮಣಾ ಸಹ ॥ ಇತಿ ಕೌರ್ಮೇ ॥ (4/7/7) 


& 


ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (3/3/45)-- 


ವಾರಾಹೇ ಚ — 


ಗುರುಪ್ರಸಾದೋ ಬಲವಾನ್ನ ತಸ್ಮಾದ್‌ ಬಲವತ್ತರಮ್‌ | 
ತಥಾಪಿ ಶ್ರವಣಾದಿಶ್ಚ ಕರ್ತವ್ಯೋ ಮೋಕ್ಷಸಿದ್ದಯೇ il ಇತಿ ॥ 


ತಥಾ ಹಿ ಶ್ರೀಮದ್ಭಾಗವತತಾತ್ಪರ್ಯನಿರ್ಣಯಃ (4/26/7) — 


ಅತೀವನಿಂದಿತಮಪಿ ಬಹುಹಿಂಸಾಯುಗೇವ Do | 

ಉಪಕಾರಃ ಸತಾಂ ಯೇನ ತತ್ಕೃತ್ವಾನೈವ TAS | 

ಅತೀವನಿಂದಿತಮಪಿ ಬಹುಹಿಂಸಾಯುಗೇವ ವಾ Il 

ಅಥವಾ ७२७७४ ಕರ್ಮ ನ MAW SOR Sel ಇತ್ತದ್ದಾತೇ॥ 
ea ej 5 5 ४ ७ 

""ಸರ್ವಬ್ರಹ್ಮತ್ತವೇತ್ತಾರೋ ಜೀವಬ್ರಹ್ಮತ್ತವೇದಿನಃ | 
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ಅನ್ಯಸಾಮೃವಿದೋ ವಿಷ್ಣೋರ್ವಿಷ್ಟುದ್ವೇಷ್ಟಾರ ಏವ ಚ II 
ಸರ್ವೇ ಯಾಂತಿ ತಮೋ ಘೋರಂ ನ ಚೈಷಾಮುತ್ತಿತಿಃ ಕ್ವಚಿತ್‌ ॥ ಇತಿ ಸ್ಕಾಂದೇ (3/11/13) 
( ಎಷ್ಟೂ ಸ್ವದ್ದುಣಾದೀನಾಂ ಭೇದದರ್ಶನಂ ಭೇದಾಭೇದದರ್ಶನಂ ವಾ ಹಾನಿಕಾರಕಮ್‌) 

ತಥಾ ಹಿ ಬೃಹದಾರಣ್ಯಕೋಪನಿಷದ್ಧಾಷ್ಯಮ್‌ (ಅ.3) — 

ಬ್ರಹ್ಮಣಸ್ತ್ವದ್ಗುಣಾನಾಂ ಚ ಭೇದದರ್ಶ್ಯಧರಂ ತಮಃ। 

ಭೇದಾಭೇದಪ್ರದರ್ಶೀ ಚ ಮಧ್ಯಮಂತು ತಮೋ ವಿಶೇತ್‌ II 

ಈಷದ್ಧೇದಪ್ರದರ್ಶೀ ಚ ತಮ ಏವೋತ್ತರಂ ವಿಶೇತ್‌ | 

ವಿಜಾನೀಯಾತ್ತತೋ ಬ್ರಹ್ಮ ಸದಾ ಸರ್ವಗುಣಾತ್ಮಕಮ್‌ II 

ಗುಣಾನಾಂ ಚ ವಿಶೇಷೋಶಸ್ತಿ ನ ವಿಭೇದಃ ಕಥಂಚನ | 

ತೇಚಸರ್ವೇ ಗುಣಾಃ ಪೂರ್ಣಾಸ್ತಚ್ಛರೀರಃ ಪರಃ ಸ್ಕೃತಃ I 

ಆನಂದಜ್ಞಾನಶಕ್ತ್ಯಾದಿದೇಹಂ ವಿಷ್ಣುಂ ತು ಯೇ ಜನಾಃ। 

ಅದೇಹಂ ಭೂತದೇಹಂ ವಾ ००००४९ ಚಾಧರಂ ತಮಃ II 

ತಥಾ ಪ್ರಕೃತಿದೇಹಜ್ಞಾ ಕರ್ಮದೇಹವಿದೋತಪಿ D I 

ತಸ್ಮಾದಾನಂದಚಿದ್ದೇಹಂ ಚಿದಾನಂದಶಿರೋಮುಖಮ್‌ II 

ಚಿದಾನಂದಭುಜಂ ಜ್ಞಾನಸುಖೈಕಪದಸಾಂಗು5ಲಮ್‌ | 

ಆ ಕೇಶಾದಾ ನಖಾಗ್ರೇಭ್ಯಃ ಪೂರ್ಣಚಿತ್ತುಖಶಕ್ತಿಕಮ್‌ Il 

ಪ್ರತ್ಯೇಕಂ ತು ಗುಣಾಂಸ್ತಾಂಸ್ತು ಸದಾ ಸರ್ವಗುಣಾತ್ಮಕಾನ್‌ | 

ಜ್ಞಾತ್ವಾವಿಮುಚ್ಛತೇ ವಿಷ್ಣೋಃ ಪ್ರಸಾದಾನ್ಮಾನುಷೋತಪಿ ಸನ್‌ ॥ ಇತಿ ಪೈಂಗಿಶ್ರುತಿಃ ॥1 

(ನೀಚೋಚ್ಚತಾ ನಾಪಗಚ್ಛತಿ) 

ತಥಾ ಹಿ ಬೃಹದಾರಣ್ಯಕಭಾಷ್ಯಮ್‌ — (3) 

ಇಯಂ ನೀಚೋಚ್ಚತಾ ಕ್ವಾಪಿನ ಕೇನಾಪಿ ಹೃಪೋದಿತುಮ್‌ | 

DESC ಯೋತನ್ಯಥಾಕರ್ತುಮಿಚ್ಛೇತ್ಲೋತಪಿ ತಮೋ ವ್ರಜೇತ್‌ ॥ ಇತಿ ಪೈಂಗಿಶ್ರುತಿಃ I 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಭಾಗವತತಾತ್ಚರ್ಯನಿರ್ಣಯಃ(7/11/30) — 

ಹರಿರಸ್ಥಿನ್‌ ಸ್ಥಿತ ಇತಿ ಸ್ತ್ರೀಣಾಂ ಭರ್ತರಿ ಭಾವನಾ | 

ಶಿಷ್ಯಾಣಾಂ ಚ ಗುರೌ ನಿತ್ಯಂ ಶೂದ್ರಾಣಾಂ ಬ್ರಾಹ್ಮಣಾದಿಷು | 

ಭೃತ್ಯಾನಾಂ ಸ್ವಾಮಿನಿ ತಥಾ ಹರಿದಾಸ್ಯಮಿತೀರ್ಯತಃ ॥ ಇತಿ ಚ॥ 
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ಜ್ಞಾನಿನಃ ಪ್ರಲಯೇ ಸರ್ವೇ ಬ್ರಹ್ಮಣಾ ಸಹ ಪಾರ್ಥಿವಮ್‌ | 
ಪರಮಾತ್ಮಾನಮಾವಿಶ್ಯ ವಾರಿಸ್ಥಂ ತತ್ತಮನ್ವಿತಾಃ II 

enzo ತದ್ಯುತಾಶ್ಶೆ MES ತೇನ ನೀತಾಶ್ಚ ವಾಯುಗಮ್‌ I 
ನಭೋಗತಂ ತೇನ ನೀತಾ ಮನಃಸ್ಕಂ ತದ್ಯುತಾಸ್ತಥಾ ॥ 
ತತೋ ಬುದ್ಧಿಸಮೀಶೇಶಂ ತತೋ5ಹಂಕಾರಗಂ ಹರಿಮ್‌ | 
ತತೋ ವಿಜ್ಞಾನನಾಮಾನಂ ಮಹತ್ತತ್ತ್ವಗತಂ ಹರಿಮ್‌ ॥ 


ತತ ಆನಂದನಾಮಾನಮವ್ಯಕ್ತಸ್ಥಂ ಜನಾರ್ದನಮ್‌ | 

ಪ್ರಾಪ್ಯ ನಾವೃತ್ತಿಮಾಯಾಂತಿ ಶಾತೀಭೂತಾ ನಿರಾಮಯಾಃ ॥ 

ಯೇಷಾಂ ಪದಾಂತರಾಪೇಕ್ಷಾ ವಾಯ್ದಾದೀನಾಂ ಮಹಾತ್ಮನಾಮ್‌ | 

ಆವೃತ್ಯ ತೇ ಪುನರ್ಯಾಂತಿ ಜ್ಞಾನಿನೋಠ & ನಿರಾಮಯಾಃ | 

ಅನಾವೃತ್ತಿಮಸಂಮೂಢಾಃ ಪರಾನಂದೈಕಭಾಗಿನಃ ॥ ಇತಿ ಬ್ರಹ್ಮತರ್ಕೇ I (2/3/34) 
(ಪಶು-ವ್ಯಕ-ಸ್ಲಾವರ -ಮನುಷ್ಯೋತ್ತಮಾದಿಭೇದೇನ ಸಿತೇಷು ಜೀವಸಂಘೇಷು 

ನೀಚೋಚ್ಚತಾ ಸ್ಟಾಭಾವಿಕೀ) 
ಪಶುವೃಕ್ಷಾದಿಭೇದೇನ ಜೀವಾ ಏವ ಸ್ವತಃ ಸ್ಥಿತಾಃ | 
ಸಂಸ್ಪತೌ ವೃತ್ಯಯಸ್ತೇಷಾಂ ಮುಕ್‌ SIS ರೂಪತಾ Il 


ತತ್ರ ಸ್ಥಾವರಮುಕ್ತೇಭ್ಯೋ ವರಾ ಜಂಗಮಮುಕ್ತಕಾಃ 


ತೇಭ್ಯೋ ಮಾನುಷಮುಕ್ತಾಶ್ಲ ವಿಪ್ರಮುಕ್ತಾಸತೋಧಧಿಕಾಃ Il 


ತತ್ರೋಪದೇಶಮಾತ್ರೇಣ DOT CYL, ವೇದವೇದಿನಃ I 
ಅರ್ಥಜ್ಞಾಯಷಯಸ್ತೇಭ್ಯೋತತೋ ದೇವಾಃ ಸಂಶಯಚ್ಛಿದಃ ॥ 
ಪೂರ್ಣಧರ್ಮಾ ತತಸ್ತಿ P^, ನಿಃಸಜಕ್ಗೋ ಗರುಡಸ್ತತಃ | 

ಭಕ್ತಿಪೂರ್ಣೋ ಹರೇರ್ಬ್ರಹ್ಮಾ ತಸ್ಮಾನ್ನಾನ್ಯೋ5 ಧಿಕಸ್ತತಃ I 

ಮುಕ್ತೌ ವಾ ಸಂಸ್ಕತೌ ವಾಪಿ ಸಮ್ಯಗೇಷು ಹಿ ತೇ ಗುಣಾಃ ॥ ಇತಿ ಕಾಪಿಲೇಯೇ II 


ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯನಿರ್ಣಯಃ (2/18) — 


ಮುಕ್ತಾಃ ಪ್ರಾಪ್ಯ ಪರಂ ವಿಷ್ಣುಂ ತದ್ದೇಹಂ ಸಂಶ್ರಿತಾ ಅಪಿ | 
ತಾರತಮ್ಯೇನ ತಿಷ್ಠಂತಿ ಗುಣ್ಳೆರಾನಂದಪೂರ್ವಕೈಃ॥ 
ಭೂಪಾ ಮನುಷ್ಯಗಂಧರ್ವಾ ದೇವಾಃ ಪಿತರ ಏವ ಚ। 
ಆಜಾನೇಯಾಃ ಕರ್ಮದೇವಾಸತ್ತ eo: ಪುರಂದರಃ ॥ 
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ಶಿವೋ ವಿರಿಂಚ ಇತ್ಯೇತೇ ಕ್ರಮಾಚ್ಛತಗುಣೋತ್ತರಾಃ। 
ಮುಕ್ತಾವಪಿ ತದನ್ಯೇ ಯೇ ಭೂಪಾಚ್ಛತಗುಣಾವರಾಃ॥ 
ನ ಸಮೋ ಬ್ರಹ್ಮಣಃ ಕಶ್ಲಿನ್ನುಕ್ತಾವಪಿ ಕಥಂಚನ | 
ತತಃ ಸಹಸ್ರಗುಣಿತಾ 3 ९४38 ಪರಮೋ ಹರಿಃ ॥ ಇತಿ ನಾರಾಯಣಾಷ್ಟೋತ್ತರಶತಕಲ್ವೇ ॥ 
(ಮುಕ್ತೇಷ್ಟಾನಂದತಾರತಮ್ಮಂ ಪ್ರಮಾಣಸಿದ್ದಮ್‌) 
ತಥಾ ಹಿ ಗೀತಾಭಾಷ್ಯಮ್‌ (2/52)— 
ಯೋಗಿನಾಂ ಭಿನ್ನಲಿಂಗಾನಾಮಾವಿರ್ಭೂತಸ್ಪರೂಪಿಣಾಮ್‌ | 
ಪ್ರಾಪ್ತಾನಾಂ ಪರಮಾನಂದಂ ತಾರತಮ್ಯಂ ಸದೈವ ಹಿ ॥ ಇತಿ II 
ತಥಾ ಹಿ ಛಾಂದೋಗ್ಯಭಾಷ್ಯಮ್‌ (ಪೃ320) — 
ಸೈಷಾ55 ನಂದಸ್ಯ ಮೀಮಾಂಸಾ ಭವತಿ ಇತ್ಯಾದೇಶ್ವ || 
ತಥಾ ಹಿ ಬೃಹದ್ಭಾಷ್ಯಮ್‌ (ಅ3) — 
WWD SPOTS ತು ಶ್ರೋತ್ರಿಯಾಃ ಪ್ರಾಪ್ತಮೋಕ್ಷಿಣಃ | 
ತ ಏವ ಚಾಪ್ತಕಾಮತ್ವಾತ್‌ ತಥಾತಕಾಮಹತಾಃ ಶ್ರುತಾಃ॥। ಇತಿ ಭಾರತೇ॥ 
ನರಾದಿಬ್ರಹ್ಮಹರ್ಯಂತಂ ವಿಮುಕ್ತಾನಾಂ ಶತೊ ಚ್ಛಯ | 
ನೀಶೇಷದುಃಖಹೀನಾನಾಂ ನಿತ್ಲಾನಂದ್ಲೆಕಭೋಗಿನಾಮ್‌ ॥ ಇತಿ ಹರಿವಂಶೇಷು II 
(ದೇವೇಷು ತಾರತಮ್ಮಂ ಯಥಾಶಾಸ್ತ್ರಮನುಸಂಧೇಯಮ್‌ ) 
ತಥಾ ಹಿ ಛಾಂದೋಗ್ಯೋಪನಿಷದ್ಧಾಷ್ಯಮ್‌ (ಪೃ321) — 
ಅಥಾತಃ ಸಂಭೂತಿಃ ಪರಮಾದ್‌ QU, ವಿದ್ಧಾಯಾಃ ಪ್ರಾಣಃ ಪ್ರಾಣಾಚ್ಚದ್ದಾ ಶ್ರದಾಯಾ 
ಶಿವಃ ಶಿವಾದ್‌ ಬುದ್ದಿರ್ಬುದ್ದೇರಿಂದ್ರ ಇಂದ್ರಾತ್‌ ತೈಜಸಃ ಪ್ರಾಣಸ್ತೈಜಸಾದನಿರುದ್ದೋಶ ನಿರುದ್ದಾತ್‌ 
ಸ್ಪರ್ಶವಾತಃ ಸ್ಪರ್ಶವಾತಾತ್‌ ಸೋಮಃ ಸೋಮಾದ್‌ ವರುಣೋ ವರುಣಾದಗ್ಗಿರಗ್ನೇರ್ಮಿತ್ರೋ 
ಮಿತ್ರಾತ್‌ ಪರ್ಜನ್ಯಃ ಪರ್ಜನ್ಯಾತ್‌ AoW ಸ್ಟಾಹಾಯಾ ಉಷಾ ಜಾಯತೇ | ತೇಷಾಂ ಪರಃ 
ಪರೋಜ್ಯಾಯಾನ್‌ ಗುಣೈರುತ್ತರ ಉತ್ತರಃ ಪ್ರತ್ಯವರಃ ಪರಸ್ಕಾತ್‌ ಪರಸ್ಥಾದುತ್ತರ ಉತ್ತರೋ 
ಮುಚ್ಚತೇ | ಸಂ Xo ಭಾವಮಾಪದ್ಯತೇ | ನೈಷಾಂ ಪಾರಾವರ್ಯಮುಚಿದ್ದತೇ HSIN | ನೈಷಾಂ 


ಪಾರಾವರ್ಯಮುಚಿದತೇ ಕುತಶನ | ಪಾರಾವರ್ಯೇಣೆವ ಬಹೋಪಯಂತಿ ಪಾರಾವರ್ಯೇಣ 
ಮುಕಾ: ಸಂಚರಂತಿ'' ಇತ್ನಾದಿಶುತೇಶ | 


ತಥಾ ಹಿ ತೈತ್ತಿರೀಯೋಪನಿಷದ್ಧಾಷ್ಯಮ್‌ (ಬ್ರಹ್ಮವಲ್ಲಿ) -- 
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ಕಾಮಃ ಸಂಕಲ್ಪ ಆನಂದೋ ಮುಕ್ತಾ! ನಾಂ ತಾರತಮ್ಯತಃ | 


ಸ್ವರೂಪಭೂತಾಸ್ತೇ ಸರ್ವೇ ನಿರ್ದೋಷಾ ಗುಣರೂಪಕಾ: ॥ ಇತಿ soe | 


ತಥಾ ಹಿ ಷಟ್ಟಶ್ಲೋಪನಿಷದ್ಧಾಹ್ಯಮ್‌ (6/2) — 


""ತತಃ ಶನಿಃ ಪೃಥಿವ್ಯಾತ್ಮಾ ಕರ್ಮಾತ್ಮಾ ಪುಷ್ಕರಸ್ಪತಃ | 
ಕ್ರಮಾತ್‌ ಪ್ರತ್ಯವರಾ ಏತೇ ಮುಕ್ತಾ ಸರ್ವಗುಣೈರಪಿ। 


ನಿತ್ಯಮುಕ್ತಸ್ತತೋ ವಿಷ್ಣುಃ ಪ್ರಾಣಾದಪ್ಯತ್ತಮೋತ್ತಮಃ ॥ ಇತಿ ಚ॥ 
(ಯೋಗ್ಯತಾಭೇದೇನ ಮುಕ್ತಾನಾಂ ಭೂರಾದಿಲೋಕಸ್ತಿತಿಃ) 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (4/4/9-19)— 


ಗಾರುಡೇ ಚ — 


ಆತ್ಮೇತ್ಯೇವ ಪರಂ ದೇವಮುಪಾಸ್ಯ ಹರಿಮವ್ಯಯಮ್‌ | 
ಕೇಚಿದತ್ತೈವ ಮುಚ್ಕಂತೇ ನೋತ್ಕಾಮಂತಿ ಕದಾಚನ Il 

ಅತ್ತೆ ವಚ ಸ್ಥಿತಿಸ್ನೇಷಾಮಂತರಿಕ್ಷೇ ತು ಕೇಚನ | 

ಕೇಚಿತ್‌ ಸ್ವರ್ಗೇ ಮಹರ್ಲೊೋಕೇ ಜನೇ ತಪಸಿ ಚಾಪರೇ Il 
ಕೇಚಿತ್‌ ಸತ್ಯೇ ಮಹಾಜ್ಞಾನಾ ಗಚ್ಛಂತಿ ಕ್ಷೀರಸಾಗರಮ್‌ | 
ತತ್ರಾಪಿ ಕ್ರಮಯೋಗೇನ ಜ್ಞಾನಾಧಿಕ್ಯಾತ್‌ ಸಮೀಪಗಾಃ ॥ 
ಸಾಲೋಕ್ಕಂ ಚ ಸರೂಪತ್ಸಂ ಸಾಮೀಷ್ಯಂ ಯೋಗ ಏವ ಚ। 
ಇಮಾಮಾರಭ್ಯ ಸರ್ವತ್ರ ಯಾವತ್ಪುಕ್ಷೀರಸಾಗರೇ Il 
ಪುರುಷೋಠ5ನಂತಶಯನಃ ಶ್ರೀಮನ್ನಾರಾಯಣಾಭಿಧಃ | 
ಮಾನುಷಾ ವರ್ಣಭೇದೇನ ತಥೈವಾಶ್ರಮಭೇದತಃ || 
ಕ್ಷಿತಿಪಾ ಮನುಷ್ಯಗಂಧರ್ವಾ ದೇವಾಶ್ಚ ಪಿತರಶ್ಚಿರಾಃ | 
ಆಜಾನಜಾಃ ಕರ್ಮಜಾಶ್ವತಾತ್ತ್ಮಿಕಾಶ್ಚಪ್ರಜಾಪತಿ: ॥ 
ರುದ್ರೋ ಬ್ರಹ್ಮೇತಿ ಕ್ರಮಶಸ್ತೇಷು ಚೈವೋತ್ತರೋತ್ತರಾಃ | 
ನಿತ್ಯಾನಂದೇ ಚಭೋಗೇ ಚ ಜ್ಞಾನ್ಸಶ್ಚರ್ಯಗುಣೇಷು z Il 
ಸರ್ವೇ ಶತಗುಣೋದಿಕ್ತಾಃ ಪೂರ್ವಸ್ಮಾದುತ್ತರೋತ್ತರಮ್‌ | 
ಪೂಜ್ಯಂತೇ ಚಾವರೈಸ್ಟೇ ತು ಸರ್ವಪೂಜ್ಯಶ್ಚತುರ್ಮುಖಃ || 


ತಥಾ ಹಿ ಶ್ರೀಮದ್ವಿಷ್ಟುತತ್ತ್ವವಿನಿರ್ಣಯಃ (ತೃತೀಯಪರಿಚ್ಛೇದೇ) — 


ಣ ಎವ 
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ನೃಪಾದ್ಯಾಃ ಶತಧೃತ್ಯಂತಾಃ ಮುಕ್ತಿಗಾ ಉತ್ತರೋತ್ತರಮ್‌ । 
ಗುಣೈಃ ಸರ್ವೈಃ ಶತಗುಣಾ ಮೋದಂತ ಇತಿ ಹಿ ಶ್ರುತಿಃ ॥ ಇತಿ DAC II 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಭಾಗವತತಾತ್ಪರ್ಯನಿರ್ಣಯಃ (2/2/23) 
ಚಿನ್ನಾತ್ರಾಣೀಂದ್ರಿಯಾಣ್ಯಾಹುರ್ಮುಕ್ತಾನಾಮನ್ಯದೈೆವ ತು। 
ತಾನ್ಯೇವ ಜಡಯುಕ್ತಾನಿ ವಿಭಿನ್ನಾನಿ ಸ್ವರೂಪತಃ I ಇತಿ WRC I 
(ಜೀವನ್ನುಕಸಿತಿಃ) 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಧಾಗವತತಾತ್ತರ್ಯನಿರ್ಣಯಃ — 
ಅಪಕ್ಕ್ಯಾಯೇ ನ ತೇ ಯಾಂತಿ ಯಾಂತಿ ಕಾಲಾಂತರೇ ಪರೇ | 
७१४०३१ ಹರೇಃ ಕೇಚಿದಾಪೂರ್ತೇಃ ಕೇಚಿದಂಜಸಾ | 
DBS, ವಾನ್ಯಲೋಕೇಷು ಮುಚ್ಯಂತೇ ಬ್ರಹ್ಮಣಾ ಸಹ ॥ ಇತಿ ವಾಮನೇ I1 (2/2/30) 
ಅಪಕ್ವಾಯೇ ನ ತೇ ಯಾಂತಿ ವಾಯುಂ ವಾ ಹರಿಮೇವ ವಾ। 
ಸ್ನಾನಮಾತ್ರಾಶ್ರಿತಾಸ್ತೇ ತು ಪುನರ್ಜನಿವಿವರ್ಜಿತಾಃ Il ಇತಿ ಬ್ರಹ್ಮತರ್ಕೇ ॥ (2/2/23,24) 


""ವಾಸುದೇವಾಶಿತಾ ದೇವಾ ಬಹಾದಾ, ಮುಕಬಂದನಾಃ 


ಭೇದದೃ ಷ್ಟಾ ರಭಿಮಾನೇನ ಚಾವತಿಂ ನೆವ ಯಾಂತಿತೇ॥ 
ಭುಂಜತೇತು ಪೃಥಗ್‌ ಭೋಗಾನಾನಂದಂ ತತ ರೂಪಕಮ್‌ | 
ಸ್ವರೂಪಂ ಚ ಪೃಥಕ್ತೇಷಾಮಾವಿಷ್ಠಗ್ರಹವದ್‌ ಭವೇತ್‌ ॥ ಇತಿ ಬ್ರಹ್ಮಾಂಡೇ il (2/2/34) 


(ದೇವೋತ್ತಮಾನಾಮುಪದೇಶಃ 2002329) 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ — 
ಮುಮುಕ್ಷವೋ ಬ್ರಹ್ಮಣಶ್ಚ ಶಿವಾದಿಂದ್ರಾದಿಭಿಸ್ತ 
ಶ್ರುತ್ವಾಜ್ಞಾನಂ ಪರಂ ಗುಹ್ಯಂ ಮುಚ್ಯಂತೇ ಬ್ರಹ್ಮಣಾ ಸಹ ॥ ಇತಿ ಕೌರ್ಮೇ il (4/7/7) 
ಅನ್ಯೇ ಸರ್ವೇ ಶ್ರಿಯಾ २८७२३ ಶ್ರೀರ್ಬದ್ದಾ IWR 
ಬಂಧಶ್ವ ವಿಷ್ಣುತಂತ್ರತ್ತಂ ಮುಕ್ತಾನಾಂ ಚ ಶ್ರಿಯಸ್ತಥ 
ಅಮುಕ್ತಾನಾಂ ತು ಬದ್ದತ್ತಂ ಜನ್ಮಮೃತ್ಯಾದಿದುಃಖತಾ | 
ಹೇಯೋ ಬಂಧಶ್ಚ ಸೈವ ಸ್ಯಾನ್ನ ತು ಸ್ಟೋಚ್ಚವಶೇ ಸ್ಥಿತಿಃ ॥ ಅತಿ ಗಾರುಡೇ ॥ (10/94/40) 
ಬಾಹ್ಯಂ ಮನೋ ವಿಲೀನಂ वयु लक, ಚಿನ್ಮಾತ್ರಕಂ ಮನಃ | 
ತೇನೈವಾನುಭವೇತ್‌ ಸರ್ವಂ ಸ್ವಾತ್ಮಾಭಿನ್ನೇನ ಮುಕ್ತಿಗಃ ॥ ಇತಿ ಮುಕ್ತಿತತ್ತೇ ॥ (11/9/12) 


176 
ಬಾಹ್ಯಾಂತಃಕರಣಾಜ್ಜನ್ಯಂ ಜ್ಞಾನಂ ನಶ್ಯತಿ ಮುಕ್ತಿಗೇ | 
ಸ್ವರೂಪಜ್ಞಾನತೋ ९४५०९7२७४२ ಭುಂಕ್ಷೇ ಯಥೇಷತಃ ॥ ಇತಿ ಮುಕ್ತಿತತ್ತೇ॥ (11/10/13) 
ee ಅ ಎ -9 ಎ ಎವ 
ಸ್ಟೋತ್ತಮವಶತಾ DOF TA, 


Sp 


bee 


ತಥಾ ಹಿ ಶ್ರೀಮದ್ಭಾಗವತತಾತ್ರರ್ಯನಿರ್ಣಯಃ (11-10-17) — 
ಸ್ವಾಧಿಕಾನಾಂ ವಶತ್ವಂ ತು ಪರಮಂ ಸುಖಮೇವ ತು। 
ತದನ್ಯೇಷಾಂ ವಶೋ ಯಸ್ತುಕಿಂ ಸುಖಂ ತಸ್ಯ ಭಣ್ಯತಾಮ್‌ । 
ಸ್ವಾಧಿಕಾನಾಂ SI ತು ತೇಷು ಭಕ್ತಿಮತಃ ಸುಖಮ್‌ | 
ತದನ್ಯೇಷಾಂ ತು ದುಃಖಾಯ ತಸ್ಮಾದ್‌ ಭಕ್ತೋತಧಿಕೋ ಭವೇತ್‌ ॥ 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಧಾಗವತತಾತ್ತರ್ಯನಿರ್ಣಯಃ — 
ಜೀವೋ ಮುಕ್ತೋಠಪಿ ನೋ ಜೀವಾನ್‌ ಪರಮಾತ್ಮಾನಮೇವ ಚ। 
ವೇತ್ತಿ ಸರ್ವಾತ್ಮನಾ ಎಷ್ಟುರ್ವೇತ್ತೇಕಃ ಪುರುಷೋತ್ತಮಃ Il 
ತಸ್ಯ ಪ್ರಸಾದತಃ ಕಿಂಚಿದ್‌ ಬ್ರಹ್ಮಾದ್ಯಾ ಅಪಿ ಜಾನತೇ। 
ಅನ್ಯಜೀವಾನಪೇಕ್ಷ್ಯೈಕೋ ಜಾನಾತಿ ಚ ಚತುರ್ಮುಖಃ। 
ಸಾಮಸ್ತೇನ ತದನ್ಯೇ ತು ಲೇಶಜ್ಜಾನಾಃ ಕ್ರಮಾತ್‌ ಸ್ಮೃತಾಃ ॥ ಇತಿ ವಿನಿರ್ಣಯೇ Il 
-% ea ಅಲ 
ಅಜ್ಞಾ ಜೀವಾಸ್ತು ಕಥ್ಯಂತೇ ಮುಕ್ತಾ ಅಷ್ಯಲ್ಲವೇದನಾತ್‌ | 
ವೇತ್ರೀತ್ಯೇವೋಚ್ಯತೇ ನಿತ್ಯಂ ಸರ್ವವೇತ್ತೃತ್ವತೋ ಹರಿಃ ॥ ಅತಿ ವೈಶೇಷ್ಯೇ॥ (11/11/6,7) 
ಗುಣವ್ಯತಿಕರಾಭಾವೇಠ ಪು 58९58 ಪೂರ್ವವತ್‌ | 
ಎಷ್ಟೋಶ್ಚೈವ ವಿಮುಕ್ತಾನಾಂ ನ ಕದಾಚನ ಗಚ್ಛತಿ ॥ ಇತಿ ಗಾರುಡೇ II (3/33/13,14) 
ಮುಕ್ತಾಶ್ಚಾಧೀಯತೇ ವೇದಾನ್‌ ಜಡಜ್ಞಾನಬಹಿಷ್ಕೃತಾಃ | 
ಸ್ವರೂಪಭೂತಜ್ಞಾನೇನ ಪಶ್ಯಂತಿ ಸರ್ವಮಂಜಸಾ ॥ ಇತಿ ತಾತ್ತ್ವಿಶೇ॥(11/13/7) 
ತಥಾಹಿ ಗೀತಾತಾತ್ಪರ್ಯನಿರ್ಣಯಃ(ಉಪೋದ್ಧಾತೇ) — 
""ಮುಕ್ತೋಠಪಿ ತದ್ದಶೋ ನಿತ್ಯಂ ಭೂಯೋ ಭಕ್ತಿಸಮನ್ಹಿತಃ | 
ಸಾಧ್ಯಾ5 5ನಂದಸ್ನರೂಪೈವ ಭಕ್ತಿರ್ನೈವಾತ್ರ ಸಾಧನಮ್‌ ॥ 


(avg ಭವನಿರೂಪಣಮ್‌) 


ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯನಿರ್ಣಯಃ (2/18); ಅನುವ್ಯಾಖ್ಯಾನೇ ಚ (4/3ಶ್ಲೋ111) — 


ಶ್ಯಾಮಾವದಾತಾಃ ಶತಪತ್ರಲೋಚನಾಃ ಪಿಶಂಗವಸ್ತಾಃ ಸುರುಚಃ ಸುಪೇಶಸಃ | 
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ಸರ್ವೇ ಚತುರ್ಬಾಹವ ಉನ್ಫಿಷನ್ಮಣಿಪ್ರವೇಕನಿಷ್ಕಾಭರಣಾಃ ಸುವರ್ಚಸಃ॥ ಇತಿ ಭಾಗವತೇ II 
ತಥಾ ಹಿ ಅನುವ್ಯಾಖ್ಯಾನಮ್‌-- 
ಅಕ್ಷಣ್ಣಂತಃ ಕರ್ಣವಂತಃ ಸಖಾಯೋ ಮನೋಜವೇಷ್ನಸಮಾ ಬಭೂವುಃ | 


ವ 


ಆದಘ್ನಾಸ ಉಪಕಕ್ಷಾಸ ಉತ್ಪೇ ಹ್ರದಾ ಇವ AS LV SE ದದೃಶ್ರೇ II (3/4-ಶ್ಲೋಕ 48) 


ಕಾಮಸ್ಯ ಯತ್ರಾಪ್ತಾಃ ಕಾಮಾಸ್ತತ್ರ ಮಾಮಮೃತಂ FO I (4/2/107) 
ತಥಾ ಹಿ ಗೀತಾತಾತ್ಪರ್ಯನಿರ್ಣಯಃ (18/62) 

ಶ್ರೀರೇವ ಲೋಕರೂಪೇಣ ವಿಷ್ನೋಸ್ತಿಷ್ಠತಿ ಸರ್ವದಾ | 

ಅತೋ ಹಿ ವೈಷ್ಣವಾ ಲೋಕಾ ನಿತ್ಯಾಸ್ತೇ ಚೇತನಾ ಅಪಿ Il ಇತ್ಯಾಗ್ದೇಯೇ Il 


(ಸಾಧನಾನುಗುಣ್ಕೇನ ಮುಕೌ ಫಲಾಧಿಕ್ಕಮ್‌) 

ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯನಿರ್ಣಯಃ (18/67-72) — 

०3०2९०2 TOS & ವಿಷ್ಣುಂ ಸ್ಯಾಚ್ಛಾಪ್ರಂ ಶ್ರುತ್ವಾತತೋರ ಧಿಕಮ್‌ | 

93008? ಸುಖಂ ತತ್‌ ಪಠತಸ್ತತೋ5 ಪ್ಯಧಿಕಮಿಷ್ಯತೇ || 

ವ್ಯಾಖ್ಯಾತುಸ್ತು ಸಮಂ ಮುಕ್ಕೌಸುಖಂ ನಾನ್ಯಸ್ಯ ಕಸ್ಯಚಿತ್‌ | 

ತತೋರಧಿಕಂತು ದೇವಾನಾಂ ಮುಖ್ಯವ್ಯಾಖ್ಯಾಕೃತೋ ಯತಃ II ಇತಿ ಚ॥ 
ತಥಾ ಹಿ ಗೀತಾಭಾಷ್ಯಮ್‌ (2/50); (ಐತರೇಯಭಾಷ್ಯಮಪಿ) 

""ಭುಂಜತೇ ಪುರುಷಂ ಪ್ರಾಪ್ಯ ಯಥಾ ದೇವಗ್ರಹಾದಯಃ। 

ತಥಾ ಮುಕ್ತಾವುತ್ತಮಾಯಾಂ ವಿಷ್ಣುಮಾವಿಶ್ಯ ಭುಂಜತೇ Il 

ಇತಿ ನಾರಾಯಣಾಷ್ಟೋತ್ತರಶತಕಲ್ಲೇ II 

ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ - (3/3/34) 
ಉಕ್ತಂ ಚ ತುರಶ್ರುತೌ — 


ನಾನಾವಿಧಾ ಜೀವಸಂಘಾ ವಿಮುಕ್ತೌ ನ ಚೈವ ತೇಷಾಂ ಬ್ರಹ್ಮ! ಯಾಂ ವಿರೋಧಃ।॥ 


4 


8 
69 


ದೋಷಾಭಾವಾದ್‌ ಗುರುಶಿಷ್ಯಾದಿಭಾವಾಲ್ಲೋಕೇತಪಿ ನಾಸೌ ಕಿಮು ತೇಷಾಂ ವಿಮುಕ್ತೇ 
ಸಾಯುಜ್ಯಭಾಜಾಂ ಪರಮಾತ್ಮಪ್ರವೇಶೇಠಪಿ ಸ್ವೀಯ ಏವ uen: II 


ತಥಾ ಹಿ ಬ್ರಹ್ಮಸೂತ್ರಭಾಷ್ಯಮ್‌ (4/2/4) 
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ಮುಕ್ತಾಃ ಸಂತೋ5 ಗ್ಲಿಮಾವಿಶ್ಯ ದೇವಾಃ ಸರ್ವೇಂಪಿ ಭುಂಜತೇ | 

ಅಗ್ನಿರಿಂದ್ರಂ ತಥೇಂದ್ರಶ್ಚವಾಯುಮಾವಿಶ್ಯ ಸೋಪಿ D I 

ಆವಿಶ್ಯ ಪರಮಾತ್ಮಾನಂ ८७००२९ ಭೋಗಾಂಸ್ತು ಬ್ರಾಹ್ಮಗಾನ್‌ || 

ನ ಹ್ಯಾನಂದೋ ನಿಜಸ್ತೇಷಾಂ ಪರೈರ್ಲಭ್ಯಃ ಕಥಂಚನ | 

ಕಿಮು ವಿಷ್ಣೋಃ ಪರಾನಂದೋ ನ ತೇ ವಿಷ್ಠಾವಿತಿ DSCs | 
ಬ್ರಹ್ಮವೈವರ್ತೇ ಚ — 

ARANO ಯಥಾ ಭೋಗೋ ವಿನಾ ದೇಹೇನ ಯುಜ್ಯತೇ | 

ಏವಂ ಮುಕ್ತಾವಪಿ ಭವೇದ್‌ ವಿನಾ ದೇಹೇನ ಭೋಜನಮ್‌ ॥ 

ಸ್ವೇಚ್ಛಯಾ ವಾ ಶರೀರಾಣಿ ತೇಜೋರೂಪಾಣಿ ಕಾನಿಚಿತ್‌ | 

ಸ್ವೀಕೃತ್ಯ ಜಾಗರಿತವದ್ಳುಕ್ತ್ವಾ ತ್ಯಾಗಃ ಕದಾಚನ II ಇತಿ I (4/4/8-14) 
ವಾರಾಹೇ ಚ-- 

ಸ್ವಾಧಿಕಾನಂದಸಮ್ಮಾಹ್ಮೌ AAD, (0०० sd IRA I 

ಮುಕ್ತಾನಾಂ ನೈವ ಕಾಮಃ ಸ್ಯಾದನ್ಯಾನ್‌ ಕಾಮಾಂಸ್ತು ಭುಂಜತೇ Il 

ತದ್ಯೋಗ್ಯತಾ ನೈವ ತೇಷಾಂ ಕದಾಚಿತ್‌ ಕ್ವಾಪಿ ವಿದ್ಯತೇ । 

ನ ಚಾಯೋಗ್ಯಂ ವಿಮುಕ್ತೋತಪಿ ಪ್ರಾಪ್ನುಯಾನ್ನ ಚ ಕಾಮಯೇತ್‌ ॥ ಇತಿ ॥ (4/4/18) 
ವಾರಾಹೇ ಚ — 

ಸ್ವಾಧಿಕಾರೇಣ ವರ್ತಂತೇ ದೇವಾ ಮುಕ್ತಾವಪಿ ಸ್ಫುಟಮ್‌ | 

ಬಲಿಂ ಹರಂತಿ ಮುಕ್ತಾಯ ವಿರಿಂಚಾಯ ತು ಪೂರ್ವವತ್‌ il (4/4/9-20) 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಭಾಗವತತಾತ್ಚರ್ಯನಿರ್ಣಯಃ (10/94/31,32) — 

ಮುಚ್ಯತೇ ತತ್ತ ಸಂಬುದ್ದಾದಾಚಾರ್ಯಾತ್‌ ಪುರುಷೋ ಭವಾತ್‌ । 

ಏತಾವೇವ ಸ್ವತೋಠ WH® ಪರಮಃ ಪ್ರಕೃತಿಸ್ತಥಾ ॥ ಇತಿ ಕಲಾಪಶ್ರುತಿಃ II 

ಸಮ್ಯಗ್‌ ಜ್ಞಾನವದಾಚಾರ್ಯಾನ್ಯುಚ್ಛತೇ ಪುರುಷೋ ಭವಾತ್‌ | 

ದ್ವಾವೇವ ನಿತ್ಯಮುಕ್ಕೌ ತು ಪರಮಃ ಪ್ರಕೃತಿಸ್ತಥಾ Il ಇತಿ ವಾಮನೇ Il 
ತಥಾ ಹಿ ಮಹಾಭಾರತತಾತರ್ಯನಿರ್ಣಯಃ - (1/50) 

ಅಮೋಹಾಯ ಗುಣಾ ಎಷ್ಟೋರಾಕಾರಶ್ಚಿಚ್ಛರೀರತಾ | 

ನಿರ್ದೋಷತ್ತಂ ತಾರತಮ್ಯಂ ಮುಕ್ತಾನಾಮಪಿ ಚೋಚ್ಯತೇ Il ಇತಿ ಬ್ರಹ್ಮಾಂಡೇ॥ 
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ತಥಾ ಹಿ ಯಗ್ವೇದಸಂಹಿತಾ - (6/47/16-17) (ಮ.ಭಾ.ತಾ.ನಿ. 1/99-100) 

ಶೃಣ್ಟೇ ವೀರ ಉಗ್ರಮುಗ್ರಂ ದಮಾಯನ್ನನ್ಯಮನ್ಯಮತಿನೇನೀಯಮಾನ:ಃ | 
ಏಧಮಾನದ್ದಿಳ್‌ ಭಯಸ್ಯ ರಾಜಾ ಚೋಷ್ಕೂಯತೇ ವಿಶಣನೋ ಮನುಷ್ಯಾನ್‌ I 
EEE: = > = D = 

ಪರಾ ಪೂರ್ವೇಷಾಂ ಸಖ್ಯಾ ವೃಣಕ್ತಿ ವಿತರ್ತುರಾಣೋ ಪರೇಭಿರೇತಿ | 
ಅನಾನುಭೂತೀರವಧೂನ್ವಾನಃ ಪೂರ್ವೀರಿಂದ್ರಃ ಶರದಸ್ಪರ್ತರೀತಿ ॥ ७३॥ 

ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ -- (4/4/22) 

""ಏತಮಾನಂದಮಯಮಾತ್ಮಾನಮನುವಿಶ್ಯ ನ ಜಾಯತೇ ನ ಮ್ರಿಯತೇ ನ ಹ್ರಸತೇ ನ ವರ್ಧತೇ 
ಯಥಾಕಾಮಂ ಚರತಿ ಯಥಾಕಾಮಂ ಪಿಬತಿ ಯಥಾಕಾಮಂ ರಮತೇ ಯಥಾಕಾಮಮುಪರಮತೇ' 
ಇತಿ ಭೋಗಮಾತ್ರಸಾಮ್ಯಲಿಂಗಾತ್‌ | 

ಪ್ರಾಯಃ ಮೌಕ್ತಾನಂದೇ ವೃದಿಹಾಸೌ ನ ಭವತಃ 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (4/4/22) -- 
ಅವೃದ್ಧಿಹ್ರಾಸರೂಪತ್ಪಂ ಮುಕ್ತಾನಾಂ ಪ್ರಾಯಿಕಂ ಭವೇತ್‌ I 
ಕಾದಾಚಿತ್ಯವಿಶೇಷಸ್ತು ನೈವ ತೇಷಾಂ AAT, ,ॐ९॥ ಇತಿ THE II 
ಪ್ರವಾಹತಸ್ತು ವೃದಿರ್ವಾ ಹ್ರಾಸೋ ವಾ ನೈವ ಕುತ್ರಚಿತ್‌ | 
ನಾಪ್ರಿಯಂ ಕಿಂಚಿದಪಿ ತು ಮುಕ್ತಾನಾಂ ವಿದ್ಯತೇ ಕ್ಚಚಿತ್‌ Il 
ಕುತ ಏವ ತು ದುಃಖಂ ಸ್ಯಾತ್ನುಖಮೇವ ಸದೋದಿತಮ್‌ | 
ಭೋಗಾನಾಂತು ವಿಶೇಷೇ ತು ವೈಚಿತ್ರ್ಯಂ ಲಭ್ಯತೇ ६१३ ॥ ಇತಿ ನಾರಾಯಣತಂತ್ರೇ॥ 

"ಅನಾವೃತ್ತಿಃ ಶಬ್ದಾದನಾವೃತ್ತಿಃ ಶಬ್ದಾತ್‌' (ಬ್ರ.ಸೂ.4/4/23); "ನ ಚ ಪುನರಾವರ್ತತೇ ನ ಚ 
ಪುನರಾವರ್ತತೇ', "ಸರ್ವಾನ್‌ ಕಾಮಾನಾಷಪ್ತಾ 3 ಅಮೃತಃ ಸಮಭವತ್‌ ಸಮಭವತ್‌' 
es» 02535! 

ಏವಮಾದ್ಯನಂತಪ್ರಮಾಣೈಃ ಸಂಸಾರದಶಾಯಾಂ ಮುಕ್ತ್‌ ಚ ಚ ತಾರತಮ್ಯಸ್ಯ ಲಾಭಾತ್‌ 
"ನೀಚೋಚ್ಛಭಾವಂಗತಾಃ ಇತಿ ಪ್ರಜ್ಞೋಕಿಃ ಸುಸಾ ವೇದಿತವ್ಹಾ Il 

ಚ ಇಂ Q d 
6. ಮುಕ್ತಿರ್ನೈಜಸುಖಾನುಭೂತಿಃ 
ಇದಂ ವೃಂದಾವನಾಖ್ಯಾನಂ ಸದಾನಂದಾದಿಸಾಧನಮ್‌' (4/55); 
ಮುಕುಂದಾವನಮೇವಾಸ್ತು ತೇಷಾಂ ಕಂದಾಶನಾಜ್ಞಯಾ (1/3); 
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ಮುಕುಂದಪಾದಪದ್ದಂ ತೇ ವಿಂದಂತ್ಯನಿಶಮಂಜಸಾ | 
ಏವಂ ಮೋಕ್ಷಂ ಸ್ಪಪಕ್ಕನ್ಯ ಮುಮುಕ್ಟೋಃ ४०९7 ಚ ॥ ಇತಿ ಚ ವೃಂದಾವನಾಖ್ಯಾನಮ್‌ (22/61) | 
ತಸ್ಮಾತ್‌ ನೈಜಸುಖಾನುಭೂತಾ ಮುಕ್ತಿರಪಿ ಪ್ರಮಾಣಪ್ರಮಿತ ಏವ | 
TE EC ಯಸ್ತಥೋತ್ಕಾಂತಿಮಾರ್ಗೋ ಭೋಗಚತುಷ್ಟಯಮ್‌ || 
ಇತ್ಯನುವ್ಯಾಖ್ಯಾನಮ್‌ (3/4) I 
ಮುಕ್ತಾಃ ಪ್ರಾಪ್ಯ ಪರಂ ವಿಷ್ಣುಂ ತದ್‌ಭೋಗಾನ್‌ ಲೇಶತಃ ಕ್ವಚಿತ್‌ | 
ಬಹಿಷ್ಕಾನ್‌ ಭುಂಜತೇ ನಿತ್ಯಂ ನಾನಂದಾದೀನ್‌ ಕಥಂಚನ ॥' ಇತಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಕಮ್‌ | 


ಸೈಷಾ55ನಂದಸ್ಯ ಮೀಮಾಂಸೋ ಭವತಿ ಇತಿ HS? ಮಾನುಷಾನಾರಭ್ಯ ವಿರಿಂಚಪರ್ಯಂತಂ 


ಮುಕ್ತಾವಪಿ ಸ್ವರೂಪಾನಂದಸ್ಯೈವ ತಾರತಮ್ಯಕಥನಾತ್‌ ಮುಕ್ತಾನಾಂ ತಾರತಮ್ಯೇ ಯುಕ್ತಿಂ ಪ್ರಾಹುಃ 
ಶ್ರೀವಾದಿರಾಜಗುರುಸಾರ್ವಭೌಮಾಃ ಶ್ರೀಯುಕ್ತಿಮಲ್ಲಿಕಾ ಫಲಸೌರಭೇ (251-253) ತದ್ಯಥಾ — 


ಯತಃ ಸಾಧನವೈಚಿತ್ರ್ಯಂ ದೇವರ್ಷ್ಯಾದಿಷು ದೃಶ್ಯತೇ । 
ಅತಃ BSCS A ವೈಚಿತ್ರ್ಯಂ ತತೋ ಮುಕ್ತಾಃ ಪರಾವರಾಃ। 

ನ Ros? ತಾರತಮ್ಯಂ ಕೃತಹಾನ್ಯಕೃತಾಗಮ್‌ | 

ಭವೇತಾಂ ಹಿ ಮಹಾದೋಷ್‌ೌ ಭ್ರಾಂತಾಶ್ಚ ಸ್ಕುರ್ಮಹೋದ್ಯಮಾಃ। 
ಸ್ವರೂಪಾನಂದವೈಚಿತ್ರ್ಯಮೀಮಾಂಸಾಂ ಕುರ್ವತೀ ಶ್ರುತಿಃ | 
ಮುಕ್ತಾನಾಂ ತಾರತಮ್ಯಾನಂಗೀಕಾರೇ ಪ್ರಕುಪ್ಯತಿ ॥ ಇತಿ I 


ತಥಾ ಶ್ರೀಮದನುವ್ಯಾಖ್ಯಾನಮ್‌ — 


ತಾರತಮ್ಯಂ ಚ ಮುಕ್ತಾನಾಂ ಸಾಧನಾನಾಂ ಚ ದೃಶ್ಯತೇ | 
ಸಾಧ್ಯಸಾಧನವೈರೂಪ್ಯಮದೃಷ್ಟಂ ಕೇನ ಕಲ್ಪ್ಯತೇ।............... 
ಶ್ರುತಿಯುಕ್ತಿಬಲಾದೇವಂ ತಾರತಮ್ಯಂ ವಿಭಾವ್ಯತೇ | 
ಮುಕ್ತಾವಪಿ ತತಃ SST, ವಿರೋಧಂ ಕರ್ತುಮೀಶತೇ ॥ ಇತಿ II 


ತಥಾ ಹಿ ಬೃಹದಾರಣ್ಯಕೋಪನಿಷದ್‌ಭಾಷ್ಯಮ್‌ — 


ಯಥೋದಂಚನಕುಂಭಾದೇಃ ಸರಿತಾಗರಯೋರಪಿ | 

VSN ಮಹತಾ ವಾಪಿ ಪೂರ್ತಿರ್ಯೋಗ್ಯತಯಾ ಭವೇತ್‌ | 
ಏವಂ ನರಾದಿಬ್ರಹ್ಮಾಂತಜೀವಾನಾಂ ಸಾಧನೈರಪಿ। 
ಅನಾದಿಸಿದ್ದೈರ್ಭಕ್ತಾದೈಃ ಪೂರ್ತಿರ್ಯೋಗ್ಯತಯಾ ಭವೇತ್‌ । 
ಅಲ್ಪೈಃ ಪೂರ್ತಿಸ್ತಥಾರ ಲ್ಹಾನಾಂ ಮಹದ್ದಿರ್ಮಹತಾಮಪಿ P ಇತಿ । 
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"ಓಂ ಜಗದ್‌ವ್ಯಾಪಾರವರ್ಜ್ಯಮ್‌ ಓಂ', "ಸರ್ವಾನ್‌ ಕಾಮಾನ್‌ ಆಪ್ತಾ " ಅಮೃತಃ ಸಮಭವತ್‌' 
ಇತ್ಯುಚ್ಕತೇ | ತತ್ರ ಸೃಷ್ಟ್ಯಾದಿಭ್ಯೋತನ್ಯಾನ್‌ ವ್ಯಾಪಾರಾನಾಪ್ನೋತಿ | ಜೀವಾನಾಂ ತಾದೃಕ್‌ 
ಸಾಮರ್ಥ್ಯವಿದೂರತ್ವಾತ್‌'' ಇತಿ ಶ್ರೀಬ್ರಹ್ಮಸೂತ್ರಭಾಷ್ಯಮ್‌ (4/4/17) | ಚಿತಿಮಾತ್ರೋ ದೇಹೋ 
ಮುಕ್ತಾನಾಂ ಪೃಥಗ್‌ ವಿದ್ಯತೇ । ತೇನ ಭುಂಜತೇ | ಸಮೋತಪಿ ಭಗವಾನ್‌ ಸ್ವಬಿಂಬದರ್ಶನ ಏವ ಏನಂ 
ಮೋಚಯತಿ I 

"ನಿತ್ಯಾವ್ಯಕ್ತೋ5ಪಿ ಭಗವಾನ್‌ ಈಕ್ಟ ತೇ ನಿಜಶಕ್ತಿತಃ | 
ತಮೃತೇ ಪರಮಾತ್ಮಾನಂ ಕಃ ಪಶ್ಯೇತಾಮಿತಂ ಪ್ರಭುಮ್‌?' 

ಏವಮೇವ ಪ್ರಾರಬ್ದಕರ್ಮಾಭಾವೇ ಶರೀರಪಾತಾನಂತರಮೇವ ಮೋಕ್ಟಃ | ತದ್ಭಾವೇ 
ಜನ್ಮಾಂತರಾಣಿ, ಇತ್ಯನಿಯಮಃ' ಇತಿ ಚ ಬ್ರಹ್ಮಸೂತ್ರಭಾಷ್ಯಮ್‌ (3/2/27) | "ಓಂ ಉಪಮರ್ದಂ ಚ 
ಓಂ, ಓಮಿತ್ಯುಚ್ಚಾರ್ಯಾಂತರಿಮಮಾತ್ಮಾನಮಭಿಷಶ್ಯೋಪಮೃದ್ಯ ಪುಣ್ಯಂ ಚ ಪಾಪಂ ಚ 
ಕಾಮಮಾಚರಂತೋ ಬ್ರಹ್ನಾನುವ್ರಜಂತಿ' ಇತಿ ಚ ತುರಶ್ರುತೌ || — ಇತಿ ಚ ಬ್ರಹ್ಮಸೂತ್ರ- 
ಭಾಷ್ಯಮ್‌ (3/4/16) | 

ತಥಾ ಹಿ ಶ್ರೀಮದೈತರೇಯೋಪನಿದ್‌ಭಾಷ್ಯಮ್‌ (2/5/1) - 

ಅನಾರಬ್ದಫಲಾನಾಂ ಚ ಪ್ರಾರಬ್ದಾನಾಂ ಚ ಸರ್ವಶಃ। 

ಕರ್ಮಣಾಂ ದಾಹ ಏವಾಯಂ ಮುಕ್ತಿರಿತ್ಯಭಿಧೀಯತೇ || 

ಸ ತು ಮುಕ್ತಸ್ತತೋ ದೇಹಾದುದ್ಗಚ್ಚತಿ ಪರಾತ್ಮನಾ | 

ಪ್ರೇರಿತೋ ವಿಷ್ಣುಲೋಕಂ ಚ ಪ್ರಾಪ್ಯ ಭೋಗಾನವಾಪ್ಯ 23 Il 

ಭುಂಕ್ತೇ ವಿಷ್ಣುಪ್ರಸಾದೇನ ನ ವಿಷ್ಣೋರವಶಃ ಕ್ಚಚಿತ್‌ | 

ವಿಷ್ಣುತಂತ್ರಾ ಇಮೇ ಸರ್ವೇ ಮುಕ್ತಾ ಅಪಿ ಯತೋತಖಿಲಾಃ ॥ ಇತಿ ಬ್ರಹ್ಮಾಂಡೇ॥ 
ತಥಾ ಹಿ ಶ್ರೀಯುಕ್ತಿಮಲ್ಲಿಕಾಫಲಸೌರಭಮ್‌ - (744) 

ಅಸ್ಪ ದೇವಸ್ಯೇತಿ ವೇದೇ ಯಥಾ ವಿಷ್ಣೋರ್ವಶೇ ಹರಃ | 


ಸ್ಪಷ್ಟ ಶ್ರುತಸ್ತಥಾ ವೇದೇ ನ ಕ್ವಾಪೀಶವಶೇ ಹರಿಃ ॥ ಇತಿ Il 
ತಥಾ ಚ ಪುನಃ — 

ಶ್ರೀಮದ್ಧಾಗವತಂ ಸರ್ವಂ ಮುಕ್ತ್‌ ಚೇಶ್ಪರತಂತ್ರತಾಮ್‌ | 

ಭೇದಸ್ಯ ಚ ಸದಾ ಸತ್ತ್ವಂ DALS CI ಮನೋರಮಮ್‌ II 
ಇತಿ ಚ ಶ್ರೀಯುಕ್ತಿಮಲ್ಲಿಕಾ ಫಲಸೌರಭಮ್‌ | 
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ಸಾದೋತಸಾತ್‌ ಶರೀರಾತ್‌ ಸಮುತ್ನಾಯ ಸ್ವೇನ ರೂಪೇಣಾಭಿನಿಷ್ಠದ್ಯತೇ'' ಇತಿ ಮುಕ್ತಿಸ್ವರೂಪ- 
ಪಣಪರೇ ವಿಷಯವಾಕ್ಯೇ "ಸ್ವರೂಪಸುಖಾನುಭವೋ ಮುಕ್ತಿಃ' ಇತಿ ಪ್ರದರ್ಶಿತಮ್‌ | ಮೋಕ್ಟೋಕಪಿ 
ರಮಾತಾಧೀನಃ । ತಥಾಹಿ ಅಪರೋಕ್ಷಜ್ಞಾನಾನಂತರಂ ಪರಮಭಕ್ತಿರ್ಜಾಯತೇ | ತತೋತತ್ಯರ್ಥ- 
ಸಾದಃ | ‘SS ಪ್ರಕತ ವಿದ್ಯಾದಿಭ್ಯೋ ಮೋಕ್ಷಃ 


e Jed 

X ಚತುರ್ವಿಧಃ | ಕರ್ಮಕ್ಷೆಯ, ಉತ್‌ಕ್ರಾಂತಿ ಲಯೋತರ್ಚಿರಾದಿಮಾರ್ಗೋ ಭೋಸಶ್ಟೇತಿ | 
ಕರ್ಮಕ್ಷಯಸ್ತ್ವೃಪರೋಕ್ಷಜ್ಞಾನೇ ಜಾತೇ ಸಂಚಿತಸ್ಯ ಸರ್ವಸ್ಯಾಪಿ ಪಾಪಸ್ಯಾನಿಷ್ಠಸ್ಯ ಪುಣ್ಯಸ್ಯ ಚ ಸರ್ವಾತ್ಮನಾ 
ವಿನಾಶಃ | ವಿನಾಶೋ ನಾಮ ಅನಿಷ್ಠಪುಣ್ಯಸ್ಯ ಕಸ್ಯಚಿತ್‌ ಸುಹೃದ್ಧೊ १४९ ದಾನಮ್‌ | ಪಾಪಸ್ಯ ಕಸ್ಯಚಿದ್‌ 
ದ್ವೇಷಿಭ್ಯೋ ದಾನಮ್‌ | ಕೇಷಾಂಚಿತ್‌ ಸ್ವರೂಪತ ಏವ ನಾಶಃ | ಪ್ರಾರಬ್ಧಕರ್ಮಣಸ್ತು ಭೋಗೇನೈವ 
ನಾಶಃ | ಬ್ರಹ್ಮಣಃ ಶತಬ್ರಹಕಲ್ರಪರ್ಯಂತಂ ಪುಣ್ಯಂ ಪ್ರಾರಬ್ಧಫಲಸ್ಯ ಸತ್ಯಲೋಕಾಧಿಪತ್ಯಾದೇರನುಭವಃ | 
ಗರುಡಶೇಷಯೋಃ ಪಂಚಾಶದ್‌ ಬ್ರಹಕಲಪರ್ಯಂತಂ ಪುಣ್ಯಪಾಪರೂಪಪ್ರಾರಬ್ಜಸ್ಯಾನುಭವಃ | ಇಂದ್ರ- 
ಕಾಮಯೋರ್ವಿಂಶತಿಬ್ರಹಕ್ರಲಪರ್ಯಂತಂ ಪುಣ್ಯಪಾಪಪ್ರಾರಬ್ದಸ್ಯಾನುಭವಃ | ಸೂರ್ಯಚಂದ್ರಾದೀನಾಂ 
ದೇವಾನಾಂ ದಶಕಲ್ಪಪರ್ಯಂತಂ ಪ್ರಾರಬ್ಧಾನುಭವಃ | ಅನ್ಯೇಷಾಂ ಮನುಷ್ಯೋತ್ತಮಾನಾಂ ತು 
ಏಕಬ್ರಹಕಲಮಾತ್ರ ಇತಿ I 
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ಪ್ರಾರಬ್ಧಾನುಭವಾನಂತರಂ ಚ ಬ್ರಹ್ಮನಾಡ್ಯಾ ದೇಹಾದ್‌ಉತ್ಕಾಮಂತಿ | ಸುಷುಮ್ನಾ ನಾಡೀ 
ಬ್ರಹ್ಮನಾಡೀ। ಸಾ ಮೂಲಾಧಾರಮಾರಭ್ಯ ಮೂರ್ಧಪರ್ಯಂತಮೃಜುರೂಪೇಣ ದೀರ್ಪಶಲಾಕಾವದ್ದೇಹೇ 
ವರ್ತತೇ | ಸೈವ ಪಂಚಭೇದಿನೀ | 


ತಥಾ ಜ್ಞಾನಿನೋ ದ್ವಿವಿಧಾಃ ಪ್ರತೀಕಾಲಂಬನಾ ಅಪ್ರತೀಕಾಲಂಬನಾಶ್ನೇತಿ | ದೇಹಾದಿಪ್ರತೀಕೇ 
ಅಪರೋಕ್ಷಜ್ಞಾನವಂತಃ ಪ್ರತೀಕಾಲಂಬನಾಃ | ತದನ್ಯತ್ರಾಪರೋಕ್ತಜ್ಞಾನವಂತೋತ ಪ್ರತೀಕಾಲಂಬನಾಃ | 
ಅಪ್ರತೀಕಾಲಂಬನಾನಾಂ ದೇವಾದಿವ್ಯತಿರಿಕ್ತಾನಾಂ ಕೇಷಾಂಚಿತ್‌ ಸುಷುಮ್ದಾನಾಡೀಮಧ್ಯಾದುತ್ಯಮಣಮ್‌ | 
ತತ್ನಾಲೇ ಹೃದಯಸ್ಥಾಗ್ರಂ ಪ್ರದ್ಯೋತತೇ | ತತ್ತಕಾಶಿತದಾರೋ ನಿಷ್ಠಾಮತಿ | ತದಾ ಪ್ರಾಜ್ಲೇನಾನಾರೂಢೋ 

3 9 ಕಡಿ IS e) ವ ತ್ರ whe d | 
ಭವತಿ | ತತ್ಪರಮಾತ್ಮನೋ5ಗ್ರತೋ ವಾಯುರ್ಗಚ್ಛತಿ | ತಥಾ5ರ್ಚಿರಾದಿಮಾರ್ಗೇಣ ಗಮನಂ ಭವತಿ | 
ತತ್ರ ತುರೀಯನಾಮಕಭಗವತ್ವಾಪ್ತಿಶ್ಚ। 


ಪ್ರತೀಕಾಲಂಬನಾನಾಂ ತು ಅಂತಕಾಲೇ ನಿಯಮತೋ ಭಗವತ್‌ಸರಣಂ ಜಾಯತೇ | ಸುಷುಮ್ನಾ- 
ನಾಡೀಪಾರ್ಶ್ವಸ್ಥನಾಡ್ಯಾ ಭಗವತ್‌ಪ್ರಕಾಶಯುಕ್ತದ್ವಾರಾಗಮನಮ್‌ | ಅರ್ಚಿರಾದಿ ಲೋಶಪ್ರಾಪ್ತಿಃ | ಕ್ರಮೇಣ 
ವಾಯುಲೋಕಪ್ರುಪ್ತಿಃ | ವಾಯುಲೋಶಕಪ್ರಾಪ್ತನಂತರಂ ಚ ವಾಯುರೇವ ಚತುರ್ಮುಖಲೋಕಂ 
ನಯತಿ | ಸ ಚ ಸ್ವಶರೀರಲಯಾನಂತರಂ ವೈಕುಂಠಂ ನಯತಿ | 


ಏವಮೇಕಗುಣೋಪಾಸಕಾನಾಮಪರೋಕ್ಷಜ್ಞಾನಾನಂತರಂ ನ ಶರೀರಾದುತ್ಕಮಣಮ್‌ | ಕಿಂತು 
ಶರೀರಸ್ಯ ಶ್ಚೈತೀಭಾವೇನೋಚ್ಛೂನತಾ ಜಾಯತೇ | ತತಃ ಕ್ರಮೇಣ ಶರೀರಸ್ಯ ವಿನಾಶಃ | ತೇಷಾಂ ಚ 
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Q 


ಸರ್ವೇಷಾಮಪಿ ಸತ್ಯಲೋಕೇ ಚತುರ್ಮುಖೋಪದೇಶ!ಃ | ಶ್ವೇತದ್ವೀಪೇ ವಾಸುದೇವದರ್ಶನಮ್‌ | 
ಧ್ರುವಲೋಕಸ್ಥಶಿಂಶುಮಾರದರ್ಶನಂ ಚ ನಿಯತಮ್‌ | 


ತಮೋಯೋಗ್ಯಾನಾಮಪಿ ದ್ವೇಷಪರಿಪಾಕಾನಂತರಂ ದೇಹಾದುತ್ಕಮಣಂ ಭವತಿ । ಸರ್ವೇಷಾಂ 


ಕಲಿಪ್ರಾಪ್ತಿಃ | ಕಲೇಸ್ತು ಬ್ರಹ್ಮಣಾ ಸಹ ಲಿಂಗಭಂಗೋ ವಾಯುಗದಾಪ್ರಹಾರಾದ್‌ ಭವತಿ | 


ನಿತ್ಯಸಂಸಾರಿಣಾಮಪಿ ಲಿಂಗಭಂಗಃ | ಅನ್ಯಥಾ ತತ್‌ಸ್ವರೂಪಮಾತ್ರಸ್ಯ ಕದಾಪ್ಯನುಭವಾಭಾವ- 


ಪ್ರಸಂಗಾತ್‌ | ಸಾಧನಾನುಷ್ಠಾನವೈಯರ್ಥ್ಯಪ್ರಸಂಗಾಚ್ಚ | 

ಜನಲೋಕಮಾರಭ್ಯೋರ್ಧ್ವಲೋಕಂಗತಾನಾಂ ನ ಪುನರಾವೃತ್ತಿ; | ದೇವಾದೀನಾಂ ತು ನೋತ್ಯಮಣಂ 
ನ ವಾನರ್ಚಿರಾದಿಮಾರ್ಗಃ | ಮಾನುಷಾದಿಷು ಜಾತಾನಾಂ ತು ಉತ್ಕಮಣಂ ಮಾರ್ಗಶ್ಚ ಭವತಿ | ತದಾ 
ನ ಮುಕ್ತಿಃ | ಕಿಂತೂತ್ತಮೇಷು ದೇಹಲಯಾನಂತರಮೇವ | 


ದೇಹಕ್ರಮಲಯಸ್ತು — ಮಾರ್ಗೌ ದ್ವೌ; ಗರುಡಮಾರ್ಗಃ ಶೇಷಮಾರ್ಗಶ್ಟೇತಿ | 


ತತ್ರ ಗರುಡಃ ಸೌಪರ್ಣೀ ಇಂದ್ರೋ ಗುರುಃ 80900८०६९५ 083 NOFF: | ಶೇಷೋ 
ವಾರುಣೀ WBMES ADTs ಸೋಮೋ ವರುಣಃ ಇತಿ ಶೇಷಮಾರ್ಗಃ | ene ಸೂರ್ಯೇ ಲಯ, 
ಸೂರ್ಯಸ್ಯ ಗುರೌ ಲಯಃ, ಗುರೋರಿಂದ್ರೇ ಲಯ, ಚಂದ್ರಸ್ಯ ಸೌಪರ್ಣ್ಯಾಂ ಲಯಃ, ಸೌಪರ್ಣ್ಯಾಶ್ಚ 
ಗರುಡೇ ಲಯಃ । ಏವಂ ವರುಣಸ್ಯ ಸೋಮೇ ००338, ಸೋಮಸ್ಯಾನಿರುದ್ದೇ ಲಯಃ, ಅನಿರುದ್ಧಸ್ಯ ಕಾಮೇ 
ಲಯಃ, ಕಾಮಸ್ಯ ವಾರುಣ್ಯಾಂ ಲಯ, ವಾರುಣ್ಯಾಸ್ತು ಶೇಷೇ ಲಯಃ । 


ಅನ್ಯೇಷಾಂ ತು ಕೇಷಾಂಚಿತ್‌ ಗರುಡಮಾರ್ಗೇ, ಕೇಷಾಂಚಿತ್‌ ಶೇಷಮಾರ್ಗೇ ಪ್ರವೇಶಃ | ತಥಾಹಿ 
ಭೃಗ್ವಾದೀನಾಂ ದಕ್ಷೇ ಲಯ DEA, coBe ಲಯಃ ಇತಿ ಗರುಡಮಾರ್ಗಪ್ರವೇಶಃ | ಆಕಾಶಾಭಿಮಾನಿನೋ 
ಗಣೇಶಸ್ಯ ಪೃಥಿವ್ಯಭಿಮಾನಿನ್ಯಾ ಧರಾಯಾಶ್ಚ ಗುರೌ ಲಯಃ' ಇತಿ ಗರುಡಮಾರ್ಗಪ್ರವೇಶಃ । ಕರ್ಮಜ- 
ದೇವಾನಾಂ ಪ್ರಿಯವ್ರತಗಯಯೋಶ್ಚ ಸ್ವಾಯಂಭುವಮನೌ ಲಯಃ । ಸ್ವಾಯಂಭುವಮನೋರಿಂದ್ರೇ 
ಲಯಃ | ಮರುದ್ದಣಾನಾಂ ಜಯಾದೀನಾಮಪೀಂದ್ರೇ ಲಯಃ; ಯಮಸ್ಯ ಮನೌ ಲಯ; ನಿರ್ಯತೇಶ್ವ 
ಯಮೇ ಲಯಃ, ಪಿತ್ಠಣಾಂ ಯಮೇ ಲಯಃ | ಅಗ್ನಿಪುತ್ರಾಣಾಮಾಜಾನಜಾದೀನಾಮ್‌ ಅವಶಿಷ್ಟಾನಾಂ 
ದೇವಾನಾಂ ಚಾಗ್ನೌ ಲಯ ಇತಿ ಗರುಡಮಾರ್ಗಪ್ರವೇಶಃ | "ಗಂಧರ್ವಾಣಾಂ ಕುಬೇರೇ ಲಯಃ' ಇತಿ 
ಶೇಷಮಾರ್ಗಪ್ರವೇಶಃ | "ಸನಕಾದೀನಾಂ ತು ಕಾಮೇ ಲಯಃ । ವಿಷ್ವಕ್ಷೇನಸ್ಯಾನಿರುದ್ಧೇ ಲಯಃ' ಇತಿ 
ಶೇಷಮಾರ್ಗಪ್ರವೇಶಃ | ಗರುಡಶೇಷಯೋಶ್ಚ ಸರಸ್ವತ್ಯಾಂ ಲಯಃ | ಸರಸ್ವತ್ಯಾಶ್ಚಶುರ್ಮುಖೇ ಲಯಃ | 
ಉಮಾಯಾ ರುದ್ರೇ ಲಯಃ । ರುದ್ರಸ್ಯ ಭಾರತ್ಯಾಂ ಲಯಃ । ಭಾರತ್ಯಾಶ್ಚ ವಾಯೌ ಲಯಃ । ವಾಯೋಶ್ಚ 
ಲಕ್ಷ್ಮ್ಯಾಂ ಲಯಃ । 
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ತೇಷಾಂ ತದಾ ನ ಮುಕ್ತಿಃ ಕಿಂತು ತದ್‌ ಬ್ರಹಕಲ್ಲಾನಂತರಮೇಷ್ಯತ್‌ಕಲ್ಲೇ ವಾಯೋರ್ಬ್ರಹಪದಪ್ರಾಪ್ತಿಃ I 
ಭಾರತೀ ಸರಸ್ವತೀ ಭವಿಷ್ಯತಿ । ರುದ್ರಸ್ಯ ಶೇಷಪದಪ್ರಾಪ್ತಿಃ 1 ಉಮಾ ವಾರುಣೀ ಭವಿಷ್ಯತಿ | ಇತ್ಯೇವಂ 
ವಾಯಾದಿ ಚತುರ್ಣಾಂ ಬ್ರಹಾದಿಭಾವಾನಂತರಂ ಮುಕಿಃ 


ಏವಂ ಲಯಾನಂತರಂ ಚತುರ್ಮುಖದೇಹೇ ಪ್ರವಿಷ್ಠಾನಾಮೇತದ್‌ rst ಲಿಂಗಭಂಗಯೋಗ್ಯಾನಾಂ 
ಬ್ರಹ್ಮಣಾ ಸಹ ವಿರಜಾನದೀಸ್ನಾನೇನ ಲಿಂಗಭಂಗೋ ಜಾಯತೇ | ವಿರಜಾನದೀ ಚ ಪ್ರಧಾನಾವ್ಯಾಕೃತಾ- 
ಕಾಶಯೋರ್ಮಧ್ಯೇ ವರ್ತತೇ | OW, 85) | ಲಿಂಗಶರೀರಂ ಚ ದಶೇಂದ್ರಿಯಾಣಿ ಸೂಕ್ಷ ರೂಪಾಣಿ 
ಪಂಚಪ್ರಾಣಾಃ ಸೂಕ್ಸ್ಮರೂಪಾಃ ಮನಶ್ಚ ಸೂಕ್ಷ್ಮರೂಪಮ್‌ ಆಹತ್ಯ ಷೋಡಶಕಲೋಪೇತಮ್‌ | ತಸ್ಯ 
ಭಂಗೋ ನಾಮ ಜೀವಸಂಬಂಧನಾಶಃ । ಸ್ವರೂಪತ ಏವ ನಾಶ ಇತಿ ಕೇಚಿತ್‌ । ಪ್ರಲಯಕಾಲೇ ಸರ್ವೇಷಾಂ 
ಭಗವದುದರೇ ಪ್ರವೇಶಃ | ತದಾ ನ ಭೋಗಃ | ಕಿಂತು ಪುನಃ ಸೃಷ್ಟ್ಯನಂತರಂ ಸೃಷ್ಟಿಕಾಲೇ ಭೋಗಃ | 

ಪದಾರ್ಥಾ ಲಕ್ಷ್ಮ್ಯಾದ್ಯಾತಕಾಃ | 

ಮುಕ್ತಬ್ರಹ್ಮಾದೀನಾಂ ಜಗತ್‌ಸೃಷ್ಟ್ಯಾದಿವ್ಯಾಪಾರೋ WA, | ಮುಕ್ತಸ್ವಕೀಯಾವರನಿಯಾಮಕತ್ವಂ 
ಚಾಸ್ಕೇವ | ಪುನಃ ಸಂಸಾರೇ ನಾವರ್ತಂತೇ ಮುಕ್ತಾಃ | 

ಪರಮಾತ್ಮಾ ಚಾತ್ರ 5४७४०९7०३००४ , ಮುಕ್ತಬ್ರಹಾದಿಭಿರೀಡ್ಯಮಾನೋ OB , SHC ವಿಮಿತಾಖ್ಯೇ 


ಪರ್ಯಂಕೇ ಶೇತೇ | ತತ್ರ ಪ್ರಿಯಕರ್ಮಗಾಯಂತೀ ಬಹುಧಾ ವಿಭೂತಿಭಿರ್ಬಹುಮಾನಂ ಕರೋತಿ 
ಮಹಾಲಕ್ಷ್ಮೀರಿತ್ಯಶೇಷಮತಿಮಂಗಲಮ್‌' — ಇತಿ ಪ್ರಾಂಚಃ | 
ತಥಾ ಹಿ ಶ್ರೀಯುಕ್ತಿಮಲ್ಲಿಕಾಫಲಸೌರಭಮ್‌ (107) — 
ಜಾನೀ ಜ್ಞಾನೋದಯೇ ಜಾತೇ ಬ್ರಹ್ನನಾಡ್ಜಾ ವಿನಿರ್ಗತಃ। 
ನ್ದ ಕ ಅ à 
ಅರ್ಚಿರಾದ್ಯಧ್ಧನಾ ಪ್ರಾಪ್ಯ ಬ್ರಹ್ಮಲೋಕೇ ಚಿರಂ ವಸೇತ್‌ | 
ಬ್ರಹಣಃ ಶತವರ್ಷಾತಾಾ ಕಾಲಸಸಾ ರಾಭಿಧಃ। 
ತದಂತೇ ಕಿಲ ಸರ್ವೇಷಾಂ ಪ್ರಾಗ್‌ ಜ್ಞಾತಪರಮಾತ್ಮನಾಮ್‌ | 
ತೇನೈವ ಬ್ರಹ್ಮಣಾ ಸಾಕಂ ಮಹಾಮೋಕ್ಟೋ ಭವಿಷ್ಯತಿ | 
ಉದರೇ ವಾಸುದೇವಸ್ಯ ಜೀವಾನ್‌ ಸರ್ವಾನ್‌ ವಿಧಿಸ್ತದಾ | 
ನಿವೇಶ್ಯ ಸರ್ವಮುಕ್ತರ್ಹಾನ್‌ ಜೀವಾನಾದಾಯ AS ए: | 
ವೈಕುಂಠಾಂತಃಪುರಸ್ನೇ ತು ವಿರಜಾಖ್ಯೇ ಸರಿದ್ದರೇ | 
ನಿತ್ಯೇ ಚಿದ್ರೂಪಸಲಿಲೇ ರಜಃಶಬ್ಲೋಪಲಕ್ಕಿತ್ರೆಃ | 
ತ್ರಿಗುಣೈರ್ವರ್ಜಿತೇ ತೇಷಾಂ ಭರ್ಜನೇಶತಿಪಟೀಯಸಿ। 
ಸ್ನಾತ್ವಾ ಭೂತೇಂದ್ರಿಯಮನೋಮಾತ್ರಂ ತ್ರಿಗುಣರೂಪಿಣಮ್‌ | 
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ಲಿಂಗದೇಹಂ ವಿನಿರ್ಭದ್ಯ ಪ್ರಾಜ್‌ಮುಕ್ತೆಶ್ಚಿತ್ರಧಾಮಗ್ಯೈ: | 
ಸಹಮುಕ್ತೈಶ್ವ ಸಹಿತೋ ವಾಸುದೇವೋದರಂ ವಿಶೇತ್‌ ॥ ಇತಿ II 
ಅನಂತಾಸನವೈಕುಂಠಶ್ಹೇತದ್ದೀಪಾಭಿಧಾಸ್ತ್ರ oJ: I 
ಜ್ಯೋತಿಷ್ಠಂತೋ ಯತ್ರ ಲೋಕಾಸ್ತತ್ರ ಮಾಮಮೃತಂ ಕೃಧಿ | 
ಇತಿ ಶ್ರುತೌ ಯತೋ ವಿಷ್ಣೋರ್ಲೊೋಕೇಷ್ಟಮೃತತೋದಿತಾ | 
ತತಸ್ತಲ್ಲೋಕಗಮನಂ ಮಹಾಮೋಕ್ಟೋ ಭವೇದ್‌ ಧ್ರುವಮ್‌ ॥ 
ಅತಿ ಚ ಯುಕ್ತಿಮಲ್ಲಿಕಾ ಫಲಸೌರಭಮ್‌ (160,161) 
ಅತೋ ಜೀವೇಶಭೇದಸ್ಯ ಮುಕ್ತಾವಪ್ಯನುವರ್ತ ನಮ್‌ | 
ಸಾಕಾರತ್ಸಂ ಚ ಪಾದೋಕ್ತ್ಯಾ ರಥೋಕ್ತ್ಯಾಭೋಗಸಾಧನಮ್‌ | 
ತಾರತಮ್ಯಂ ಚ ಜೀವೇಷು ಖಗೇಂದ್ರತ್ಸಸ್ಯ ಕೀರ್ತನಾತ್‌ | 
ಖಗಾದಿಜೀವರಾಶಿಶ್ಚಮುಕ್ತಾವಸ್ತೀತಿ ಗಮೃತೇ ॥ 
ಅತಿ ಚ ಯುಕ್ತಿಮಲ್ಲಿಕಾ ಫಲಸೌರಭಮ್‌ (187,188) 
ನಿತ್ಯಮುಕ್ತೌ ಹಿ ಲಕ್ಷ್ಮೀನಾರಾಯಣ್‌ | ತಥಾ ಹಿ ಶ್ರೀಯುಕ್ತಿಮಲ್ಲಿಕಾಫಲಸೌರಭಮ್‌ (458-463) 
ನಿತ್ಯಮುಕ್ತಾಪಿ ಯಸ್ಯ ಶ್ರೀರ್ನಿತ್ಯಂ HEA OF SEC | 
ಅನಿತ್ಯಮುಕ್ತಃ ಕೋ ಮುಕ್ತೋ ತದೈಕ್ಯಂ ಪ್ರಾಪ್ಲುಯಾದ್‌ ವದ। 
ಪ್ರಲಯೇ ಚ ಲಯೋ ಯಸ್ಯಾಃ ಪ್ರೋದ್ಧವೇ wor, ನೋದ್ಧವಃ | 
ಪ್ರಕೃತಿಃ ಕಿಲಯಾ ದೇವೀ ನಿತ್ಯಮುಕ್ತಾ ಕಥಂನ ಸಾ? 
ಆದ್ಯಃ ಪ್ರಲಯೋ ಯತೋ ಬ್ರಾಹ್ಮೋ ಯದ್‌ಬ್ರಹ್ಮಪ್ರಬಯೋ ಲಯಃ। 
ಅತೋ ರಮಾರಮೇಶ್‌ೌ ದ್ವೌಸರ್ಗಪ್ರಲಯವರ್ಜಿತೌ I 
ಯೌ ಹಿ ಸರ್ವಲಯೇ ಸಂತೌ ತಯೋರಂತೋ ನ ००७०२४ | 
ಅತಃ ಪ್ರಾಗಸತಃ ಸತ್ತಾ ಸಂಬಂಧಶ್ಚನ ಯೌಕ್ತಿಕಃ | 
ಯಯೌ DAP DAD, ನ ಶ್ರುತಾ ನಾಪಿ ಯೌಕ್ತಿಕೀ। 
ಲಕ್ಷ್ಮೀನಾರಾಯಣ್‌ ತೌ DP AS 3089 ನ ಸಂಶಯಃ ॥ ಇತಿ Il 
“AZ DOTA, ९४ ಏವ ಹರಿರ್ನಾರಾಯಣಃ ಪ್ರಭುಃ'' ಇತಿ ಮುಕ್ತಿವಿವೇಕೇ | ""ನಿತ್ಯಮುಕ್ತಃ ಸ ಏವೈಕಃ 
ಸ್ವತಂತ್ರಃ ಸನ್‌ ಯತಃ ಸದಾ'' ಇತಿ ಮಾಹಾತ್ಮ್ಯೇ -- ಇತಿ ಶ್ರೀಭಾಗವತತಾತ್ಸರ್ಯನಿರ್ಣಯಃ 
(11/11/7) 1 ""ಶ್ರೀರ್ನಿತ್ಯಮುಕ್ತಾ'' ಇತಿ ತತ್ತ್ವವಿವೇಕಃ (ಶ್ಲೋ.4) | ತಥಾ ಹಿ ಪುನಃ ಶ್ರೀಯುಕ್ತಿ- 
ಮಲ್ಲಿಕಾಫಲಸೌರಭಮ್‌ (205,215,218) 
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ಅಸ್ಕದ್ಗುರುರ್ಮುಖ್ಯವಾಯುರ್ಹರೇರ್ನಾಭಿಸರೋರುಹಾತ್‌ | 

ಉತ್ಪದ್ಯ ಚತುರಾಸ್ಯತ್ಪಂ ಪ್ರಾಪ್ಯ ಶಾಸ್ತ್ರಖಿಲಂ ಜಗತ್‌ | 

ಪುಮಾನ್‌ ವಿರಿಂಚತಾಮೇತಿ ಮಾಮೈವೇತಿ ತತಃ ಪರಮ್‌ । 

७३५२२, ae ಪುನರ್ಜನ್ಮ ತಸ್ಕೆ JS ಸ್ಯಾತ್‌ ಕಥಂ ವದ) 

ಬ್ರಹ್ಮಣಾ ಸಹ ಮುಕ್ತಃ ಸನ್‌ ಭೋಗಾನ್‌ ಭುಂಕ್ತೇ ಎಿಪಶ್ಚಿತಾ | 

DIB AMO ११८८४०९5५०३९ ಮುಕ್ತಿಮಾಹ ನ ಸಂಸ್ಪತಿಮ್‌ ॥ ಇತಿ Il 

ES & ~ 9 
ವಿಷುಲೋಕಾಖಮುಕೇಃ  ಮುಕಾನಾನಾಜಾತಾ ಕ್ರಾಂತತಾದಿಮಾಹಾತ್ನ ೦ ತತಾಪಕಮುಖ್ಯಪ್ರಾಣ- 
ಕ g^ Os A so ಅರೆ 5 8772 

ಮಾಹಾತ್ಮ್ಯಂ ಚ ವಿಜ್ಞೇಯಮ್‌ | ತಥಾ ಹಿ ಯಕ್‌ (9/112/1) 


1 1 
ನಾನಾನಂವಾ ಉನೋ ಧಿಯೋ ವಿ ವ್ರತಾನಿ ಜನಾನಾಮ್‌ | 
| B ~ ~ T 1 1 
ತಕ್ಷಾ ರಿಷ್ಟಂ ರುತಂ ಭಿಷಗ್‌ ಬ್ರಹ್ಮಾ ಸುನ್ನಂತಮಿಚ್ಛತೀಂದ್ರಾಯೇಂದೋ ಪರಿ 8 Il 
ಅತ್ರ ಶ್ರೀಯುಕ್ತಿ ಮಲ್ಲಿಕಾಫಲಸೌರಭಾಖ್ಯಾಯಾಂ ಭಾವವಿಲಾಸಿನ್ಯಾಂ (5/942) - 


ಹೇ ಇಂದೋ - ಇಂದುನಾಮಕ ಪವಮಾನ, ಯತ್ರ - ವಿಷ್ಣುಲೋಕೇ, ನಃ ಅಸಾಂ, ಜನಾನಾಂ = 
ಅಸ್ಮಜ್ಞಾತೀಯಜನಾನಾಂ ಪೂರ್ವಮುಕ್ತ ನಾನಾವಿಧ ಜೀವಾನಾಂ ಧಿಯಃ = ಬುದ್ದೇ ನಾನಾ ಅನಂ = 
ನಾನಾವಿಧಂ ಅನಂ = ಆನನಂ (१३२६३ ತ್ವಂ ಪೋಷಮಾಸ್ತೇ, ಸ ತತ್ರ ಪರ್ಯೇತೀತ್ಯಾದಿ ವಾಕ್ಯಾನುಸಾರೇಣ 
930898, ಸಾಮಗಾನ, ಪುರಾಣಪಠನ, ಹರಿಧ್ಯಾನ, ಪರಿತೋಗಮನಾದಿಚೇಷ್ಟಾ 1) eA = ಅಸ್ತ್ರೇವ , ॐ = 
ಪ್ರಸಿದಮ್‌ | ಯತ್ರ Wow, ನಃ ಜನಾನಾಮ್‌, ವಿ = ವಿವಿಧಾನಿ, BHA = ಆನಂದೋದ್ರೇಕೇಣ 
ಕ್ರಿಯಮಾಣತ್ಚಾದ್ವಿಶಿಷ್ಟಾನಿ ಚ ವ್ರತಾನಿ, ಯಜ್ಞ ದೀಕ್ಷಾದಿವ್ರತಾನಿ ಸಂತಿ ಉ - ಸಂತ್ಯೇವ (ಅಸ್ಯಾರ್ಥಸ್ಯ 
ಶ್ರತಿಪುರಾಣಾದೌ ಪ್ರಸಿದ್ಧಿದ್ಯೋತನಾರ್ಥಂ ಅತ ಏವ ಅವಧಾರಣಾರ್ಥಂ ಇದಮವ್ಯಯದ್ವಯಮ್‌) 
ಯತ್ರ = Dow, SH = ಮುಕ್ತಕಾರುಃ, 068० = ಮುಕ್ತಿಸ್ಥಾನಸ್ಯ ಚಿನ್ಮಯ ವೃಕ್ಷ ಪಕ್ಷಿಪಕ್ಷಾದಿಭ್ಯೋ 
ಲೀಲಯಾಪತಿತಂ ವಂಶಕರರತ್ನಾದಿ ಖಂಡಂ ಗರುಡಾದಿ Dogo ಚ ಮುಕ್ತಾನಾಂ ಲೀಲೋಚಿತ 
ರತ್ನಮಯಕಾರ್ಮುಕಾದಿಕರಣಾಯ ಇಚ್ಛತಿ, ಭಿಷಕ್‌ = ಮುಕ್ತವೈದ್ಯಃ ತೇಷಾಮೇವ ಖಂಡಾನಾಂ AARNE 
ಕದಾಚಿತ್‌ ಪುನಃ ಸಂಧಾನಾಯ cso ಇಚ್ಛತಿ = ಲೀಲಯಾ ಕ್ರಿಯಮಾಣಸಂಧಾನಕರಣ ಮಂತ್ರಸ್ತರಂ 
ಇಚ್ಛತಿ | ಅತ ಏವ ಕಾರುಭಿಷಗ್ವ್ಯಾಪಾರಯೋಃ ಸಹೈವ ಗ್ರಹಣಮ್‌ | ಯತ್ರ ಬ್ರಹ್ಮಾ ಸುನ್ವಂತಂ ಇಚ್ಛತಿ = 
ಯಜ್ಞಶಾಲಾಸ್ಥಿತೋ ಬ್ರಹ್ಮಾ ಸೋಮಾಭಿಷವಣಂ ಕುರ್ವಂತಂ ಖುತ್ವಿಜಂ ಇಚ್ಛತಿ । (VPA 
ಪುನರ್ಲತಾಪೋಷಣಾಯ ಭಿಷಜಃ ಉಪಯೋಗಾತ್‌ ದೇಹಲೀದೀಪನ್ಯಾಯೇನ ಮಧ್ಯೇ ತಸ್ಯಗ್ರಹಣಂ) 
ತತ್ರ = ತಸ್ಮಿನ್‌ ಸ್ಥಾನೇ, ಇಂದ್ರಾಯ ಪರಮೈಶ್ವರ್ಯಸಂಪನ್ನಾಯ ಅತ ಏವ ಸಕಲಮುಕ್ತಾನಾಮೀಶಾಯ 
ಪರಮಾತ್ಮನೇ ತತ್ತೇವಾರ್ಥಂ ಮಾಂ ಪರಿಸ್ರವ = ಪರಿತಃ ಪ್ರಾಪಯ । ತತ್ರಾಪಿ ಭಗವಾನ್‌ ಮುಕ್ತಾನಾಮಿಂದ್ರ 
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ಏವ । ನ ತು ಮುಕ್ತಾಭಿನ್ನಃ | ತತ್ಸೇವಾರ್ಥಮೇವ ಮಮ ತತ್ರ ಪ್ರಾಪಣಂ ನ ತು ಕೇವಲಂ ಭೋಗಾರ್ಥಂ 
ಇತಿ ಸೂಚನಾಯ ಚತುರ್ಥೀ | ಪ್ರೇರಣಮಂತ್ರೇಣ ನಾಹಂ ಗಮಯಿತುಂ ಶಕ್ತಃ ಕಿಂತು ತ್ವಯಾ ಸಹೈವ 
ಗಂತವ್ಯಂ ಇತಿ ಸೂಚನಾಯ ಪರಿಸ್ರವೇತಿ ಪ್ರಯೋಗಃ ನ ತು ಸ್ರಾವಯಂತಿ | ಏವಂ ಸರ್ವತ್ರ 
ಜ್ಲೇಯಮ್‌ | 
ತಥಾ ಹಿ ಯುಕ್ತಿಮಲ್ಲಿಕಾಫಲಸೌರಭಮ್‌ (942) — 

ಜರಿತೀಭಿಃ ಕಾರುರಹಮಶೊ Js ವೋಡಢೇತಿ ವಾಕ್ಯತ್ರಯಮ್‌ I 

ವಕ್ತಿ ವೈಕುಂಠಮಾಹಾತ್ಮ 3° ತಚ್ಚ ಕಿಂಚಿದ್‌ ವಿವೃಣ್ಣಹೇ I 

ಅಮೃತೇ SEFC ಯತ್ರ ಲೋಕೇ ಸುಕೃತಕರ್ಮಭಿಃ | 

ಸುಷ್ಮು ಚೀರ್ಣನಿವೃತ್ವಾಖ್ಯಮುಕ್ತಿಸಾಧನಕರ್ಮಭಿಃ | 

ದೇವೈರ್ಮಹೀಯತೇ ವಿಷ್ಣೋಃ ಪರಮಂ SSH ಸದಾ | 

ತತ್ರಾಮೃತಂ ಮಾಂ ಕೃಧೀಂದೋ ಪವಮಾನೇಷ್ಟದಾಯಕ | 

ಯತ್ರಾನಂದಾಶ್ಚ ಮೋದಾಶ್ಚ ಮುದಃ ಪ್ರಮುದ ಆಸತೇ | 

ಕಾರ್ಮಸ್ಯ ಯತ್ರಾಪ್ತಾಃ ಕಾಮಾಸ್ತತ್ರ ಮಾಮೃತಂ ಕೃಧಿ | 

ಏವಂ ಚ ಪವಮಾನಸ್ಯ ಗುರುತ್ತೇ ಮುಕ್ತಿಮೀಯುಷಾಮ್‌ | 

WISE ವಿಷ್ಠುಸೇವಿತ್ವೇ ತಲ್ಲೋಕಸ್ಯ ಕ್ಷಯೋಜ್ಜಿತೌ I 

BIH ९२२२२६ २२,४०९९ ತತ್ರ ಜಾತ್ಯಪರಿಕ್ಷಯೇ | 

ಭೇದಸ್ಯ ಪರಮಾರ್ಥತ್ವೇ ತದ್ಗಾನಾಂ ಮೃತಿವರ್ಜನೇ। 

ವಿಷ್ಣೋಃ ಪರಮದೈವತ್ಯೇ ತದನ್ಯಬ್ರಹ್ಮವರ್ಜನೇ | 

ನೀಶಂಕೋ ಭವ ದುರ್ಮಾರ್ಗಂ ತ್ಯಜ ಭಕ್ತ್ಯಾ ಭಜ ಪ್ರಭುಮ್‌ | 

ನಾನ್ಯಂ ಭಜಾಮಿ ನ ಸೌಮಿ ನಾನುಯಾಮಿ ಕದಾಚನ। 

ಹರಿಂ ७08९० ಚ ಸುರಾದೀಂಶ್ಚಗುರೂನ್‌ ವಿನಾ ॥ ಇತಿ Il 


ಏವಂ ಶ್ರೀವಿಷ್ಣುಲೋಕಾಖ್ಯಮುಕ್ತೇಃ ಮುಕ್ತನಾನಾಜಾತ್ಯಾಕ್ರಾಂತತ್ವಾದಿಮಾಹಾತ್ಮ್ಯಂ ತತ್ವಾಪಕಮು 
ಖ್ಯಪ್ರಾಣಮಾಹಾತ್ಮ್ಯಂ ಪ್ರಾಪ್ಯ ಭಗವನಾಹಾತ್ಮ್ಯಂ ಚ ವಿಸ್ತರೇಣ ಪ್ರತಿಪಾದಯತೋ ಮುಮುಕ್ಟೂಣಾಂ 
ದೇವರ್ಷ್ಯಾದೀನಾಂ ಪ್ರಾರ್ಥನಾರೂಪಸ್ಥ, ಅತ ಏವಾದ್ಯಾಪಿ ಮುಮುರ್ಷೂಣಾಂ ಕರ್ಣೇ ಜಾಪ್ಯಮಾನಸ್ಯ 
"ನಾನಾನಮ್‌' ಇತ್ಯಾದಿವರ್ಗಚತುಷ್ಟಯಾತಶ್ರಸೋಮಸೂಕ್ತಸ್ಯಾರ್ಥಕಥನಾರ್ಥಂ ಜರಿತೀಭಿರಿತ್ಯಾದಿರುತ್ತರೋ 
ಗ್ರಂಥಸಂದರ್ಭಃ | ತತ್ರ ಮಂದಾನಾಮಪಿ ಸುಖಬೋಧಾಯ ವರ್ಗಸ್ಥವಾಕ್ಯಾನ್‌ NBS, ತದರ್ಥಃ 
ಕಥಿತಃ ಸ್ವರ್ಣವರ್ಣೈಃ ಶ್ರೀಸುರೋತ್ತಮತೀರ್ಥಶ್ರೀಮಚ್ಚರಣ್ಯೆಃ | 


ಹಾ ದಾಷ 
ತಥಾ ಹಿ ಬೃಹದ್ಭಾಷ್ಯಮ್‌ — 
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ಸ್ವರ್ಣಕಾರೋ ಯಥಾ ಸ್ವರ್ಣಮಲಮಗ್ಗೌ ನಿಹತ್ಯ ಚ। 
ಶುದ್ದೇನ ತೇನ ಚಾತ್ಕೇಷ್ಟಂ ಕುರುತೇ ರೂಪಮಂಜಸಾ। 
ಏವಂಸ ಭಗವಾನ್‌ ವಿಷ್ಣುರ್ಜೀವಸ್ಪರ್ಣಸ್ಯ ಯನ್ನಲಮ್‌ | 
७२८५४२००४८२६ C USD? ನಾಶ್ಯ ಸರ್ವಕೃತ್‌ | 
2९०३०३२ ಕುರುತೇ ರೂಪಂ ಯದ್ಯೋಗ್ಯಂ ತಸ್ಯ ಮುಕ್ತಿಗಮ್‌ | ........... 
ಅಲತೇಜಸ್ತಥೈವಾಲಂ ಜೀವರೂಪಂ ಹಿ ಸಂಸ್ಕೃತೌ I 
ತಥೈವ ಸುಮಹತ್ತೇಜಃ ಕರೋತಿ ಭಗವಾನ್‌ ಮಹತ್‌ ॥ ಅತಿ Il 
ತತ್ರ ಭೋಗಾಶ್ಚತುರ್ವಿಧಾಃ -- ಸಾಲೋಕ್ಯಸಾಮೀಪ್ಯಸಾರೂಪ್ಯಸಾಯುಜ್ಯಭೋವಂತ ಇತಿ । ಮುಕ್ತಾ: 
ಸರ್ವೇ5ಪಿ ತಾರತಮ್ಯವಂತಃ | ಸ್ವರ್ಣಕಾರಃ ಸುವರ್ಣವತ್‌ ಪರಮಾತ್ಮಾ ಮುಕ್ತಾನಾಂ ಸ್ವೇಚ್ಛಯೈವ 
ಭೋಗಾರ್ಥಂ ಕಲ್ಯಾಣತಮಂ ಮಹದ್‌ರೂಪಂ ಕರೋತಿ | ಅತೋ ಮೋಕ್ಲೇ ಆನಂದಾತಿಶಯಃ | ಪುನಃ 
ಸಂಸಾರೇ ನಾವರ್ತಂತೇ ಮುಕ್ತಾಃ । 
ಬಲಮಾನಂದ ಓಜಶ್ಚ ಸಹೋ ಜ್ಞಾನಮನಾಕುಲಮ್‌ । 
ಸ್ವರೂಪಾಣ್ಯೇವ ಜೀವಸ್ಯ ವ್ಯಜ್ಯಂತೇ ಪರಮಾದ್‌ QU ॥ ಇತಿ ॥ 
ತಸ್ಕೈವ ವಿವರಣಂ "ಮುಕ್ತಿರ್ಹಿತ್ವಾನ್ಯಥಾರೂಪಂ ಸ್ವರೂಪೇಣ ವ್ಯವಸ್ಥಿತಿಃ' ಇತಿ ಶ್ರೀಮದ್ಭಾಗವತೇ 


ವ 8° 


ಕೃತಮಿತಿ ಷಷ್ಠಂ ಪ್ರಮೇಯಮಪಿ ಸುಸಾಧಿತಮ್‌ II 


ಮುಕೌ ನಿರ್ವಿಶೇಷಚ್ಛೆತನ್ಮಮಾತ್ರಮವತಿಷ್ಠತ ಇತಿ ವಾದನಿರಾಸಃ 
ನನು "ಮುಕ್ತಿನೈಜಸುಖಾನುಭೂತಿಃ' ಇತ್ಯಯುಕ್ತಮ್‌, "ಯತ್ರ SA, ಸರ್ವಮಾತ್ಮೈವಾಭೂತ್‌ ಕೇನ 
ಕಂ ಪಶ್ಯೇತ್‌ ಯತ್ರ ಹಿ ದ್ವೈತಮೇವ ಭವತಿ ಯತ್‌ ತದ್‌ ದ್ವೈತಂ ನ ಪಶ್ಯತಿ ನ ತು ತದ್ದ್ವಿತೀಯಮಸ್ತಿ', 
"ತತೋನನ್ಯದ್ವಿಭಕ್ತಂ ಯತ್‌ ಪಶ್ಯೇತ್‌' ಇತ್ಯಾದಿಶ್ರುತಿಸ್ಮತಿಪರ್ಯಾಲೋಚನಯಾ ಮೋಕ್ಷೇ ಬ್ರಹ್ಮಭಿನ್ನಸ್ಯ 
ಸ್ಪಸ್ಕೈವಾಭಾವಾದ್‌ ಬ್ರಹ್ಮಭಿನ್ನನೈಜಸುಖಸ್ಯ ಸುತರಾಮಪ್ರಸಿದ್ದೇರಿತಿ ಚೇತ್‌ ನ | 
ತಥಾಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (4/2/4) — 
ನ ಹ್ಯಾನಂದೋ ನಿಜಸ್ತೇಷಾಂ ಪರೈರ್ಲಭ್ಯಃ ಕಥಂಚನ । 
ಕಿಮು ವಿಷ್ಣೋಃ ಪರಾನಂದೋ ನ ತೇ ವಿಷ್ಣೋರಿತಿ ಶ್ರುತೇಃ॥ 
ತಥಾ ಹಿ ಶ್ರೀಮನಹಾಭಾರತತಾತ್ತರ್ಯನಿರ್ಣಯಃ (1/64) — (ತತ್ವೋದ್ಯೋತೇ) 
""ಯದಾ ಪಶ್ಯಃ ಪಶ್ಯತೇ ರುಕ್ಕವರ್ಣಂ ಕರ್ತಾರಮೀಶಂ ಪುರುಷಂ ಬ್ರಹ್ಮಯೋನಿಮ್‌ | ತದಾ 
ವಿದ್ವಾನ್‌ ಪುಣ್ಯಪಾಪೇ ವಿಧೂಯ ನಿರಂಜನಃ ಪರಮಂ ಸಾಮೃ್ಯಮುಪೈತಿ' ಇತ್ಯಾದಿ ಮುಕ್ತಭೇದ- 
uides | 
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ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯನಿರ್ಣಯಃ (2/18) — 
ಯೋ ವೇದ ನಿಹಿತಂ ಗುಹಾಯಾಂ ಪರಮೇ ವ್ಯೋಮನ್‌ | 
2-०९5 DSC ಸರ್ವಾನ್‌ ಕಾಮಾನ್‌ ಸಹ ಬ್ರಹ್ಮಣಾ ವಿಪಶ್ಚಿತಾ Il 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ - (4/4/16) 
ಬ್ರಹ್ಮವೈವರ್ತೇ ಚ — 
ಜ್ಯೋತಿರ್ಮಯೇಷು ದೇಹೇಷು ಸ್ಟೇಚ್ಚಯಾ ವಿಶ್ವಮೋಕ್ಷಿಣಃ I 
ಭುಂಜತೇ ಸುಸುಖಾನ್ಯೇವ ನ ದುಃಖಾದೀನ್ಕದಾಚನ ॥ ಇತಿ ॥ 
ಇತ್ಯಾದಿಸ್ಮೃತಿಭಿಶ್ಚ ಪರಮಮುಕ್ಕ್‌ ಜೀವಾನಾಂ ಬ್ರಹ್ಮಭಿನ್ನಸ್ವಾನಂದಾವಾಪ್ತೇಃ ಶ್ರೂಯಮಾಣತ್ವಾತ್‌ | 
ನಮುಕೌ ಬ್ರಹ್ಮಾನಂದಾನುಭವಃ 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಭಾಗವತತಾತ್ಪರ್ಯನಿರ್ಣಯಃ (10/75/49) — 
ಆನಂದಶ್ನಶ್ರುರಾನಂದಕೇಶ ಆಪಾದನಖಾತ್‌ ಸರ್ವ ಏವಾನಂದಃ | 
ಸ ಏಷ ವಿಷ್ಣುರಜೋತಮೃತೋರ5 ಚಲೋ ಬ್ರಹ್ಮಯ ಏವಮೇವಂ Hea | 
ಆನಂದ ಏವ ಸ ಭವತ್ಯಾನಂದಸ್ಯ ಸಮಾರ್ಟ್ಟಿತಾಂ ಸಲೋಕತಾಂ ಸಾಯುಜ್ಯಮಾಪ್ನೋತಿ || 
ಇತಿ ಮಾಧ್ಯಂದಿನಾಯನಶ್ರುತಿಃ | ಆನಂದಭವನಸ್ಯ ಮೋಕ್ಟತೋಕ್ತ್ಯಾ ಜೀವಸ್ಯ ಬ್ರಹ್ಮಾನಂದಾನುಭವಸ್ಯ 
ಬಾಧಿತತ್ವಾಜ್ಜೀವಸ್ವರೂಪಭೂತಾನಂದಾನುಭವಃ ಮೋಕ್ಷ ಇತಿ ಸಿದ್ದಮ್‌ | ''ಬ್ರಹ್ಮೈವ ಸನ್‌ ಬ್ರಹಾಪ್ಯೇತಿ' 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ದಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (10/94/39) — 
ರ್ಣಾನಂದಾದಿ ತೇರಶಂತಿ ಪೂರ್ಣಾನಂದಾದಿಕಾಃ ಸತಃ | 
ಣೋ ಬ್ರಹ್ನಸಂಪತ್ತಿಮತ ಆಹ ಶ್ರುತಿಃ ಸ್ಫುಟಮ್‌ ॥ 
& ಹ ES 
ರಬ್ರಹ್ಮತಾರವಾಷ್ತಿರ್ನ ತೇ ವಿಷ್ಣಾವಿತಿ ಶ್ರುತೇಃ | 
ಹತಾ ಚೈಷಾಂ ಬ್ರಹ್ಮಲೋಕಾತ್‌ ಪರಾ ಗತಿಃ॥ 
ರೂ ತ್ವಮೇತಮೇವೇತಿ ಚ ಶ್ರುತೇಃ। 
ಮಿಯಮಾಣಾನಾಂ ಪಾಣಾ ಭಾಗತ ಏವ ತು II 


ದೇವತಾಸ್ಟೇಕತಾಂ ಯಾಂತಿ ಭಾಗತೋತನುವ್ರಜಂತಿ ತಮ್‌ | 

ಜ್ಞಾನಿನಾಂ ಮುಚ್ಕಮಾನಾನಾಂ ನೈವ ಯಾಂತಿ ಸ್ಮದೇವತಾಃ ॥ 

ತೇನೈವ ಸಹ ಸಂಯಾಂತಿ ತತೋತನುತ್ಯಮಣಶ್ರುತಿಃ' ಇತಿ ಬ್ರಹ್ಮತಕೇ 
ವಚನಪರ್ಯಾಲೋಚನಯಾ ಜೀವಾನಂದಾನುಭವಸ್ಯ ಮೋಕ್ಷತ್ತ TE 


0. 1. 
poda ೪೯ 
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(ODT, ಜೀವಸ್ಥ ಅಸ! A ಭಿಮಾನಾದ್ದುಖುಮ್‌) 

ತಥಾ ಹಿ ಶ್ರೀಮದ್ಭಾಗವತತಾತ್ಪರ್ಯನಿರ್ಣಯಃ (11/23/59) — 

“ಜೀವಸ್ಯ ಸುಖರೂಪಸ್ಯ ನ ದುಃಖಂ ಕ್ಷಚಿದಿಷ್ಯತೇ | 

ಅತೋ ಮನೋ ಭಿಮಾನೇನ ದುಃಖೀ ಭವತಿ ನಾನ್ಯಥಾ ॥ ಇತಿ ಭಾರತೇ॥ 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (2/2/24) — 

ಅಣೋರಪಿ ಜೀವಸ್ಯ ಸರ್ವಶರೀರವ್ಯಾಪ್ತಿರ್ಯಜ್ಯತೇ । 

ಯಥಾ ಹರಿಚಂದನವಿಪ್ಲುಷ ಏಕದೇಶಪತಿತಾಯಾಃ ಸರ್ವಶರೀರವ್ಯಾಪ್ತಿಃ | 

ಅಣುಮಾತ್ರೋಠಷ್ಯಯಂ ಜೀವಃ ಸ್ವದೇಹಂ ವ್ಯಾಪ್ಯ ತಿಷ್ಠತಿ | 

ಯಥಾ ವ್ಯಾಪ್ಯ ಶರೀರಾಣಿ ಹರಿಚಂದನವಿಪ್ಪುಷಃ ॥ ಇತಿ ಚ ಬ್ರಹ್ಮಾಂಡಪುರಾಣೇ Il 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (2/2/26) — 
ಸ್ವಾಂದೇ ९३ — 

ಅಸಮ್ಯಕಮ್ಯಗಿತಿ ಚವ್ಕ ವಸಾಭೇದತಃ ಸುರಾಃ | 

ಇ ४ 5 Q 

ವ್ಯಾಪ್ತ್ಯವ್ಯಾಪ್ತಿಯುತಾಸ್ತ್ಮನ್ಯೇ ಚಿದ್ದುಣೇನೈವ ನಾನ್ಯಥಾ II 

ಚಿದ್ದುಣಸ್ಯ ಸ್ವರೂಪತ್ವಾತ್ರದ್ವ್ವಾಪ್ತಿಶ್ಚೇತಿ ಯುಜ್ಯತೇ। 

ಶಕ್ತಿಯೋಗಾತುರಾಣಾಂ ತು ವಿವಿಧಾ ಚ ವ್ಯವಸ್ಥಿತಿಃ NDS | 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌(2/2/31) — 

ಬಲಮಾನಂದ ಓಜಶ್ಚ ಸಹೋ ಜ್ಞಾನಮನಾಕುಲಮ್‌ | 
ಸ್ವರೂಪಾಣ್ಯೇವ ಜೀವಸ್ಯ ವ್ಯಜ್ಯಂತೇ ಪರಮಾದ್‌ Oe II 

ಇತಿ ಚ ಗೌಪವನಶ್ರುತಿಃ (ಮೌನಶ್ರುತಿಃ) II 
ಪರಮಾಣುಪ್ತದೇಶೇತಪಿ ಸಂತ್ಯನಂತಾ ಜೀವರಾಶಯಃ 

ತಥಾ ಹಿ ವಿಷ್ಣುತತ್ವವಿನಿರ್ಣಯಃ - (ಪ್ರಥಮಪರಿಚ್ಛೆ ee) 

ಅನಾಗತಾ ಅತೀತಾಶ್ಚ ಯಾವಂತಃ ಸಹಿತಾಃ ಕ್ಷಣಾಃ | 


ಅತೀತಾನಾಗತಾಶ್ಚೈವ ಯಾವಂತಃ ಪರಮಾಣವಃ ॥ 
ತತೋತಷ್ಯನಂತಗುಣಿತಾ ಜೀವಾನಾಂ ರಾಶಯಃ ಪೃಥಕ್‌ ॥ ಇತಿ ವತ್ತಶ್ರತಿಃ I 


ಪರಮಾಣುಪ್ರದೇಶೇತಪಿ ಹ್ಯನಂತಾಃ ಪ್ರಾಣಿರಾಶಯಃ। 


ಸೂಕ್ಷ್ಮತ್ನಾದೀಶಶಕ್ತೆ NC ಸ್ಕೂಲಾ ಅಪಿಹಿ ಸಂಸ್ಥಿತಾ: ॥ ಇತಿ ಚ॥ 
""ಸಹಸ್ತಯೋಜನಸಭಾಂ ಪ್ರಭಾವಾದ್‌ ವಿಶರ್ಮಣಃ। 
ಅನಂತಾ ರಾಶಯೋತನಂತಾಃ ಪ್ರಜಾನಾಮಧಿಸಂಸ್ಥಿತಾಃ II QS ಸ್ಕಾಂದೇ II 
ತಥಾ ಹಿ ಗೀತಾಭಾಷ್ಯಮ್‌ — (6/9) 
ಸ್ವತಃ ಸರ್ಮೇ$ಪಿ ಚಿದ್ರೂಪಾಃ ಸರ್ವದೋಷವಿವರ್ಜಿತಾಃ। 
ಜೀವಾಸ್ತೇಷಾಂ ತು ಯೇ ದೋಷಾಸ್ತ ಉಪಾಧಿಕೃತಾ ಮತಾಃ Il 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಭಾಗವತತಾತ್ಪರ್ಯನಿರ್ಣಯಃ (11/14/45) — 
ಸಮಾಧಿಯೋಗೇ ಸಂಪೂರ್ಣೇ ಹೃದಿ ಪಶ್ಯಂತಿ ಕೇಶವಮ್‌ । 
ಜೀವಂ ತತ್ಛತಿಬಿಂಬಂ ಚ ತೇನೈವ ಸಹ ಸಂಸ್ಥಿತಮ್‌ । 
ತದಾಧಾರಂ ತದಂತಸ್ಥಂ ತೇನೈವ ಸದೃಶಂ SD | 
3००९३२७४४२ ८, 3 ಸದಾ ಸದವರಂ ಗುಣ್ಣೆಃ। 
ee 5 59 ಲ 
ಜೀವನ್ನುಕ್ತೌ ಚ SHOTS ವಾ ಸತತಂ ತದ್ವಶೇ ಸ್ಥಿತಮ್‌ ॥ ಇತಿ (ಧ್ಯಾನಯೋಗ) ॥ 
ಮುಕ್ತಾ ಅಪಿ ಸ್ಟೇಚ್ಛಯಾ ಹರಿಮುಪಾಸತೇ 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (3/3/17-28) — 
ವಾಯುಪ್ರೋಕ್ತೇ ಚ — 
ಸ್ಥಿತಪ್ರಜ್ಞತ್ತಮಾಹ್ತಾ ಯೇ ಜ್ಞಾನೇನ ಪರಮಾತ್ಮನಃ | 


em 
ಬ್ರಹ್ಮಲೋಕಂ ಗತಾಸರ್ವೇ ಬ್ರಹ್ಮಣಾ ಚ ಪರಂ ಗತಾಃ | 


2e 

ತೀರ್ಣತರ್ತವ್ಯಭಾಗಾಶ್ಚ ಸ್ಟೇಚ್ಚಯೋಪಾಸತೇ ಪರಮ್‌ Il AII 
ತಥಾಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (3/3/18-30) — 

ಕದಾಚಿತ್ಯರ್ಮ ಕುರ್ವಂತಿ ಕದಾಚಿನ್ನೈವ ಕುರ್ವತೇ। 

ನಿತ್ಯಜ್ಞಾನಸ್ವರೂಪತ್ನಾನ್ನಿತ್ಯಂ ಧ್ಯಾಯಂತಿ ಕೇಶವಮ್‌ I 

ತೀರ್ಣತರ್ತವ್ಯಭಾಗಾ ಯೇ ಪ್ರಾಪ್ತಾನಂದಾಃ ಪರಾತ್ಮನಃ | 

ಪ್ರತ್ಯವಾಯಸ್ಕ ಬಂಧಸ್ಯಾಷ್ಯಭಾವಾತ್ರೆ ९ 9390 ಭವೇತ್‌ ॥ ಇತಿ ಹಿ ಬ್ರಹ್ಮಾಂಡೇ I 
ತಥಾ ಹಿ ಬೃಹದ್ಭಾಷ್ಯಮ್‌ — 

ನಿರ್ದುಃಖಂ ತು ಸುಖಂ ನಿತ್ಯಂ ಮೋಕ್ಷ ಇತ್ಯಭಿಧೀಯತೇ | 
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ಚಿದಾನಂದಶಿರೋದೇಹಪಾಣಿಪಾದಾತ್ಮಕಾಃ ಸದಾ। 
ಸರ್ವದೋಷವಿನಿರ್ಮುಕ್ತಾ ಮುಕ್ತಾಃ ಕ್ರೀಡಂತಿ ನಿತ್ಯಶಃ ॥ ಇತಿ ಪೈಂಗಿಶ್ರುತಿಃ I 
ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯನಿರ್ಣಯಃ — 
ಚಿದಾನಂದಶರೀರೇಣ ಸರ್ವೇ ಮುಕ್ತಾ ಯಥಾ ಹರಿಃ | 
ಭುಂಜತೇ ಕಾಮತೋ ಭೋಗಾಂಸ್ತದಂತರ್ಬಹಿರೇವ ३ ॥ ಇತಿ ಪರಮಶುತಿಃ Il (2/18) 
ವಿಕಾರೇಚ್ಞಾದಿನಿರ್ಮುಕ್ತಶ್ಲಿನ್ನಾತ್ರೇಚ್ಞಾದಿಸಂಯುತಃ I 
ಮುಕ್ತ ಇತ್ಯುಚ್ಛತೇ ಜೀವೋ ಮುಕ್ತಿಶ್ಚ ದ್ವಿವಿಧಾ ಮತಾ ॥ ಇತಿ ನಾರಾಯಣಶ್ರುತಿಃ॥ (13/3) 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಧಾಗವತಮ್‌ (6/14/15) — 
ಮುಕ್ತಾನಾಮಪಿ ಸಿದ್ದಾನಾಂ ನಾರಾಯಣಪರಾಯಣಃ। 
ಸುದುರ್ಲಭಃ ಪ್ರಶಾಂತಾತ್ಮಾ ಕೋಟಿಷ್ಟಪಿ ಮಹಾಮತೇ || ಇತಿ Il 
ಏವಮಾದ್ಯನಂತಪ್ರಮಾಣೈರ್ಜೀವಸ್ವರೂಪಾನಂದಾವಿರ್ಭಾವಸ್ಯ ಮೋಕ್ಪತ್ವಶ್ರವಣಾತ್‌ "ಮುಕ್ತಿರ್ನೈಜ 
ಸುಖಾನುಭೂತಿಃ' ಇತಿ ಪ್ರಾಮಾಣಿಕಾನಾಮುಕ್ತಿಃ AAD, ಭವತಿ | 
7.ಅಮಲಾ ಭಕ್ತಿಶ್ಚ ತತ್ಸಾಧನಮ್‌ 


""ಶ್ರದ್ದಾಲವೋ ವಿತತಭಕ್ತಿಯುತಾ ಭಜಂತು ಸರ್ವೇಷ್ಟದಂ ಸಕಲಪಾಪವಿನಾಶನಂ ತತ್‌'' 
ಅತಿ (1/33) 
ಹರೌ ಕುರು ಗುರೌ ಭಕ್ತಿಭಾರಂ ಧೀರ ಪರಾತ್ಸರೇ | 
ಘೋರಸಂಸಾರಭಾರಂ SO ತಿತೀರ್ಷುಶ್ಟೇತ್‌ ಕೃಪಾಕರೇ ॥ ಇತಿ (12/26) 
ಚ ಲ 

ಜ್ಞಾನವೈರಾಗ್ಯಭಕ್ತಾಖ್ಯಸಖೀಭಿಸುಖಮೇವ ಚ। 
ಪ್ರಾಪ್ಲುಯಾಂ ಸ್ಥಾಪ್ನಪದ್ಯೈರ್ಮೇ ಚಾಪ್ಲುಯಾತ್‌ ಶೋಭನಂ ನರಃ ॥ ಇತಿ (14/92) II 
ಮದ್ವಶೇ ಸತಿ ಮಧ್ವೇಶೇ ಮಧ್ವಾಚಾರ್ಯಪ್ರಿಯೇ ಮಯಿ। 
ಮಧುಘಾತಕಭಕ್ತಾಯೇ ಭಕ್ತಿಂ ಕುರ್ವಂತು ನಿತ್ಯಶಃ I 

ಇತಿ ಚ ವೃಂದಾವನಾಖ್ಯಾನಮ್‌ (15/4) | ತಥಾ ಹಿ ಶ್ರೀಮದನುವ್ಯಾಖ್ಯಾನಮ್‌ (2/2/13) 
ದ್ರವ್ಯಮೇವ ತತೋಶನಂತವಿಶೇಷಾತ್ಮತಯಾ ಸದಾ | 
ನಾನಾವ್ಯವಹೃತೇರ್ಹೇತುರನಂತತ್ಪಂ ವಿಶೇಷತಃ ॥ ಇತಿ Il 

ತಥಾಹಿ ಶ್ರೀಮದ್ಭಾಗವತತಾತ್ಪರ್ಯನಿರ್ಣಯಃ (11/7/49) - 
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ಅವಯವ್ಯವಯವಾನಾಂ ಚ ಗುಣಾನಾಂ ಗುಣಿನಸ್ತಥಾ | 
ಶಕ್ತಿಶಕ್ತಿಮತೋಶ್ನೆವ ಕ್ರಿಯಾಯಾಸ್ತದ್ದತಸ್ತಥಾ | 
ಸ್ವರೂಪಾಂಶಾಂಶಿನೋಶ್ನೈವ ನಿತ್ಯಾಭೇದೋ ಜನಾರ್ದನೇ ॥ ಇತಿ II 
"ದ್ರವ್ಯಂಚ ಭಗವಾನ್‌' ಇತಿ ಶ್ರೀಮನ್ನ್ಯಾಯಸುಧಾ | 


ಅನಂತಗುಣಃ ಪರಮೋ ಹಿ ಹರಿಃ | 
ತಥಾ ಹಿ ದ್ವಾದಶಸ್ತೋತ್ರಮ್‌ — 
ಬಹುಚಿತ್ರ ಜಗದ್‌ಬಹುಧಾಕರಣಾತ್‌ ಪರಶಕ್ತಿರನಂತಗುಣಃ ಪರಮಃ | 
ವ್ಯವಹಾರಭಿದಾಠಪಿ ಗುರೋರ್ಜಗತಾಂ ನ ತು ಚಿತ್ತಗತಾ ಸಹಿ ಚೋದ್ಯಪರಮ್‌ | 
ಬಹವಃ ಪುರುಷಾಃ ಪುರುಷಪ್ರವರೋ ಹರಿರಿತ್ಯವದತ್‌ ಸ್ವಯಮೇವ ಹರಿಃ ॥ ಇತಿ | 
ಎಷ್ಟುರೇಕೋ ಗುಣಾರ್ಣವಃ । 
ಜೀವಸ್ಯ ಜೀವಾಂತರನಿಯಾಮಕತ್ವೇಆನವಸ್ಥಿತೇಃ, ಸಾಮ್ಯಾದಸಂಭವಾಚ್ಚ ನ ಜೀವಃ | 
ನಿಯಮಪ್ರಮಾಣಾಭಾವಾತ್‌ | ಅನೀಶ್ಚರಾಪೇಕ್ಟತ್ವಾಚ್ಚ।' ಇತಿ ಬ್ರಹ್ಮಸೂತ್ರಭಾಷ್ಯಮ್‌ (1/2/17) 
ತಥಾ ಹಿ BS NSC: — 
ಯ ಏತತ್‌ ಪರತಂತ್ರಂ ತು ಸರ್ವಮೇವ ಹರೇಃ ಸದಾ | 
ವಶಮಿತ್ಯೇವ ಜಾನಾತಿ ಸಂಸಾರಾನ್ಮುಚ್ಛತೇ ಹಿಸಃ॥ ಇತಿ II 
ತಥಾ ಹಿ ಪುನಃ ಶ್ರೀಮದನುವ್ಠಾಖ್ನಾನಮ್‌ — 


ಸತ್ತಾ ಪ್ರಧಾನಪುರುಷಶಕ್ತೀನಾಂ ಚ ಪ್ರತೀತಯಃ 
ಪ್ರವೃತ್ತಯಶ್ಚ ತಾಃ ಸರ್ವಾ ನಿತ್ಯಂ ನಿತ್ಯಾತ್ಮನಾ ಯತಃ 
ಥಾ २३३०५५२ २३,० 083 IT, 3059९००१ 
ನಿಯಾಮಯತಿ ನಿತ್ಯಂ ಚ ""ನಖತೇತ್ವದಿ'' ತಿ ಶ್ರುತೇಃ ॥ 


a 


ಇತಿ | "ನಿತ್ಯೋ ನಿತ್ಯಾನಾಂ ಚೇತನಶ್ಚೇತನಾನಾಮ್‌' ಇತಿ ಕಠೋಪನಿಷತ್‌ | 'ಸಮೋತಪಿ ಭಗವಾನ್‌ 
ಬಿಂಬದರ್ಶನ ಏವ ಏನಂ ಮೋಚಯತಿ | 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (1/1/17) — 
ಪ್ರಮಾದಾತ್ಮಕತ್ವಾದ್‌ ಬಂಧಸ್ಯ ವಿಮುಕ್ತತ್ತಂ ಚ ಯುಜ್ಯತೇ 
FIG SOF BOS ನೃಥಾರೂಪಂ ಸ್ವರೂಪೇಣ ವ್ಯವಸ್ಥಿತಿಃ ॥ ಇತಿ II 
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CSDSC ಸರ್ವಾನ್‌ ಕಾಮಾನ್‌ ಸಹ ಬ್ರಹಣಾ ವಿಪಶಿತಾ' ಇತಿ ತೈತ್ತಿರೀಯೋಪನಿಷತ್‌ | ತಥಾ 
ಹಿ ಛಾಂದೋಗ್ಯೋಪನಿಷತ್‌ "ಪರಂ ಜ್ಯೋತಿರುಪಸಂಪದ್ಯ ಸ್ವೇನ ರೂಪೇಣಾಭಿನಿಷದ್ಯತೇ, ಸ ತತ್ರ 
ಪರ್ಯೇತಿ ಜಕನ್‌ ಕ್ರೀಡನ್‌ ರಮಮಾಣಃ' ಇತಿ | ತಥಾ ಹಿ ಯಕ್‌ (9/113/11) - 

ಯತ್ರಾನಂದಾಶ ಮೋದಾಶ ಮುದ ಪ್ರಮುದ ಆಸತೇ 


TODA, ಯತ್ರಾಪ್ಯಾಃ ಕಾಮಾಸ್ತತ್ರ ಮಾಮಮೃತಂ ಕೃಧೀಂದ್ರಾಯೇಂದೊ ons ॥ ಆತಿ । 


> 
ತಥಾ ಹಿ ನ್ಯಾಯವಿವರಣಮ್‌ (3/1/7) — 
ಯದೇವ ವಿದ್ದಯಾ ಕರೋತಿ ಶ್ರದಯೋಪನಿಷದಾ ತದೇವ ವೀರ್ಯವತರಂ ಭವತಿ | ನ ಚ 
ಕರ್ಮವ ಮೋಕ್ಷಸಾಧನಮಿತಿ | "ನಾನ್ಯಃ ಪಂಥಾಃ' ಇತಿ ಶ್ರುತಿವಿರೋಧಾತ್‌ । ಭಗವದ್ದ್ಧಕ್ಕಿ ಜ್ಞಾನ- 
ವೈರಾಗ್ಯಪೂರ್ವಕಂ ಕರ್ಮ ಕರ್ತವ್ಯಮ್‌' ಇತಿ | 
ತಥಾ ಚ ಪ್ರಸಂಗತಃ ಶ್ರೀಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (1/1/31) — 
ಕೇಷಾಂಚಿತ್‌ ಸರ್ವಗತ್ಸೇನ ಕೇಷಾಂಚಿದ್‌ ಹೃದಯೇ ಹರಿಃ | 
ಕೇಷಾಂಚಿದ್‌ ಬಹಿರೇವಾಸಾವುಪಾಸ್ಯಃ ಪುರುಷೋತ್ತಮಃ | 
ಅಗ್ನೌ ಕ್ರಿಯಾವತಾಂ ವಿಷ್ಣೋರ್ಯೋಗಿನಾಂ ಹೃದಯೇ ಹರಿಃ I 
ಪ್ರತಿಮಾಸ್ಪಪ್ರಬುದ್ದೀನಾಂ ಸರ್ವತ್ರ ವಿದಿತಾತ್ಮನಾಮ್‌ ॥ AS II 
ತಥಾ ಹಿ ಬಹದಾರಣ್ಣಕಶುತಿಃ — "ಯೋಗೇನ Dos ९९१ २७०२ , ಬಹುಶುತ್ನೇನ ತಪಸಾ 


ನಿಯೋಗೈಃ | ಉಪಾಸ್ಯಾಸ್ತೇ ಕತ ಶೋ ದೇವತಾಃ Il’ ಇತಿ ॥ ಶ್ರೀವಿಷುಸರ್ವೋತಮತ್ತಪೂರ್ವಕಂ ಸರ್ವ 
ದೇವತಾತಾರತಮ್ಯಚಿಂತನಮವಶ್ಯಮನುಷ್ಠೇಯಮ್‌ 
ತಪ್ಪಮುದ್ರಾಧಾರಣವಿಷ 
ಪ್ರಸಂಗತಃ ತಪ್ರಮುದ್ರಾಧಾರಣವಿಷಯೋ ನಿರೂಪ್ಯತೇ — ತಥಾ ಹಿ ಬ್ರಹ್ಮಾಂಡಪುರಾಣಮ್‌ - 
ಕೃತ್ವಾ ಧಾತುಮಯೀಂ ಮುದ್ರಾಂ ತಾಪಯಿತ್ವಾ ಸ್ವಕಾಂ ತನುಮ್‌ | 
ಚಕ್ರಾದಿಚಿಹ್ನಿತಾಂ ಭೂಪ ಧಾರಯೇದ್‌ ವೈಷ್ಣವೋ ನರಃ II ಅತಿ II 
ಊರ್ಧ್ವಪುಂಡ್ರಾದಿಧಾರಣಮೇಕಾದಶ್ಯಾದಿವ್ರತಾಚರಣಮವಶ್ಯಮನುಷ್ಠೇಯಮ್‌ | ಸಾ ಚ ಸೇವಾ - 
ಅಂಕನನಾಮಕರಣಭಜನಭೇದಾತ್‌ ತ್ರಿವಿಧಾ ಭವತಿ | ತಥಾ ಹಿ ನಾರದೀಯಪುರಾಣಮ್‌ — 
ದ್ವಾದಶಾರಂ ತು ಷಟ್ಕೋಣಂ ವಲಯತ್ರಯಸಂಯುತಮ್‌ | 
ಹರೇಃ ಸುದರ್ಶನಂ ತಪ್ಪಂ ಧಾರಯೇತ್‌ ತದ್ದಿಚಕ್ಷಣಃ I ಇತಿ | 
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ತಥಾ ಹಿ ತೈತ್ತಿರೀಿಯಾರಣ್ಯಕಮ್‌ (1/11) — 
ಅತಪ್ರ್ತತನೂರ್ನ ತದಾಮೋ ७३३३९ ಶ್ರೀತಾಸ ಇದ್ದಹಂತಸ್ತತ್‌ ಸಮಾಸತ ॥ ಇತಿ Il 
ತಥಾ ಹಿ ಶಾಕಲ್ಯಸಂಹಿತಾಪರಿಶಿಷ್ಟಮ್‌ — 

ತದ್ದಿಷ್ನೋಃ ಪರಮಂ ಪದಂ ಯೇನ ಗಚ್ಛಂತಿ ಲಾಂಛಿತಾಃ। 

ಉರುಕ್ರಮಸ್ಯ ಚಿಹ್ನೆ ५४०४३२ ಲೋಕೇ ಸುಭಗಾ ಭವಾಮಃ ॥ 

ಸ್ಮಾನವಿಶೇಷಶ್ಚ ಶಾಸ್ತ್ರ ಷು ವಿಶೇಷೇಣ ದರ್ಶಿತಃ। 
ತದ್ಯಥಾ -- 

ದಕ್ಷಿಣೇ ತು ಕರೇ ವಿಪ್ರೋ ಬಿಭ್ರಯಾಚ್ಚಸುದರ್ಶನಮ್‌ | 

ಸವ್ಯೇನ ಶಂಖಂ WY ORAS ಬ್ರಹ್ಮವಿದೋ ವಿದುಃ ॥' ಇತಿ | 

ಚಕ್ರಶಂಖಧಾರಣೇ ಮಂತ್ರವಿಶೇಷಶ್ಚದರ್ಶಿತಃ | 
ತದ್ಯಥಾ -- 

ಸುದರ್ಶನ! ಮಹಾಜ್ಞಾಲ! ಕೋಟಿಸೂರ್ಯಸಮಪ್ರಭ | 

ಅಜ್ಞಾನಾಂಧಸ್ಯ ಮೇ ನಿತ್ಯಂ ವಿಷ್ಠೋರ್ಮಾರ್ಗಂ ಪ್ರದರ್ಶಯ II 

ತ್ವಂ ಪುರಾ ಸಾಗರೋತ್ನನ್ಷೇ ವಿಷ್ಣುನಾ ವಿಧೃತಃ SoC | 

ನಮಿತಃ ಸರ್ವದೇವೈಶ್ಚ ಪಾಂಚಜನ್ಯ ನಮೋಸ್ತು ತೇ ॥ ಇತಿ I 
ಏವಮಾದಿಶ್ರುತಿಸ್ಮೃತಿಪ್ರಮಾಣಾನುಸಾರೇಣ ತತ್ರಾಂಕನಂ ಗೋಪೀಚಂದನಹಯಗ್ರೀಮಮೃತ್ತಿಕಾ- 


A 
ನಿರ್ಮಾಲ್ಯಶ್ರೀಗಂಧತುಲಿಸೀಯಕ್ಕಕರ್ದಮಾಂಗಾರಕೇಷಾದಿಧಾರಣಂ ನಾರಾಯಣಾಯುಧಾದೀನಾಂ ಚ 
ಧಾರಣಂ ತದ್ರೂಪಪರಸ್ಮರಣಾರ್ಥಮಪೇಕ್ಟಿತಾರ್ಥಸಿದ್ದ Kolo ಚೇತಿ ವಿಜ್ಞೇಯಮ್‌ | ವೈದಿಕಶಿಷ್ಠಾಚಾರ- 
ಪರಂಪರಾಪ್ರಾಪ್ತತ್ವಾತ್‌ ಸರ್ವಂ ಸಮಂಜಸಮ್‌ | ತಪ್ಪಮುದ್ರಾಧಾರಣಂ ನಾಮಕರಣಂ ಭಜನಾದಿಕಂ 
ಸರ್ವದಾ ಶ್ರೀನಾರಾಯಣಾನುಸ್ಮರಣಾರ್ಥಮ್‌ । 
ತಸ್ಮಾದ್‌ ವಿಷ್ಣೋಃ ಸರ್ವೋತೃರ್ಷೇ ಏವ ತಾತ್ಪರ್ಯಂ ಸರ್ವಾಗಮಾನಾಮ್‌ | 

ಏತದೇವಾಭಿಸಂಧಾಯಾಭಿಹಿತಂ ಭಗವತಾ ಶ್ರೀಕೃಷ್ಣೇನ ಶ್ರೀಮದ್ಭಗವದ್ಗೀತಾಯಾಮ್‌ (15/16-20) 

ದ್ವಾವಿಮೌ ಪುರುಷೌ ಲೋಕೇ ಕ್ಷರಶ್ನಾಕ್ಷರ ಏವ ಚ। 

ಕ್ಷರಃ ಸರ್ವಾಣಿ ಭೂತಾನಿ ४५०६३४५२९५५ ಉಚ್ಯತೇ || 

ಉತ್ತಮಃ ಪುರುಷಸ್ತ್ಯನ್ಯಃ ಪರಮಾತ್ಯೇತ್ಯುದಾಹೃತಃ | 

ಯೋ ಲೋಕತ್ರಯಮಾವಿಶ್ಯ ಬಿಭರ್ತ್ಯವ್ಯಯ ಈಶ್ವರಃ ॥ 
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ಯಸ್ಮಾತ್‌ ಕ್ಷರಮತೀತೋತ ಹಮಕ್ಷರಾದಪಿ ಚೋತ್ತಮಃ। 

ಅತೋತಸ್ಥಿ ಲೋಕೇ ವೇದೇ ಚ ಪ್ರಥಿತಃ ಪುರುಷೋತ್ತಮಃ Il 

ಯೋ ಮಾಮೇವಮಸಂಮೂಢೋ ಜಾನಾತಿ ಪುರುಷೋತ್ತಮಮ್‌ | 

ಸ ಸರ್ವವಿದ್ಧಜತಿ ಮಾಂ ಸರ್ವಭಾವೇನ ಭಾರತ Il 

ಇತಿ ಗುಹ್ಯತಮಂ ಶಾಸ್ತ್ರಮಿದಮುಕ್ತಂ ಮಯಾಠನಫ | 

ಏತದ್ದುದ್ಧಾ ಆಯಿದ್ದಿಮಾನ್‌ ಸ್ಯಾತ್‌ ಕೃತಕೃತ್ಯಶ್ಚ ಭಾರತ I ಇತಿ। 
ಮಾನನ್ಯಾಯೈರ್ಮೀಮಾಂಸಾ ಮೇಯಶೋಧನಮ್‌ | ಯಥಾರ್ಥಂ ಪ್ರಮಾಣಮ್‌ | "ಪ್ರತ್ಯಕ್ಷವಚ್ಚ 
ಪ್ರಾಮಾಣ್ಯಂ AS ಏವಾಗಮಸ್ಯ ಹಿ' ಇತಿ ಶ್ರೀಮದಾಚಾರ್ಯಾಃ | "ನಿರ್ದೊೋಷಾರ್ಥೆಂದ್ರಿಯಸನ್ನಿಕರ್ಷಃ 
ಪ್ರತ್ಯಕ್ತಮ್‌ | ನಿರ್ದೋಷೋಪಪತ್ತಿರನುಮಾನಮ್‌ | ನಿರ್ದೋಷಃ ಶಬ್ದ ಆಗಮಃ |’ ಇತಿ 
ಪ್ರಮಾಣಲಕ್ಷಣಮ್‌ | ಆಮ್ನಾತಸ್ಕೈವಾರ್ಥಂ ವಕ್ತುಂ ಪ್ರಭವಾಮಃ | ನಾಗಮಂ ಪರ್ಯನುಯೋಕ್ತುಮ್‌ | 
ಪ್ರಸಂಗತೋ ಬ್ರಹಸೂತ್ರವಿಷಯಃ ಪ್ರಸ್ತೂಯತೇ । ತದ್ಯಥಾ — 

ಪ್ರಥಮಃ ಸಮನ್ಹಯಾಧ್ಯಾಯಃ - 


ಪ್ರಥಮಾಧ್ಯಾಯಸ್ಯ ಪ್ರಥಮ ಪಾದ(ಅನ್ಯತ್ರಪ್ರಸಿದ್ದನಾಮಪಾದಃ) 


ಅಧಿ. ಸೂತ್ರಸಂಖ್ಯೆ ಅಧಿಕರಣ ವಿಷಯಾಃ 
1 1 ಜಿಜಾಸಾಧಿಕರಣ ಬ್ರಹ್ಮಜಿಜ್ಞಾಸಾಯಾಃ ಕರ್ತವೃತ್ತಸಾಧನಮ್‌ 

ನ ಸ್ರಿ ನಾ ಶೆ 
2 2 ಜನ್ನಾಧಿಕರಣ ಲಕ್ಷಣಕಥನೇನಬ್ರಹ್ಮಣಃ ವಿಷ್ಣುತಸಮರ್ಥನಮ್‌ 

& 9» & foc 
3 3 ಶಾಸ್ತ್ರಯೋನಿತ್ವಾಧಿಕರಣ ROTT, ಅನ್ಯೇಷು ಅವಿದ್ಯಮಾನತ್ವಪ್ರತಿಪಾದನಮ್‌ 
4 4 ಸಮನ್ವಯಾಧಿಕರಣ ಶಾಸ್ತಸಮನಯಾತ್‌ ಬ್ರಹ್ಮಣ ಏವ ಜಗಜನ್ನಾದಿ ಕಾರಣತ್ನಸಮರ್ಥನಂ 

ಅ ವ & ಜಳ ಯ 
5 5/11 ಈಕ್ಸೃ್ಯತ್ಯಧಿಕರಣ ಬ್ರಹ್ಮಣಃ ಸಾಕಲ್ಯೇನ Seow SCH ಯತ್ವಿಂಚಿದ್ರೂಪೇಣ Dow ड, = 
6 12-19 ಆನಂದಮಯಾಧಿ. ಶ್ರುತ್ಯುಕ್ತಅಆನಂದಮಯಸ್ಯ ಬ್ರಹ್ಮತ್ತನಮರ್ಥನಂ 
7 20-21ಅಂತಸ್ಥತ್ವಾಧಿಕರಣ ಶ್ರುತ್ಯುಕ್ತದೇಹಾಂತಃಪ್ರವಿಷ್ಯಃ ಪರಮಾತ್ಮ್ಮೈವ ನೇಂದ್ರಾದಿರಿತಿ ಸ॥ 
8. 22 ಆಕಾಶಾಧಿಕರಣ ಕತಿಪಯಶ್ರುತಿಷು ಉದಾಹೃತಃ ಆಕಾಶಶಬ್ದಃ ಪರಮಾತ್ಮವಾಚೀತಿ All 
೨ 23 ಪ್ರಾಣಾಧಿಕರಣ ಕತಿಪಯಶ್ರುತ್ಯುಕ್ತಪ್ರಾಣಶಬ್ದಃ ಪರಮಾತ್ಮವಾಚೀತಿ 
ಡು Q & 

10 24 ಜ್ಯೋತಿರಧಿಕರಣ ಕತಿಪಯಶ್ರುತ್ಯುಕ್ತಜ್ಯೋತಿಶ್ಶಬ್ದ್ಧಃ ಪರಮಾತ್ಮವಾಚೀತಿ All 
11 25-27 ಗಾಯತ್ರೃಧಿಕರಣ ಗಾಯತ್ರೀಶಬ್ದಃ ಪರಮಾತ್ಮವಾಚೀತಿ ಸಮರ್ಥನಮ್‌ 


12 28-31 ಉತ್ತರಪ್ರಾಣಾಧಿಕರಣ ಐತರೇಯಕೇ ಉಕ್ತಪ್ರಾಣಶಬ್ದಃ ಪರಮಾತ್ಮವಾಚೀತಿ ಸಮರ್ಥನಮ್‌ 


ಪ್ರಥಮಾಧ್ಯಾಯಸ್ಯ ದ್ವಿತೀಯಪಾದಃ- (ಅನ್ಯತ್ರಪ್ರಸಿದ್ದಲಿಂಗಪಾದಃ) 


1. 1-8 ಸರ್ವಗತತ್ನಾಧಿಕರಣ ಐತರೇಯಕೇ ಆಪಾತತಃ ಆದಿತ್ಯೇ ವಿದ್ಯಮಾನತಯಾ ಪ್ರತೀತ ಸರ್ವ- ಗತತ್ವಾಂತರ್ಗತ 
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ರ್ವಪ್ರಾಣಿಪ)ದಯಸತಂ ಪರಮಾತ್ಸನ್ನೇವ ವರ್ತತೇ ಇತಿ ಸಮರ್ಥನಮ್‌ 


9-10 ಆತೃತ್ನಾಧಿಕರಣ ಸರ್ವಾತ್ರೃತ್ಹಂ ಪರಮಾತನ ಏವ QSOX, ತು ದತ ಸ್ಥಾತಂತ್ರೆ Ri 
ಸ್ವಲ್ಪಾತೃತ್ವಂ ತಿ ಸಮರ್ಥನಮ್‌ | 

11-12 ಗುಹಾಧಿಕರಣ ಶ್ರುತೌ ದ್ವಯೊ ಪುರುಷಯೋಃ ಪ್ರತಿಪಾದಿತಂ ಕರ್ಮಫಲ- 
ಭೋಕ್ಪತ್ಪಂ ಆತ್ಮಾಂತರಾತ್ಮರೂಪದ್ಧಯೇನ ಏಕಸ್ಯ ಪರಮಾತ್ಮನ 
ಏವೇತಿ Fil 

13-17 ಅಂತರಾಧಿಕರಣ ಶ್ರುತ್ಯುಕ್ತ ಚಕ್ಷುರಂತಃಸ್ಪತ್ತಂ ಪರಮಾತ್ಮನ ಏವ ಸಮರ್ಥನಮ್‌. 


18-20 ಅಂತರ್ಯಾಮೃಧಿಕರಣ ವಿಷ್ಣೋಃ ಸರ್ವಾಂತರ್ಯಾಮಿತ್ವಸ್ಥಾಪನಮ್‌ 
21-23 ಅದೃಶ್ಯತ್ವಾಧಿಕರಣ ಪರಮಾತ್ಮನಃ ಅದೃಶ್ಯತ್ವಾದ್ಯಭಾವಾಖ್ಯ ಧರ್ಮಸಮರ್ಥನಮ್‌. 
24-32 ವೈಶ್ವಾನರಾಧಿಕರಣ ವೈಶ್ವಾನರಶಬ್ದವಾಚ್ಯಃ ವಿಷ್ಣುರೇವೇತಿ ಸಮರ್ಥನಮ್‌. 

Q 3 fo 


ಪ್ರಥಮಾಧ್ಯಾಯಸ್ಯ ತೃತೀಯಪಾದಃ- ( ಉಭಯತ್ರಪ್ರಸಿದನಾಮಲಿಂಗಪಾದಃ) 


1-7 ದ್ಯುಭ್ಹಾದ್ಯಧಿಕರಣ ಪ ಥಿವೀಸ್ಪರ್ಗಾದ್ದಾ ಧಾರತಂ ವಿಷ್ಣೋರೇವ ನ ರುದ್ರಾದಧೀನಾಮಿತಿ Fill 

8-9 ಭೂಮಾಧಿಕರಣ ಶು ತ್ಯುಕ್ತಭೂಮಾ ವಿಷುರೇವ ನ ವಾಯುರಿತಿ ಸಮರ್ಥನಮ್‌ 

10-12ಅಕರಾಧಿಕರಣ ಅಕ್ಬರಶಬ್ದವಾಚ್ಕ ಪರಮಾತ್ನಾ, ನ ಲಕಿ ರಿತಿ ಸಮರ್ಥನಮ್‌ 

13 ಸದಧಿಕರಣ ಸಚ್ಚಬ್ಬವಾ ಚಃ ಪರಮಾತ್ತಾ , ನ ಪ್ರಕತಿರಿತಿ ಸಮರ್ಥನಮ್‌. 

14-21 ದಹರಾಧಿಕರಣ ಹೃತ್ತದ್ಧ; 3o ರಮಾತನಿ ಏವ, ನ ಆಕಾಶೇ ಇತಿ ಸಮರ್ಥನಮ್‌ 

22-23 ಅನುಕೃತ್ಯಧಿಕರಣ ಜ್ಞಾನಾರ್ಥಂ ಅಪೇಕ್ಬಿತತ್ವಂ ಪರಮಾತ್ಮನ ಏವ, ನ ಜ್ಞಾನಿಸುಖಸ್ಯ ಇತಿ xil 

24-25 ವಾಮನಾಧಿಕರಣ ಕಾಠಕೇ ४७४; ಈಶಾನಃ ಪರಮಾತ್ಮ್ಮೈವ, ನ ವಾಯುಃ ತಸ್ಯ ಅಂಗುಷ್ಕ ಪರಿಮಿತತ್ವಂ 
ಉಪಾಸನಾರ್ಥಂ ಉಕ್ತಮಿತಿ ಸಮರ್ಥನಮ್‌. 

26-33 ದೇವತಾಧಿಕರಣ ದೇವಾನಾಂ ದೇವವಿದ್ಯಾಧಿಕಾರ ಸಮರ್ಥನಮ್‌. 

34-38 ಅಪಶೂದ್ರಾಧಿಕರಣ ಶೂದ್ರಾಣಾಂ ವೇದಾಧಿಕಾರೋ ನಾಸ್ತೀತಿ ಸಮರ್ಥನಮ್‌. 

39 ಕಂಪನಾಧಿಕರಣ ಶ್ರುತ್ಯುಕ್ತ २०४,४२३ ಪರಮಾತ್ಮ ವಾಚೀತಿ ಸಮರ್ಥನಮ್‌. 

40 ಜ್ಯೋತಿರಧಿಕರಣ ಶ್ರುತ್ಯುಕ್ತ ಜ್ಯೋತಿಃ ಪರಮಾತ್ಮೇತಿ ಸಮರ್ಥನಮ್‌. 

41 ಆಕಾಶಾಧಿಕರಣ ಶ್ರುತ್ಯುಕ್ತ ಆಕಾಶಂ ಪರಮಾತ್ಮೇತಿ ಸಮರ್ಥನಮ್‌. 

42 ಸುಷುಪ್ತ ಧಿಕರಣ ಸ್ವಪ್ನಾದಿದರ್ಶನಂ ಪರಮಾತ್ಮನ ಏವೇತಿ ಸಮರ್ಥನಮ್‌. 

43 ಬ್ರಾಹ್ಮಣಾಧಿಕರಣ ಶ್ರುತ್ಯುಕ್ತ ಬ್ರಾಹ್ಮಣಃ ಪರಮಾತ್ಮೈವ ನ ವಿರಿಂಚ ಇತಿ ಸಮರ್ಥನಮ್‌. 


-= -= ಪಾದಃ - = 9 ಪಾದಃ 

ಪ್ರಥಮಾಧ್ಯಾಯಸ್ಯ ಚತುರ್ಥಪಾದಃ (eas ५०००७७०१००) 
1-9 ಅನುಮಾನಿಕಾಧಿಕರಣ D37 ಅವ್ಯಕ್ತಾದಿಃ ಪರಮಾತ್ಮೈವ, ನ ಪ್ರಧಾನಾದಿಃ ಇತಿ Fil 
10-11ಜ್ಯೋತಿರುಪಕ್ರಮಾಧಿ. ಜ್ಯೋತಿಷ್ಠ್ಕೋಮಾದಿಶಬ್ಬಾಃ ಪರಮಾತ್ಮಬೋಧಕಾಃ ಇತಿ ಸಮರ್ಥನಂ. 


12-14 ನ ಸಂಖ್ಯೋಪಸಂಗ್ರಹಾಧಿ. ಪಂಚಜನಾದಿಶಬ್ದಾಃ ಪರಮಾತ್ಮಬೋಧಕಾಃ ಇತಿ ಸಮರ್ಥನಮ್‌. 


10 


11 


24-28 


29 


ಕಾರಣತ್ಸೇನಚಾಕಾಶಾ ಧಿ. 


ಸಮಾಕರ್ಷಾಧಿಕರಣ 


ಪಕತ್ನಧಿಕರಣ 


05° 


ಶ್ರುತ್ಯುಕ್ತಃ ಆಕಾಶಶಬ್ದಃ ಪರಮಾತ್ಮಬೋಧಕ ಇತಿ ಸಮರ್ಥನಮ್‌. 
ಸರ್ವಶಬ್ದಾನಾಂ ಪರಮಾತ್ಮಮಾತ್ರವಾಚಕತ್ವಂ ಇತಿ ವ್ಯವಹಾರ ಬಾಹುಲ್ಯಾತ್‌ 
ಜಗದ್ವಿಷಯೇ ಪ್ರಸಿದ್ಧಿರಿತಿ ಚ ಸಮರ್ಥನಮ್‌. 


ಸ್ರ ೇಲಿಂಗಶಬ್ದಾ ಅಪಿ ಪರಮಾತ್ಮಬೋಧಕಾ ಏವೇತಿ ಸಮರ್ಥನಮ್‌. 


ಏತೇನಸರ್ವೇವ್ಯಾಖ್ಯಾತಾಧಿ. ನಿಷೇಧವಾಚಕಶಬ್ದಾ ಅಪಿ ಪರಮಾತ್ಮಬೋಧಕಾ ಏವೇತಿ ಸಮರ್ಥನಂ 


ದ್ವಿಶೀಯಾಧ್ಯಾಯಃ-- ಅವಿರೋಧಾಧ್ಯಾಯಃ 
ದ್ವಿಶೀಯಾಧ್ಯಾಯಸ್ಯ ಪ್ರಥಮಪಾದಃ (ಯುಕ್ತಿಪಾದ) 


ಸ್ಥ ५3२४०९१ 


ನ oos ಣತ್ವಾಧಿಕರಣ 
e» 
ಅಭಿಮಾನ್ಯಧಿಕರಣ 


ಅಸದಧಿಕರಣ 


ಭೋಕಧಿಕರಣ 
ಅ 


ಆರಂಭಣಾಧಿಕರಣಃ 


& 
ಇತರವ್ಯಪದೇಶಾಧಿಕರಣ ಜಗತ್‌ಸೃಷ್ಟೇಃ ಜೀವಕರ್ತೃಕ ನಿರಾಸಃ। 


ಶ್ರುತ್ಯಧಿಕರಣ 

ನ ಪ್ರಯೋಜನವತ್ವಾಧಿ 
= ಪ 

ವೈಷಮ್ಯನೈರ್ಫ್ಯಣ್ಯಾಧಿ 


ಸರ್ವಧರ್ಮೊೋಹಪತ್ಯಧಿ 


ಪರಮಾತ್ಮನಃ GUN Qe se ಪಾಶುಪತಾದಿಸ್ಥ ಎತಿವಿರೋಧಪರಿಹಾರಃ 
ಶ್ರುತ್ಯಾದಿ ಪ್ರಾಮಾಣ್ಯೇ ಯುಕ್ತಿವಿರೋಧ ಪರಿಹಾರಃ 

ಮೃದಬ್ರವೀತ್‌ ಇತಿ ವಚನಾತ್‌ ಅವಗತಮೃತ್‌ಕರ್ತೃಕವಚನರೂಪಾ 
ವಿದ್ಯಮಾನಾರ್ಥ ಪ್ರತಿಪಾದಕಸ್ಯ ಪರಿಹಾರಃ. 

ಬ್ರಹ್ಮಣಃ ಜಗತ್ಕರ್ತೃತ್ವೇ ಶ್ರುತ್ಯುಪಸರ್ಜನಪ್ರಾಗಭಾವಕರ್ತೃತ್ವಸಾಧಕಯುಕ್ತಿ- 
ವಿರೋಧಪರಿಹಾರಃ. 


ಜೀವೇಶ್ಚರೈಕ್ಯಸ್ಯ ७००७ . 


ಹಡ: ಸಷ ರ್ಹಂಸತಂತಸಾದನಾಪೇಕತನ =e 
ಪರಮಾತನಃ Ed ro ಸ್ವತಂತ್ರಸಾಧನಾಪೇ SZ. ADF: I 


ej 
ಬ್ರಹ್ಮಣಃ ಜಗತ್ಕರ್ತೃತ್ವವಿಷಯೇ ಜೀವಪಕ್ಟೋಕ್ತದೋಹಷಸ್ಯ ನಿರಾಸಃ. 
ಬ್ರಹ್ಮಣಃ ಜಗತ್ಕರ್ತೃತ್ವವಿಷಯೇ ಪ್ರಯೋಜನವತ್ವಾದಿದೋಷನಿರಾಸಃ. 
ಪರಮಾತ್ಮನಃ ವೈಷಮ್ಯನೈರ್ಫ್ಯಣ್ಯದೋಷನಿರಾಸಃ 


ಪರಮಾತ್ಮನಃ ಸರ್ವಗುಣೈೆಃ ಪೂರ್ಣತ್ವನಿಗಮನಮ್‌ | 


ದ್ವಿತೀಯಾಧ್ಯಾಯಸ್ಯ ದ್ವಿಶೀಯಪಾದಃ - (ಸಮಯಪಾದ) 


ರಚನಾಧಿಕರಣ 
ಅನ್ಯತ್ರಾಭಾವಾ ಧಿಕರಣ 
ಅಭ್ಯುಪಗಮಾಧಿಕರಣ 
ಪುರುಷಾಶ್ಮಾಧಿಕರಣ 


ಅನ್ಯಥಾ5ನುಮಿತ್ಯಧಿ 


ಪ್ರಕೃತೇಃ ಜಗತ್ಕರ್ತೃತ್ವಂ ಸಂಭವತೀತಿ ಯತ್‌ ನಿರೀಶ್ಚರಸಾಂಖ್ಯಮತಂ ತಸ್ಕ 
ನಿರಾಕರಣಮ್‌. 

ಈಶ್ವರಸಾಹಾಯ್ಕೇನ ಪ್ರಧಾನಸ್ಯೈವ ಜಗತ್ಕರ್ತೃತ್ವಂ ಇತಿ ಯತ್‌ 
ಸೇಶ್ಚರಸಾಂಖ್ಯಮತಂ ತಸ್ಯ ನಿರಾಸಃ | 

ಯತ್‌ ಪ್ರತ್ಯಕ್ಷಂ ತದೇವ ಪ್ರಮಾಣಂ ಇತಿ ಯತ್‌ ಚಾರ್ವಾಕಮತಂ 
ತಸ್ಯ ನಿರಾಕರಣಮ್‌. 

ಜೀವೋಪಸರ್ಜನೇನ ಪ್ರಕೃತೇರೇವ ಕರ್ತೃತ್ವಂ ಇತಿ ಯತ್‌ಸೇಶ್ವರಸಾಂಖ್ಶೈಕ- 
ದೇಶಿಮತಂ ತಸ್ಯ ನಿರಾಕರಣಮ್‌. 

ಪ್ರಕೃತ್ಯುಪಸರ್ಜನೇನ ಜೀವಸ್ಯೈವಕರ್ತೃತ್ತಂ ಇತಿ ನಿರೀಶ್ಚರಸಾಂಖ್ಯೈಕ- ದೇಶಿಮತಂ 
ತಸ್ಯ ನಿರಾಕರಣಮ್‌. 


11 
12 


10 


11 


11-17 
18-25 


26-29 


10 


11 


12 


13 


14 


15-16 


17 


18-19 


ವೈಶೇಷಿಕಾ ಧಿಕರಣ 
ಸಮುದಾಯಾಧಿಕರಣ 


ಅಸದಧಿಕರಣ 


ಅನುಪಲಬ್ಧ 8००४७ 
ನೈಕಸ್ಮಿನ್ನಧಿಕರಣ 
ಪತ್ಯುರಧಿಕರಣ 


ಉತತ್ತಧಿಕರಣ 
ಶೆ 
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ಅಣುಭಿಃ ಕಾರ್ಯಂ ಜಾಯತ ಅತಿ ಯತ್ನಾರ್ಕಿಕಾಣಾಂ ಮತಂ ತಸ್ಯ ನಿರಾಸಃ 
ಪರಮಾಣುಸಮುದಾಯ ಏವ ಘಟಾದಿಬುದ್ದಿಂ ಜನಯತಿ ನತು ತದಾತಿರಿಕ್ತ SX 2,९3 
ಯತ್‌ ಬೌದ್ಧೈಕದೇಶಿ ವೈಭಾಷಿಕಸೌತ್ರಾಂತಿಕ ಮತಂ ತಸ್ಯ ನಿರಾಸಃ 

ಶೂನ್ಯಾದೇವ ಜಗದುತ್ತತ್ತಿರಿತಿ ಯತ್‌ ಶೂನ್ಯವಾದಿ ಮಾಧ್ಯಮಿಕಮತಂ ತಸ್ಯ 
ನಿರಾಕರಣಂ। 

ಜಗತ್‌ ವಿಜ್ಞಾನಮಾತ್ರಮಿತಿ ಯತ್‌ ಯೋಗಾಚಾರಮತಂ ತಸ್ಯ ನಿ।। 

ಜೈನಮತ ನಿರಾಕರಣಮ್‌ । 

ಪಶುಪತಿಃ ಜಗತೃರ್ತಾ ಇತಿ ಯತ್‌ ಪಾಶುಪತಮತಂ ತಸ್ಯ A I 


ಶಕ್ತಿಃ ಜಗತ್ಕತ್ರೀ ಇತಿ ಯತ್‌ ಶಾಕ್ತಮತಂ ತಸ್ಯ ನಿರಾಕರಣಮ್‌. 


ದ್ವಿತೀಯಾಧ್ಯಾಯಸ್ಯ ತೃತೀಯಪಾದಃ -(ಶ್ರುತಿಪಾದ) 


ವಿಯದಧಿಕರಣ 
ಮಾತರಿಶ್ವಾಧಿಕರಣ 
ಅಸಂಭವಾಧಿಕರಣ 


ತೇಜೋಧಿಕರಣ 


ತದಭಿಧ್ಯಾನಾ ಧಿಕರಣ 
ವಿಷರ್ಯಯಾಧಿಕರಣ 


ಅಂತರಾಧಿಕರಣ 


ಆತ್ಮಾ! ಧಿಕರಣ 


ಜ್ಞಾಧಿಕರಣ 
RA 


ಆಕಾಶಸ್ಯ ಉತ್ಪತ್ತಿಮತ್ತವಿಷಯಕ ಶ್ರುತಿವಿರೋಧ ಪರಿಹಾರೇಣ ಉತ್ತತ್ತಿಮತ್ನ 
wd ~ ಯ 

ನಿರೂಪಣಮ್‌. 

ಮುಖ್ಯವಾಯೋಃ ಉತ್ಪತ್ರಿಮತ್ಹವಿಷಯಕಶ್ರುತಿವಿರೋಧಪರಿಹಾರೇಣ ಮುಖ್ಯ 


-ಪ್ರಾಣಃ ಉತ್ಪತ್ತಿಮಾನ್‌ ಇತಿ ನಿರೂಪಣಮ್‌. 


ಬ್ರಹ್ಮಣಃ ७७३४००३००३४ ಶ್ರುತಿವಿರೋಧ ಪರಿಹಾರಣೇನ ಬ್ರಹ್ಮಣಃ 
ಉತ್ಪತ್ರಿರ್ನೇತಿ ನಿರೂಪಣಮ್‌. 

ತೇಜಸಃ ಬ್ರಹ್ಮಣಃ ಸಕಾಶಾತ್‌ ಉತ್ಪತ್ರಿವಿಷಯಕ ಶ್ರುತಿ ವಿರೋಧ ಪರಿಹಾರಃ 
ಬ್ರಹ್ಮಣಃ ಸಕಾಶಾತ್‌ ತೇಜಸಃ ಉತ್ಪತ್ತಿರಿತಿ ನಿರೂಪಣಂ 

ಅಪಾಂ ಬ್ರಹ್ಮಣಃ ಸಕಾಶಾತ್‌ ಉತ್ಪತ್ರಿವಿಷಯಕ ಶ್ರುತಿವಿರೋಧ ಪರಿಹಾರಃ 


ಬ್ರಹ್ಮಣಃ ಸಕಾಶಾತ್‌ ಅಪಾಂ ಉತ್ಪತ್ತಿರಿತಿ ನಿರೂಪಣಂ 

ಜಲಂ ಬ್ರಹ್ಮಣಃ ಅನ್ನಸೃಷ್ಟೌ ದ್ವಾರಕಾರಣಂ ಪೃಥಿವೀ xau? ದ್ವಾರ ದ್ವಾರ- ಕಾರಣಂ 

ಇತ್ಯೇತದ್‌ ಬೋಧಕಶ್ರುತಿ ವಿರೋಧಪರಿಹಾರಃ ಜಲಂ ಪೃಥಿವೀ ದ್ವಾರಕಾರಣಂ ಅತಿ 

ನಿರೂಪಣಂ. 

ಬ್ರಹ್ಮಣಃ ಅಧಿಭೂತಾಧಿದೈವಸಂಹಾರಕರ್ತೃತ್ವವಿಷಯಕಶ್ರುತಿವಿರೋಧಪರಿ- 

ಹಾರಃ ಬ್ರಹ್ಮಣಃ ಅಧಿಭೂತಾದಿ ಸಂಹಾರಕರ್ತೃತ್ತನಿರೂಪಣಮ್‌. 

ಅಧಿಭೂತಾದಿಸಂಹಾರಕ್ರಮವಿಷಯಕಶ್ರುತಿವಿರೋಧಪರಿಹಾರೇಣ 

ವ್ರೃತ್ಯಮೇಣ ಲೀಯತೇ ಇತಿ ನಿರೂಪಣಮ್‌. 

ಮನಸತಸ್ನ ४०9३४३०७९७ ಲಯಃ ಸರ್ವೇಷಾಂ ವಿಪರೀತಕ್ರಮೇಣ್ಣೆವ ಲಯ 
9S wp = 9 

ಇತ್ಯೇತದ್‌ ಪ್ರತಿಪಾದಕ ಶ್ರುತಿವಿರೋಧಪರಿಹಾರಃ ವಿಷರೀತ- 

ಕ್ರಮೇಣೈವ ಲಯಃ ಇತಿ ನಿರೂಪಣಮ್‌. 

ಪರಮಾತ್ಮಾ ನ ಲೀಯತೇ ಪರಮಾತ್ಮಾ ಲೀಯತೇ ಇತ್ಯೇತದ್‌ ಬೋಧಕ- 

ಶ್ರುತಿವಿರೋಧಪರಿಹಾರಃ ಪರಮಾತ್ಮನಃ ಲಯೋ ನೇತಿ ನಿರೂಪಣಮ್‌. 


ಜೀವೋತ್ತತ್ತಿವಿಷಯಕಶ್ರುತಿವಿರೋಧಪರಿಹಾರಃ 


ಸರ್ವೇಷಾಂ 


ಸೂಲಶರೀರೇಣ ಬ್ರಹ್ಮಣಃ 
Q [J 
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ಜೀವಃ ಉತ್ಪದ್ಯತೇ ಇತಿ ಜೀವಸ್ಯ ಸ್ನೂಲಶರೀರ ಸಂಬಂಧ ಏವ ४७३३०३ 


ನಿರೂಪಣಮ್‌. 

ಉತ್ಕಾಂತ್ಯಧಿಕರಣ ಜೀವಾಣುತ್ತವಿಷಯಕಶ್ರುತಿವಿರೋಧಪರಿಹಾರಃ ಜೀವಃ ಅಣುರಿತಿ ನಿರೂ. 

ವ್ಯತಿರೇಕಾಧಿಕರಣ ಜೀವೋ ಬಹುರೂಪಃ ಬಹುರೂಪೋ ನ ಇತ್ಮೇತದ್‌ ಪ್ರತಿಪಾದಕಶುತಿ- 
ವಿರೋಧಪರಿಹಾರಃ ಜೀವಃ ಸ್ಮರೂಪೇಣ ಏಕಃ, ಅಂಶೇನ ಬಹುರೂಪ: ಇತಿ 
ನಿರೂಪಣಮ್‌. 

ಪೃಥಗಧಿಕರಣ ಜೀವಸ್ಯ ಪರಮಾತ್ಮಾಜ एंड, ವಿಷಯಕ ಶ್ರುತಿವಿರೋಧಪರಿಹಾರಃ ಜೀವೋ ಭಿನ್ನ ಇತಿ 
ನಿರೂಪಣಮ್‌. 

ಯಾವದಧಿಕರಣ ಜೀವಸ್ಯ ಉತ್ಪತ್ತಿರಸ್ತಿ , ಜೀವಃ ७७००१ ಇತ್ಯೇತದ್‌ ಬೋಧಕ ಶುತಿವಿರೋಧ 


ಪರಿಹಾರಃ ಸ್ಪರೂಪತಃ ಅನಾದಿ ಇತಿ ನಿರೂಪಣಂ. 

ಪುಂಸ್ಪ್ಯಾಧಿಕರಣ ಜೀವಃ ಜ್ಞಾನಾನಂದರೂಪಃ ಜೀವಃ ಜ್ಞಾನಾನಂದಾದಿರೂಪೋ ನ २३,९३८ 
ಬೋಧಕಶ್ರುತಿವಿರೋಧಪರಿಹಾರಃ ಜೀವಃ ಸರೂಪತಃ ಜ್ಞಾನಾನಂದಾದಿ- ರೂಪಃ 
QS ನಿರೂಪಣಮ್‌. 


ಕರ್ತೃತ್ವಾಧಿಕರಣ ಜೀವಕರ್ತೃತ್ಛಕ ಶ್ರುತಿವಿರೋಧ ಪರಿಹಾರಃ ದತ್ತಸ್ಥಾತಂತ್ರ್ಯೇಣ ಜೀವಃ ಕರ್ತೇತಿ 
ನಿರೂಪಣಮ್‌. 
ಅಂಶಾಧಿಕರಣ ಜೀವಃ ಪರಮಾತ್ಮನೋಂಶಃ, ಪರಮಾತ್ಮನಃ ಅಂಶೋ ನ ಇತ್ಲೇತದ್‌ಬೋಧಕ 


ವಿರೋಧಿಶ್ರುತಿಪರಿಹಾರಃ ಭಿನ್ನಾಂಶಃ ನಾಮ, ಅಲ್ಪಶಕ್ತಿಃ ಕಿಂಚಿತ್‌ಸಾದ್ರಶ್ನ- 
ಮಾತ್ರವಾನ್‌ ಇತಿ ನಿರೂಪಣಮ್‌. 


ದೃಷ್ಟಾಧಿಕರಣ ಜೀವಃ ಪರಮಾತ್ಮನಃ ಪ್ರತಿಬಿಂಬಃ ಇತಿ ಶ್ರುತಿಃ, ನ ಇತಿ ಅನುಮಿತ ಶ್ರುತಿಃಅನಯೋಃ 
ವಿರೋಧಪರಿಹಾರೇಣ ಪ್ರತಿಬಿಂಬಃನಾಮ, ಕಿಂಚಿತ್‌ಸಾಮ್ಕೋ- Wes: ಇತಿ 
ನಿರೂಪಣಮ್‌. 


ದ್ವಿತೀಯಾಧ್ಯಾಯಸ್ಯ ಚತುರ್ಥಪಾದಃ -ನ್ಯಾಯೋಪೇತ ಪಾದಃ 
ಪ್ರಾಣೋತ್ತತ್ಯಧಿಕರಣ  ಇಂದ್ರಿಯೋತ್ತತ್ತಿವಿಷಯಕಬಲವತ್‌ಶ್ರುತಿವಿರೋಧಸ್ಯ ಪರಿಹಾರಃ ಇಂದ್ರಿ- ಯಾಣಿ 
ಪರಮಾತ್ಮನಾ ಸ್ಥೂಲರೂಪೇಣ ಉತ್ಪದ್ಯಂತ ಇತಿ ನಿರೂಪಣಮ್‌. 
ತತ್ಮಾಗಧಿಕರಣ ಮನೋಜನ್ಮವಿಷಯಕ ಬಲವತ್‌ ಶ್ರುತಿವಿರೋಧಸ್ಯ ಪರಿಹಾರ, ಮನಃ 
ಪರಮಾತ್ಮನಾ ಸ್ಥೂಲರೂಪೇಣ ಉತ್ಪದ್ಯತ ಇತಿ ನಿರೂಪಣಮ್‌. 
ತತ್ಪೂರ್ವಕತ್ಥಾಧಿಕರಣ. ವಾಗುತ್ತತ್ತಿ ವಿಷಯಕ ಬಲವತ್‌ ಶ್ರುತಿವಿರೋಧಸ್ಯ ಪರಿಹಾರಃ ವಾಕ್‌ 
ಪರಮಾತ್ಮನಾ ಸ್ಥೂಲರೂಪೇಣ ಉತ್ಪದ್ಯತ ಇತಿ ನಿರೂಪಣಂ. 


ಸಪ್ತಗತ್ಯಧಿಕರಣ ಪ್ರಾಣಸಂಖ್ಯಾವಿಷಯಬಲವತ್‌ಶ್ರುತಿವಿರೋಧಸ್ಯ ಪರಿಹಾರಃ ಪ್ರಾಣಾಃ ದ್ವಾದಶ ಇತಿ 
ನಿರೂಪಣಮ್‌. 

ಅಣ್ಣಧಿಕರಣ ಪ್ರಾಣಪರಿಮಾಣವಿಷಯಕ ಶ್ರುತಿವಿರೋಧಸ್ಯಪರಿಹಾರಃ ಪ್ರಾಣಾಃ ಅಣವಃ 

ಶ್ರೇಷ್ಠಾಧಿಕರಣ ಮುಖ್ಯಪ್ರಾಣಜನ್ನವಿಷಯಕ ್ಛಶ್ರುತಿವಿರೋಧಸ್ತ ಪರಿಹಾರಃ ಸ್ಥೂಲರೂಪೇಣ 


WD, DW, £08 ಉತದ್ದತ ಇತಿ ನಿರೂಪಣಮ್‌ 
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९३००००० ७००७ 
eA 5° 


ಪಂಚವೃತ್ಯಧಿಕರಣ 


ಅಣ್ಣಧಿಕರಣ 


ಜ್ಯೊ "ತಿರಾದ್ಯಧಿಕರಣ 


ತಇಂದ್ರಿಯಾದ್ಯಧಿಕರಣ 


ಸಂಜಾಧಿಕರಣ 
ea 


ಮಾಂಸಾಧಿಕರಣ 
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ಮುಖ್ಯಪ್ರಾಣಃ ಸ್ಪತಂತ್ರಃ ; ಮುಖ್ಯಪ್ರಾಣಃ ಪರಮಾತ್ಕಾಧೀನಃ ಇತ್ಯೇತದ್‌ 
ಬೋಧಕ ಶ್ರುತಿವಿರೋಧಸ್ಯ ಪರಿಹಾರಃ ಪರಮಾತ್ಕಾಧೀನ ಇತಿ ನಿರೂಪಣಂ. 
ಪ್ರಾಣಾದಯಃ ಮುಖ್ಯಪ್ರಾಣ ಸ್ವರೂಪಭೂತಾಃ ; ಮುಖ್ಯಪ್ರಾಣಸ್ಯ ದಾಸಾಃ 
ಇತ್ಯೇತದ್‌ಶ್ರುತಿವಿರೋಧಸ್ಯ ಪರಿಹಾರಃ ದಾಸಭೂತಾಃ ಪಂಚ ಸ್ವರೂಪ- ಭೂತಾಃ 
ಪಂಚ ಇತಿ ನಿರೂಪಣಮ್‌. 

ಮುಖ್ಯಪ್ರಾಣೋ ವ್ಯಾಪ್ತಃ ; ಮುಖ್ಯಪ್ರಾಣೋ ಅಣುಃ ಇತ್ಯೇತದ್‌ಬೋಧಕ 
ಶ್ರುತಿವಿರೋಧಸ್ಯ ಪರಿಹಾರಃ ಅಂತರ್ಗತರೂಪೇಣ ಅಣುಃ ಬಹಿರ್ಗತ- ರೂಪೇಣ 
ವ್ಯಾಪ್ತಃ ಇತಿ ನಿರೂಪಣಮ್‌. 

ಪ್ರಾಣಾಃ ಜೀವಸ್ಯ ಕರಣಾನಿ ಬ್ರಹ್ಮಣಃ ಕರಣಾನಿ ಇತ್ಯೇತದ್‌ ಬೋಧಕ 
ಶ್ರುತಿವಿರೋಧ ಪರಿಹಾರಃ ಬ್ರಹ್ಮಣಃ ಕರಣಾನಿ ಇತಿ ನಿರೂಪಣಮ್‌. 

ಸರ್ವೇ ಪ್ರಾಣಾಃ ಇಂದ್ರಿಯಾಣಿ, ಮುಖ್ಯಪ್ರಾಣಾದನ್ಯೇ ದ್ವಾದಶ ಪ್ರಾಣಾಃ ಏವ 
ಇಂದ್ರಿಯಾಣಿ ಇತ್ಯೇತದ್‌ ಬೋಧಕ ಶ್ರುತಿವಿರೋಧ ಪರಿಹಾರಃ ಅನ್ಯೇ ಏವ 
ಇಂದ್ರಿಯಾಣಿ ಇತಿ ನಿರೂಪಣಮ್‌. 

ಇಂದ್ರಿಯಾಶ್ರಯಶರೀರಂ ಪರಮಾತ್ಮಸೃಷ್ಟಂ ವಿರಿಂಚ ಸೃಷ್ಟಂ ಇತ್ಯೇತದ್‌ ಬೋಧಕ 


ಸ್ಪಷ್ಟ ಲ 
ಶ್ರುತಿವಿರೋಧ ಪರಿಹಾರಃ ಪರಮಾತ್ಮಸೃಷ್ಟಮಿತಿ ನಿರೂಪಣಂ. 


2 = o 7 
ಇಂದ್ರಿಯಾಶ್ರಯಶರೀರಂ ಜಲಮಾತ್ರೇಣ ಉತ್ಪದ್ಕತೇ ಪೃಥಿವ್ಯಾದಿಭ್ಯಃ ಉತ್ಸದ್ಯತೇ Og, 


ೇತದ್ಭೋಧಕತಶ್ರುತಿವಿರೋಧಪರಿಹಾರ;; ಪೃಥಿವ್ಯಾದಿಭ್ಯಃ ಇತಿ 


ತೃತೀಯಾಧ್ಯಾಯ- ಸಾಧನಾಧ್ಯಾಯ 
ತೃತೀಯಾಧ್ಯಾಯಸ್ಯ ಪ್ರಥಮಪಾದಃ -ವೈರಾಗ್ಯಪಾದಃ 


ತದಂತರಾಧಿಕರಣ 
ತಾ Y ತಾ 
ಫ್ರ್ಯಾತ್ಮಕತ್ವಾಧಿಕರಣ 
ಪ್ರಾಣಗತ್ಯಧಿಕರಣ 
ಅಗ್ಲಾಾದ್ಲಧಿಕರಣ 

ad 5 
ಪ್ರಥಮೇಶ್ರವಣಾಧಿಕರಣ 

2 

ಅಶ್ರುತತ್ನಾಧಿಕರಣ 


ಭಾಕ್ತಾಧಿಕರಣ 
ಕೃತಾತ್ಯಯಾಧಿಕರಣ 


ಯಥೇತಾಧಿಕರಣ 


10 10-12 ಚರಣಾಧಿಕರಣ 


ಜೀವಸ್ಯ ಭೂತಸಂಬಂಧಃ ದೇಹನಾಶೋಪಿ ನ ನಿವರ್ತತೇ ಇತಿ ನಿರೂ. 
ಸಮಸ್ತಭೂತವಿಶಿಷ್ಠಸ್ಯ ಜೀವಸ್ಯ ಗಮನ ನಿರೂಪಣಮ್‌. 

ನೂತಾನಾಂ ಜೀವೇನ ಸಹ ಗಮನ ನಿರೂಪಣಮ್‌. 

ಪ್ರಾಣಾಃ ಜೀವೇನ ಸಹ ಭಾಗತಃ ಗಚ್ಛತೀತಿ ನಿರೂಪಣಮ್‌. 

ಭೂತಾನಾಂ ಜೀವೇನ ಸಹ ಗಮನವಿಷಯೇ ಪೂರ್ವಪಕ್ಷಪರಿಹಾರಃ. 

ಭೂತಾನಾಂ ಜೀವೇನ ಸಹ ಗಮನ ವಿಷಯೇ ಪ್ರತ್ಯಕ್ಷಶ್ರುತಿರ್ನೇತಿ. 

ಭಕ್ತಿ ಉಪಾಸನ ಜ್ಞಾನೇರೇವ 5५०९४५९ ९ ಭವತಿ ಕರ್ಮಣಾ ಜಾಯಮಾನೋ 
ಮೋಕ್ಹೋ ಗೌಣ ಇತಿ ನಿರೂಪಣಮ್‌. 

ಕರ್ಮ ಅನುಭವೇನ ನ ನಿಶ್ಮೇಷಂ ನಶ್ಯತಿ ಅತಃ ವೈರಾಗ್ಯಾದಿಸಾಧನಂ ಆವಶ್ಯಕ- ಮೇವ 
ಇತಿ ನಿರೂಪಣಮ್‌. 

ಜೀವಸ್ಯ ಸ್ಪರ್ಗಾದಿಕಂ ಪ್ರತಿ ಯೇನ ಪಥಾ ಗಮನಂ, ತಥಾ ನಿಯಮೇನ ಆಗಮನಂ 
ನೇತಿ ನಿರೂಪಣಮ್‌. 

ಜೀವಸ್ಯ ಗಮನಾಗಮನಂ ಕರ್ಮಣೈೆವ ನ ಆಚಾರಮಾತ್ರೇಣ ಇತಿ ನಿರೂ 
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11 13-15 ಅನಿಷ್ಟಾಧ ಕರಣ 


12 


13 


14. 


15 


16 


17 


18 


19. 


20. 


10. 


11. 


16 


17 


18 


19-23 


24 


25 


26-27 


28 


39-42 


19 


ನತೃತೀಯಾಧಿಕರಣ 


ತತಾ ಭಾವ್ನಾಪತ್ತಧಿಕರಣ 
ನಿನ 9 -—» 
ನಾತಿಚಿರೇಣಾಧಿಕರಣ 


ಅನ್ಯಾ ಧಿಕರಣ 


ರೇತೋಶರಧಿಕರಣ 


ಯೋನ್ಯಧಿಕರಣ 


ಪಾಪಕರ್ಮಕೃತಾಮಪಿ ಗಮನಾಗಮನಮಸ್ತೀತಿ, ಕೇಚಿಜ್ಜೀವಾಃನರಕೇ 
ದುಃಖಂಅನುಭೂಯ ಊರ್ಧ್ವಲೋಕಂ ಆರೋಹಂತಿ ಅನ್ಯೇ ತಮಸಿ ಅವರೋಹಂತಿ 
ಇತಿ ನ. 

ನರಕಾಣಿ ಸಪ್ತೇತಿ ನಿರೂಪಣಮ್‌. 

ಪರಮಾತ್ಮಾ ಜೀವಸ್ಯ ಅಂತಃಸಸ್ಥಿತ್ವಾಪ್ರೇರಕೋಪಿ ತಸ್ಯ ನರಕಾನುಭವಃ ನೇತಿ 
ದೇವಯಾನ ಪಿತ್ಫಯಾನಯೋಃ ಗಮನೇ ಜೀವಾನಾಂ ಸ್ವಾತಂತ್ರ್ಯಂ ನೇತಿ 

ತಮಸಿ ಸುಖಲೇಶೋಪಿ ನೇತಿ ನಿರೂಪಣಮ್‌. 

ಜೀವಃ ಧೂಮಾದಿದೇವತಾದೇಹೇಷು ಪ್ರವಿಶ್ಯ SAAS? ತಿಷ್ಠತಿ ತದ್ಗಮನೇ ಗಚ್ಛತಿ, ನ 
ತು ತದ್ರೂಪತ್ನಂ ತತ್ಪದಂ ವಾ ಪ್ರಾಪ್ನೋತಿ ಇತಿ ನಿರೂಪಣಮ್‌. 

ಜೀವಃ ಪುಣ್ಯಮನುಭೂಯ ಧೂಮಮಾರ್ಗೇಣ ಅವಿಲಂಬೇನ ಸಂವತ್ತರಾತ 
ಪ್ರಾಗೇವ ಮಾತೃದೇಹ ಪ್ರವಿಶತಿ ಇತಿ ನಿರೂಪಣಮ್‌. 

ಕರ್ಮಿಣಾಂ ಸ್ವರ್ಗಾದವರೋಹಣೇ ದುಃಖಾನುಭವೋ ನೇತಿ ನಿರೂ. 

ಜೀವಃ ಪ್ರಥಮತಃ ಪಿತೃದೇಹಂ ಪ್ರವಿಶ್ಯ ಅನಂತರಂ ಮಾತೃಯೋನಿಂ ಪ್ರವಿಶತೀತಿ 
ನಿರೂಪಣಮ್‌ 

ಯೋನಿಪ್ರವೇಶಾನಂತರಂ ಇತ್ಯೇತತ್‌ ಸಾಮಾನ್ಯಜನನಂ, 
ವಿಶೇಷತಸ್ತು ಮಾತಾಪಿತೃಶರೀರಸಂಬಂಧಂ ವಿನಾಪಿ ಜನನಮಸ್ತೀತಿ ನಿರೂ 


ಶರೀರಪ್ರಾಪ್ತಿಃ 


ತೃತೀಯಾಧ್ಯಾಯಸ್ಯ ದ್ವಿಶೀಯಪಾದಃ- ಭಕ್ತಿಪಾದಃ 


ಸಂಧ್ಯಾ ಧಿಕರಣ 


ಪರಾಭಿಧ್ಯಾನಾಧಿಕರಣ 
ತದಭಾವಾಧಿಕರಣ 
ದೇಹಯೋಗಾಧಿಕರಣ 
ಪ್ರಬೋಧಾಧಿಕರಣ 


ತಧಿಕರಣ 


7 - 
BOE NA, j X^ 


ಸಂಪತ್ಯಧಿಕರಣ 


ನಸ್ನಾನತೋತಷ್ಯಧಿಕರಣ 


ಅರೂಪಾಧಿಕರಣ 
ಉಪಮಾಧಿಕರಣ 


ಅಂಬುವದಧಿಕರಣ 


12. 20-21 ವೃದಿಹ್ರಾಸಾಧಿಕರಣ 
ಲ 


ಯತ್‌ ಸ್ವಪ್ನೇ ದೃಶ್ಯತೇ ತತ್‌ ಸತ್ಯಂ ತತ್ಕರ್ತಾ ಪರಮಾತ್ನೇತಿ, ಸ್ವಾಸ್ತಿಕಪದಾರ್ಥಃ 
a ಲ" 3 E & a 
ಜಾಗ್ರತ್‌ ಶುಭಾಶುಭಸೂಚಕಃ ಇತಿ ಚ ನಿರೂಪಣಮ್‌. 
ಸ್ಪಹ್ನಾದಿಪದಾರ್ಥಸ್ಯ ಅದರ್ಶನಮಪಿ ಪರಮಾತ್ಕ್ಮಾಧೀನಮೇವ ಇತಿ ನಿರೂ. 
ಜಾಗ್ರದವಸ್ಥಾ ಪರಮಾತ್ಮನೈವ ಭವತೀತಿ ನಿರೂಪಣಮ್‌. 
ನಾಡೀಸ್ಥಪರಮಾತ್ಮನಿ ಜೀವಸ್ಯ ಪ್ರವೇಶಃ ಸುಷುಪ್ಪಿರಿತಿ ನಿರೂಪಣಮ್‌. 
ಬ್ರಹ್ಮೈವ ಸುಪ್ತಪುರುಷಂ ಪ್ರಬೋಧಯತೀತಿ ನಿರೂಪಣಮ್‌. 
ಸರ್ವೇಷಾಂ ಸರ್ವಕಾಲೇಷ್ಟಪಿ ಬ್ರಹ್ಮೈವ ಸ್ವಪ್ನಾದಿಕಾರಣಂ ಇತಿ ನಿರೂ. 
ಜೀವಸ್ಯ ಪರಮಾತ್ಮನಿ ಅರ್ಧಪ್ರವೇಶೇ ಮೂರ್ಛಾ ಸಂಭವತೀತಿ ATL. 
ಜಾಗ್ರತ್‌ಸ್ವಪ್ಪಸುಷುಪ್ಪಿಷು ಪ್ರವರ್ತಕಃ ವಿಶ್ವತೈಜಸಪ್ರಾಜ್ಞರೂಪಃ ಪರಮಾತ್ಮಾ ಏಕ 
ಏವೇತಿ ನಿರೂಪಣಮ್‌. 
ಪರಮಾತ್ಮಾ ಪ್ರಾಕೃತರೂಪರಹಿತಃ ಅಪ್ರಾಕೃತಜ್ಞಾನಾನಂದಾದಿ ರೂಪವಾನ್‌ 
ಈ ಲ ಲ e 
ಯಥಾ ಸೂರ್ಯಾತ್‌ ಪ್ರತಿಬಿಂಬಃ ಭಿನ್ನಃ ತಥಾ ಜೀವಃ ಪರಮಾತ್ಮನಃ ಅನ್ಯಃ 
ಜೀವಃ ಜ್ಞಾನಾನಂದರೂಪೋಪಿ ತದಭಿವ್ಯಕ್ಷರ್ಥಂ ಭಕ್ತಿಂ ಕುರ್ಯಾತ್‌ ಇತಿನಿ 


ಸಾಧನೇಷು ನ್ಯೂನಾಧಿಕಭಾವಸತ್ವಾತ್‌ ಫಲೇಪಿ ನ್ಯೂನಾಧಿಕಭಾವೋಸ್ತೀತಿ 


13 


14 


. 22 


. 23-27 


. 29-31 


. 32-34 


. 35-36 
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12 


13 


14 


15-16 


17 


. 18 


. 19 


20-21 


22-23 


24 


ಅವ್ಯಕ್ತತ್ನಾಧಿಕರ ಣ 
ಅಹಿಕುಂಡಲಾಧಿಕರಣ 
ಪರಮತಾಧಿಕರಣ 
Aes ನವಿಶೇಷಾಧಿಕರಣ 
ತಥಾನ್ಯತ್ವಾಧಿಕರಣ 
ಸರ್ವಗತತಾ > PETES 
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ಪರಮಾತ್ಮನಃ ಸೃಷ್ಟಿಸಂಹಾರಕತ್ಥ ೯ತ್ವಮಾತ್ರಂ ನ, ಕಿಂತು ಪಾಲನಕತ ೯ತ್ತಮಪಿ SACI 
ಪರಮಾತ್ಮಾಅವ್ಯಕ್ತೊ ಪಿ AS, ಸಾದಾತ್‌ D BOC ಭವತೀತಿ ನಿರೂಪಣಮ್‌ 
ಪರಮಾತ್ಮನಿ ಗುಣತ್ತಂ ಗುಣಿತ್ಚಂ ಚಾಸ್ತೀತಿ ನಿರೂಪಣಮ್‌. 

ಪರಮಾತ್ಮನಃ ಆನಂದಾದಿಕಂ ಲೌಕಿಕಾನಂದಾದಿಭ್ಯಃ ವಿಲಕಣಮಿತಿ ನಿರೂ. 
ಪರಮಾತ್ಮರೂಪಾಣಾಂ ಆನಂದಾದಿಷು ಪರಸ್ಪರವೈಲ ಣ್ಲಂನೇತಿನಿರೂ 
ಧ್ಯಾನಕಾಲೇ ಯದ್ರೂಪಂ ಪ್ರತೀಯತೇ ತತ್‌ ಬ್ರಹ್ಮಸ್ತರೂಪಂ ನೇತಿ ನಿರೂ. 

ಸರ್ವತ್ರ ಸರ್ವಕಾಲೇಷು ಚ ಸೃಷ್ಟ್ವಾದಿಕಂ ಪರಮಾತ್ಮೇನೈವ ಇತಿ ನಿರೂ. 
ಪರಮಾತ್ಮೈವ ಕರ್ಮಣಃ ಫಲಸ್ಯ ಚ ಹೇತುರಿತಿ ನಿರೂ. 


ತೃತೀಯಾಧ್ಯಾಯಸ್ಯ ತೃತೀಯಪಾದಃ-(ಉಪಾಸನಾಷಾದ) 


ಸರ್ವವೇದಾಧಿಕರಣ 


ಉಪಸಂಹಾರಾಧಿಕರಣ 


ಸರ್ವವೇದಾಧಿಕರಣ 
ಆನಂದಾಧಿಕರಣ 


ಪ್ರಿಯಶಿರಸ್ವ್ಯಾಧಿಕರಣ 
ಆತರಾಧಿಕರಣ 


ಆಧಾನ್ನಾಧಿಕರಣ 
ತಗ್ಗಹೀತ್ರಧಿಕರಣ 
ಅಲ 
ನ್ವ ಧಿಕರಣ 


ಕಾರ್ಯಾಧಿಕರಣ 
ಸಮಾನಾಧಿಕರಣ 
ನವಾಧಿಕರಣ 


ಂಭೃತ್ಯ ಧಿಕರಣ 


ಸರ್ವವೇದಾರ್ಥವಿಚಾರೇಣ ಬ್ರಹ್ಮಜ್ಞಾತವ್ಯಮಿತಿ ಸಮರ್ಥನಮ್‌. 
ಸರ್ವವೇದೋಕ್ತಗುಣಾನ್‌ ಪ್ರಕರಣಾನುಸಾರೇಣ ಉಪಸಂಹೃತ್ಯ ಉಪಾಸನಾ 
ಕರ್ತವ್ಯೇತಿ ನಿರೂಪಣಮ್‌. 


ವಿರಿಂಚ ಏವ ಸರ್ವವೇದೋಕ್ತಸರ್ವಗುಣೈಃ ಉಪಾಸನಾಂ ಕರ್ತುಂ ಯೋಗ್ಯಃಅನ್ಯೇ 
ದೇವಾಃ ಯೋಗ್ಯತಾನುಸಾರೇಣ ಏಕಕಾಲೇ ಯಾವಂತೋ ಗುಣಾಃ ಸ್ಫುರಂತಿ 
ತಾವದ್ಗುಣೈಃ ಉಪಾಸನಾಂ ಕರ್ತುಂ ಯೋಗ್ಯಾಃ ಮನುಷ್ಯಾಸ್ತು ಆನಂದಾದಿಗುಣೈೈಃ 
ಉಪಾಸನಾಂ ಕರ್ತುಂ ಯೋಗ್ಗಾ ಇತಿ ನಿರೂಪಣಮ್‌ 
ಅಧಿಕಗುಣೋಪಾಸನಾಕ್ರಮೇಣ ಫಲಪ್ರಾಪ್ತಿಕ್ರಮಃ ಇತಿ ನಿರೂಪಣಮ್‌. 
ಪ್ರಧಾನಫಲಸ್ಯ ಮೋಕ್ಟಸ್ಯ ಪ್ರಾಪ್ತಯೇ ಸತ್ಯಂ ಜಾತಂ ಆನಂದಂ ಬ್ರಹ್ಮ ಇತಿ 
ಚತುರ್ಗುಣೆಃ ಸರ್ವೈಃ ಪರಮಾತ್ಮಾ ಉಪಾಸ್ಯಃ ಇತಿ ನಿರೂಪಣಮ್‌. 
ಪ್ರಿಯಶಿರಸ್ವ್ಯಾದಿಗುಣಾಃ ಸರ್ವೈಃ ನೋಪಾಸ್ಯಾಃ ಕಿಂಚಿದ್ದೇವಾ ಏವ ತದು- ಪಾಸಾನಾಂ 
ಕರ್ತುಂ ಯೋಗ್ಯಾ ಇತಿ ನಿರೂಪಣಮ್‌. 

ಚತುರ್ಭ್ಯಃ ಸರ್ವೇಭ್ಯಶ್ಚ ಅನ್ಯೇ ಪರಮಾತ್ಮನಃ ಗುಣಾಃ ದೇವಾದಿಭಿಃ ಉಪಾಸ್ಕಾ ಇತಿ 
ನಿರೂಪಣಮ್‌. 

ಸರ್ವಗುಣೋಪಸಂಹಾರಾನುಪಸಂಹಾರಯೋಃ ಕರ್ತವ್ಯತ್ವೇ ಪ್ರಮಾಣ 9 
ಆತ್ಮೇತ್ಯೇವ ಉಪಾಸೀತ ಇತಿ ವಚನೇ ಸತ್ಯಪಿ ಚತುರ್ಗುಣಾಃ ಉಪಾಸ್ಕಾ ಏವೇತಿ 
ಆತ್ಮಶಬ್ಧಃ ಸರ್ವಗುಣಬೋಧಕೋಪಿ ವಿರಿಂಚೇತರೇಷಾಂ ಸರ್ವಗುಣ- ಬೋಧಕೋ 
ನೇತಿ ನಿರೂಪಣಮ್‌. 

ಮೋಕ್ಷಾರ್ಥಂ ಉಪಾಸ್ಯಮಾನಗುಣಾಃ ಲೋಕವಿಲಕ್ಷ ಣಾ ಇತಿ ನಿರೂ. 

ವಾಣ್ಯಾಃ ತ್ರಿವಿಕ್ರಮತ್ನಾದಿ ಕ್ರಿಯಾಣಾಂ ಪೃಥಕ್‌ ಉಪಾಸನಾ ನೇತಿ ನಿರೂ. 

ಆತ್ಮಶಬ್ಧಃ ತತ್ತದಧಿಕಾರಿಯೋಗ್ಯ ಗುಣಾಭಿಧಾಯಕಃ ಇತಿ ನಿರೂಪಣಮ್‌. 


ಸಮ್ಮಗರಣಂ, ಅಂತರಿಕಾಲೋಕವ್ನಾಪಿಶ ದೇವಾದಿಭಿಃ ಉಪಾಸ್ಗೇ ಇತಿ 
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28 
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32. 


33. 


34 


35 


36 


25 ಪುರುಷಾಧಿಕರಣ 
26 ವೇಧಾಧಿಕರಣ 
27-28 ಹಾನ್ಯಧಿಕರಣ 
29-31 ಛಂದಾಧಿಕರಣ 
32 ಅನಿಯಮಾಧಿಕರಣ 
33-34 ಯಾವದಧಿಕರಣ 


35-37 ಇಯದಾಮನನಾಧಿಕರಣ 


38 ವ್ಯತಿಹಾರಾ ಧಿಕರಣ 
39 ಸತ್ಯಾ ಧಿಕರಣ 
40-42 ಕಾಮಾಧಿಕರಣ 


43 ನಿರ್ಧಾರಣಾಧಿಕರಣ 


44 ಪ್ರದಾನಾಧಿಕರಣ 


45 ಲಿಂಗಭೂಯಸ್ತಾ ವಾಕರಣ 


46-47 २४७२३४०४१ 


48-49 ವಿದ್ಯಾಧಿಕರಣ 


50 ಶ್ರುತ್ಯಧಿಕರಣ 
51 ಅನುಬಂಧಾಧಿಕರಣ 


52 ಪ್ರಜ್ಞಾಂತರಾಧಿಕರಣ 
em 


53 S ಸಾಮಾನ್ಯಾಧಿಕರಣ 


54 ಪರೇಣಾಧಿಕರಣ 
55-56 ಏಕಾಧಿಕರಣ 


57-58 ಅಂಗಾವಬದ್ಧಾಧಿಕರಣ 


ಸರ್ವವೇದೋಕ್ತಗುಣೈರೇವ ಉಪಾಸನಾ ಕರ್ತವ್ಯೇತಿ ನಿರೂಪಣಮ್‌. 
ಸರ್ವೈಃ ಭೇದನಾದಿ ಗುಣಃ ನೋಪಾಸ್ಯಾ ಅತಿ ನಿರೂಪಣಮ್‌. 

ಮೋಕ್ಷೇ ಮುಕ್ತಾನಾಂ ಉಪಾಸನಾ ಅಸ್ತಿ, ಸಾತು ಐಚ್ಛಿಕೀತಿ ನಿರೂಪಣಮ್‌. 
ಮೋಕ್ಷೇ ಮುಕ್ತಾಃ ಸ್ಟೇಚ್ಛಯಾ ಕರ್ಮ ಕುರ್ವಂತೀತಿ ನಿರೂಪಣಮ್‌. 
ಸರ್ವೇಷಾಂ ಜ್ಞಾನಿನಾಂ ಮುಕ್ತಿರಸ್ತೀತಿ ನಿರೂಪಣಮ್‌. 


ಮುಕ್ತಾನಾಂ ಯೋಗ್ಯತಾ ತಾರತಮ್ಯಾನುಸಾರೇಣ ಆನಂದ: ಆನಂದತಾರ- ತಮ್ಯೇಪಿ 
ತೇಷಾಂ ಪರಸ್ಪರ ವಿರೋಧೋ ನೇತಿ ನಿರೂಪಣಂ. 


ಮುಖ್ಯಪ್ರಾಣಾದೂರ್ಧ್ವಂ ಅಧಿಕಾರಿಣಃ ಅಭಾವಾತ್‌ ಪ್ರಾಣಾವಸಾನಮೇವ ಅಧಿ 
ಕಾರಿತಾರತಮ್ಯಂ ಇತಿ ನಿರೂಪಣಂ. 

ಪರಮಾತ್ಮಾ ಪ್ರಾಣಾದಾಧಿಕ ಇತಿ ನಿರೂಪಣಮ್‌। 

ಛಾಂದೋಗ್ಯೇ ಸತ್ಯಾದಿಪ್ರಕರಣೇ ಉಕ್ತಾಃ ಸತ್ಯಾದಯಃ ಭಗವತ್ಸ A9 ಭೂತಾಃ 
ಲಕ್ಷ್ಮೀಃ ನಿತ್ಯಮುಕ್ತಾ ಪಿ ಭಕ್ತಿವಿಶೇಷಾತ್‌ ಉಪಾಸನಾಂ ಕರೋತೀತಿ ನಿರೂ. 
ಬ್ರಹ್ಮಸಾಕ್ಲಾತ್ಕಾರಾರ್ಥಂ ಶ್ರವಣಮನನಧ್ಯಾನರೂಪೋಪಾಸನಾ ಕರ್ತವ್ಯಾ ಶ್ರವಣೇನ 
ತತ್ವಚ್ನಾನಂ ಮನನಾತ್‌ BHF 003, ಧ್ಯಾನಾತ್‌ ಅಪರೋಕ್ಷ ಇತಿ ನಿರೂಪಣಮ್‌. 


ಕೇವಲಂ ಶ್ರವಣಮಾತ್ರೇಣ ಜ್ಞಾನಂ ನ ಸಂಭವತಿ ಗುರುಪ್ರಸಾದಪೂರ್ವಕ 
ಶ್ರವಣೇನೈವ ಜ್ಞಾನಮಿತಿ ನಿರೂಪಣಮ್‌. 

ಗುರುಪ್ರಸಾದೋ ಬಲೀಯಾನ್‌ ७७ ನಿರೂಪಣಮ್‌. 

ಪೂರ್ವಗುರುಸಮಾನಶ್ಚೇತ್‌ ಗುರ್ವನುಜ್ಞಾ . ಅನ್ಯಗುರುಃ ಸ್ವೀಕಾರ್ಯ;; 
ಅಧಿಕಶ್ಚೇತ್‌ ಪೂರ್ವಾನುಜ್ಞಾಂ ವಿನೈವ ಅನ್ಯಗುರುಃ ಸ್ವೀಕಾರ್ಯ ಇತಿ ನಿರೂ. 
ಅಪರೋಕ್ಷಜ್ಞಾನಮೇವ ಮೋಕ್ಟಕಾರಣಮಿತಿ ನಿರೂಪಣಮ್‌. 

ಜ್ಞಾನಾತ್‌ ಮೋಕ್ಷಃ ಇತಿ ವಚನಂ ಕರ್ಮಣಾ Bets: ಇತಿ ವಚನೇನ 
ಬಾಧಿತಂ ನ ಭವತೀತಿ ನಿರೂಪಣಮ್‌. 

ಬ್ರಹ್ಮದರ್ಶನಂ ಶ್ರವಣಾದಿಮಾತ್ರೇಣ ನ ಭವತಿ ಕಿಂತು ಹರಿಗುರುಭಕ್ತಿಶಮ- ದಮಾದಿತಿ 
ನಿರೂಪಣಮ್‌. 

ಯಥಾಯಥಾ ಉಪಾಸನಾಭೇದಃ ತಥಾತಥಾ ದರ್ಶನ ಭೇದಃ ಇತಿ ನಿರೂ. 
ಸಾಮಾನ್ಯತಃ ಭಗವದವತಾರದರ್ಶನಾತ್‌ ನ ಮುಕ್ತಿ: ಕಿಂತು ಸ್ವಯೋಗ್ಯ- 
ರೂಪದರ್ಶನಾದೇವ ಮುಕ್ತಿರಿತಿ ನಿರೂಪಣಮ್‌. 

ಪರಮಾತ್ಮಪ್ರಸಾದಾದೇವ ಅಪರೋಕ್ಪಜ್ಞಾನಂ ನ ಭಕ್ತಿಮಾತ್ರೇಣ ಇತಿ ನಿರೂ. 
ಉಪಾಸನಾ ತತ್ತತ್‌ ಜೀವಯೋಗ್ಯತಾನುಸಾರಿಣೀತಿ ನಿರೂಪಣಮ್‌. 

ಅಪ್ರಧಾನತ್ಪೇನ ಅನ್ಯದೇವತಾ ಅಪಿ ಉಪಾಸ್ಯಾಃ ತತ್ರಾಪಿ ಅಧಮಗುಣಾಃ ಉತ್ತಮೇಷು 
ಉಪಸಂಹಾರ್ಯಾಃ, ನ ಉತ್ತಮ ಗುಣಾಃ ಅಧಮೇಷು OS 


37. 59 


38. 60 


39. 61 


40. 62 


41 63-66 


2. 10-12 


4. 14-33 


5 34-40 


11. 51 


ಭೂಮಾಧಿಕರಣ 


ನಾನಾಶಬ್ದಾ ಧಿಕರಣ 
DES! ಧಿಕರಣ 
ಕಾಮಾಧಿಕರಣ 


ಅಂಗಾಧಿಕರಣ 


ನವಾಧಿಕರಣ 
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ಪೂರ್ಣತ್ಸಗುಣೇನ ಪರಮಾತ್ಮಾ ಉಪಾಸ್ಯಃ ಇತಿ ನಿರೂಪಣಮ್‌. 


ಪರಮಾತ್ಮಗುಣೇಷು ಪೂರ್ಣತ್ಸಂ ಜೀವಾನಾಂ ಯೋಗ್ಯತಾನುಸಾರೇಣ ಪ್ರತೀಯತೇ 
ಇತಿ ನಿರೂಪಣಮ್‌. 
ಯೋಗ್ಯತಾನುಸಾರೇಣ ಕರ್ತವ್ಯೋಪಾಸನಾನಂತರಂ ಅನ್ಯರೂಪೋ- ಪಾಸನಾಪಿ 


ಇಚ್ಛಾನುಸಾರೇಣ ಕರ್ತವ್ಯಾ ಇತಿ ನಿರೂಪಣಮ್‌. 


ಕಾಮ್ಯಾಪೇಕ್ಟೀ ಕಾಮಾನುಸಾರೇಣ ಕಾಮಸಾಧನಗುಣವಿಶಿಷ್ಠತಯಾ ಉಪಾ- ಸನಾಂ 
ಕುರ್ಯಾತ್‌; ತದ್ರಹಿತಃ ಮುಮುಕ್ಟಸ್ತು ನ ಕುರ್ಯಾದಿತಿ ನಿರೂಪಣಂ 


ದೇವೈಃ ಸ್ಟೋತ್ಪಾದಕಾಂಗತ್ತೇನ ಪರಮಾತ್ಮಾ ಉಪಾಸ್ಯ ಇತಿ ನಿರೂಪಣಮ್‌. 


ಪೂರ್ವೋಕ್ತಾಂಗೋಪಾಸನಾ ದೇವವ್ಯತಿರಿಕ್ತೈಃ ನ ಕರ್ತವ್ಯಾ ಅತಿ ನಿರೂ. 


ತೃತೀಯಾಧ್ಯಾಯಸ್ಯ ಚತುರ್ಥಪಾದಃ- (ಜ್ಞಾನಪಾದ.) 
AS 


ಪುರುಷಾರ್ಥಾಧಿಕರಣ 


ಅಸಾರ್ವತ್ರಿಕಾಧಿಕರಣ 
ಅವಿಶೇಷಾಧಿಕರಣ 


ಸ್ತು ತ್ಯ ಧಿಕರಣ 


ಉಭಯಲಿಂಗಾಧಿಕರಣ 


ಆಧಿಕಾರಿಕಾಧಿಕರಣ 
ಫಲಶ್ರುತ್ಯ ಧಿಕರಣ 


ಕೃತ್ಸ ಭಾವಾ ಧಿಕರಣ 
ಅನ್ಹಯಾ ಧಿಕರಣ 


ಐಹಿಕಾಧಿಕರಣ 


ಮುಕ್ತಿಫಲಾಧಿಕರಣ 


ಅಪರೋಕ್ಷಜ್ಞಾನಾತ್‌ ಸರ್ವಪುರುಷಾರ್ಥಪ್ಪಾಪಿರಿತಿ ನಿರೂಪಣಮ್‌. 

ಸರ್ವೇಷಾಂ ಅಪರೋಕ್ಷಜ್ಞಾನೇ ಅಧಿಕಾರೋ ನ ಪರಂತು ವೇದಾಧ್ಯಯನ- 
ವತಾಮೇವ ಅಧಿಕಾರ ಇತಿ ನಿರೂಪಣಮ್‌. 
ಸರ್ವೇಷಾಮಪಿ ಏಕಪ್ರಕಾರೇಣ ಜ್ಞಾನಾಧಿಕಾರಃ ನ, 
ತಾರತಮ್ಯಾನುಸಾರೇಣ ಇತಿ ಸಮರ್ಥನಮ್‌. 
ಮನುಷ್ಯೇಷು ಜ್ಞಾನಿನಾಮಪಿ ಯಥೇಷ್ಟಾಚರಣಂ ನ ನಿಷಿದ್ದಪ್ರವೃತ್ತಿವಿಷಯಂ ತರ್ಹಿ 
ತೇಷಾಂ ದುಷ್ಕರ್ಮಾನುಷ್ಠಾನೇನ ಮೋಕ್ಟಹಾನಿಃ ನ ಭವತಿ ಮೋಕ್ಸ- ಫಲೇ ಏವ 
ಹ್ರಾಸೋ ಭವತಿ; ಸತ್ಯರ್ಮಾನುಷ್ಠಾನೇನ ಫಲಾಧಿಕ್ಯಂ ಭವತೀತಿ ದೇವಾ ಏವ 
ಕಾಮಚರಣಾನುಜ್ಞಾವಂತಃ ತತ್ರಾಪಿ ಅನುಷ್ಠೇಯಕಾರ್ಯಾ- ಣಾಂ ಮಧ್ಯೇ ಏವ 
ಕಾಮಚರಣಮತಿ ; ವಿರಿಂಚಸ್ತು ಯಥೇಚ್ಚಾಚರಣಮಿತಿ ವಿಧಿಮಾನ್‌ ಇತಿ 
ನಿರೂಪಣಮ್‌. 


ಕಿಂತು ಯೋಗ್ಯತಾ- 


ಶ್ರವಣಮನನಾದಿಷು ಯತ್ನವತಾಮಪಿ ಜ್ಞಾನಯೋಗ್ಯಾನಾಂ ಏವ ಜ್ಞಾನಂ ಸಂಭವತಿ 
ನ ಅಯೋಗ್ಯಾನಾಂ ಇತಿ ನಿರೂಪಣಮ್‌. 

ಉತ್ತಮಾಧಿಕಾರಿಣಾಂ ಪದಂ ಅಧಮಾಧಿಕಾರಿಭಿಃ ನಾಪೇಕ್ಷಣೀಯಂ ಇತಿ ನಿ. 
ಜ್ಞಾನಾದಿಫಲಂ ಇಂದ್ರಿಯಾದ್ಯಭಿಮಾನಿ ದೇವತಾನಾಮೇವ ಮುಖ್ಯ ಪ್ರಜಾನಾಂ 
VOWS ನಿರೂಪಣಮ್‌. 

ಗೃಹಸ್ಥಾಶ್ರಮಿಣಃ ಆಶ್ರಮಿಷು ಉತ್ತಮಾ ನ, ಕಿಂತು ಯತಯ ಏವೇತಿ ನಿರೂ. 
ಅಯೋಗ್ಯಾನಾಂ ಉಪದೇಶೋ ನ ಕರ್ತವ್ಯಃ ಇತಿ ನಿರೂಪಣಮ್‌. 
ಪ್ರಾರಬ್ಧಕರ್ಮಪ್ರತಿಬಂಧಾಭಾವೇ ಶ್ರವಣಮನನಾದಿಭಿಃ SUNS ಏವ ಜ್ಞಾನಂ 
ಸಂಭವತಿ ಅನ್ಯಥಾ ಜನ್ಮಾಂತರೇ QS ನಿರೂಪಣಮ್‌. 

ಜ್ಞಾನಿನೋಪಿ ಪ್ರಾರಬ್ಧಕರ್ಮಪ್ರತಿಬಂಧಾಭಾವೇ ತಚ್ಚರೀರಪಾತಾನಂತರ- ಮೇವ 
ಮೋಕ್ಷ DS ನಿರೂಪಣಮ್‌. 
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1. 1-2 
2 3 

3. 4 

4. 5 

5. 6 

6. 7-11 
7. 12 

8. 13-19 
1. 1-2 

2 3 

3 4 

4 5 

5. 6 

6 7-14 
7 15 

8 16 

9 17-21 
10 22 


ಚತುಥಾ ೯ಧ್ಯಾಯ- ಫಲಾ ಧ್ಯಾಯ 


ಚತುರ್ಥಾಧ್ಯಾಯಸ್ಯ ಪ್ರಥಮಪಾದಃ- (ಕರ್ಮಕಯ ಪಾದ) 
eA 


ಆವೃತ್ತ ಕರಣ 
-5 
ಆತ್ಮಾ! ಧಿಕರಣ 


ನ ಪ್ರತೀಕಾಧಿರಣ 


ಬ್ರಹ್ಮಾಧಿಕರಣ 
& 
ಆದಿತ್ಯಾ ಧಿಕರಣ 


ಆಸೀನಾಧಿಕರಣ 
ಆಪ್ರಾಯಣಾಧಿಕರಣ 


ತದಧಿಗಮಾಧಿಕರಣ 


ಶ್ರವಣಮನನಾದೀನಾಂ ಆವೃತ್ತಿ! ಕರ್ತವ್ಯೇತಿ ನಿರೂಪಣಮ್‌. 

ವಿಷ್ಣುಃ ಮಮಸ್ವಾಮೀತಿ ಉಪಾಸನಾ ಕರ್ತವ್ಯೇತಿ ನಿರೂಪಣಮ್‌. 

ನಾಮಾದಿ ಪ್ರತಿಮಾಯಾಂ ಬ್ರಹ್ಮದೃಷ್ಠಿ; ನ ಕರ್ತವ್ಯಾ , ಕಿಂತು ತತ್ರಸ್ನಿತತ್ವೇನ ಉಪಾಸನಾ 
ಕಾರ್ಯೇತಿ ನಿರೂಪಣಮ್‌. 

ಪರಮಾತ್ಮನಃ ಬ್ರಹ್ಮತ್ತೇನ ಉಪಾಸನಾ ಕರ್ತವ್ಯೇತಿ ನಿರೂಪಣಮ್‌. 

ಪರಮಾತ್ಮನಃ ಅವಯವೇ ಆದಿತ್ಯಾದಿಜನಕತ್ಟೋಪಾಸನಾ ದೇವೈರೇವ ಕರ್ತವ್ಯಾ ಇತಿ 
ನಿರೂಪಣಮ್‌. 

ಆಸೀನಃ ಸನ್‌ ಉಪಾಸನಾಂ ಕುರ್ಯಾತ್‌ ಇತಿ ನಿರೂಪಣಮ್‌. 

ಮೋಕ್ಚಪರ್ಯಂತಂ ಉಪಾಸನಾ ಕರ್ತವ್ಯಾ, ಮೋಕ್ಷೇಪಿ ಉಪಾಸನಾ ಅಸ್ತೀತಿ ನಿ. 
ಪರಮಾತ್ಮಾಪರೋಕ್ಸ್ಯೇ ಜಾತೇ ಪೂರ್ವತನಯೋಃ ಅನಾರಬ್ದಯೋಃ 
ಅನಭೀಷ್ಟಯೋಶ್ಚ ಪುಣ್ಯಪಾಪಯೋಃ ನಾಶಃ ಉತ್ತರಯೋಃ ಅನಾರಬ್ದಯೋಃ 
ಅನಭೀಷ್ಟಯೋಃ ಪುಣ್ಯಪಾಪಯೋಃ ಅಸಂಬಂಧಂ ಭವತಿ | ಭಗವದ್ದೇಷಿಣಃ ತಮಸಿ 
ಪಾತನೇ ಸತಿ ಪುಣ್ಯಸ್ಯ ಅಸಂಬಂಧಃ ಭವತಿ | ಜ್ಞಾನಿಕೃತಪುಣ್ಯಕರ್ಮ ಮೋಕ್ಷೇ 
ಅತಿಶಯಫಲಾಯ ಭವತೀತಿ ನಿರೂಪಣಮ್‌। 


ಚತುರ್ಥಾಧ್ಯಾಯಸ್ಯ ದ್ವಿತೀಯಪಾದಃ (ಉತ್ಯಾಂತಿ ಪಾದಃ) 


ವಾಜ್ಯನೋಧಿಕರಣ 


ಮನಃಪ್ರಾಣಾಧಿಕರಣ 
ಅಧ್ಯಕ್ಷಾಧಿಕರಣ 
e» 

ಭೂತಾಧಿಕರಣ 
ಏಕಸಿನಧಿಕರಣ 

Sa 
ಸಮನಾಧಿಕರಣ 
ಪರಾಧಿಕರಣ 
ಅವಿಭಾಗಾಧಿಕರಣ 


ತದೋಕೋ ರ ಧಿಕರಣ 


ಯೋಗ್ಯಧಿಕರಣ 


ಉಮಾರುದ್ರೇವಿಲೀಯತೇ ಸರ್ವೇ ದೇವಾಃ ನಿಯಮ್ಯ ನಿಯಾಮಕಭಾವಾ- 
ನುಸಾರೇಣ ನಿಯಾಮಕೇಷು ವಿಲೀಯಂತಿ ಇತಿ ನಿರೂಪಣಮ್‌। 


ಮನೋಭಿಮಾನಿನೀ ರುದ್ರಃ ಮುಖ್ಯಪ್ರಾಣೇ ವಿಲೀಯತೇ ಇತಿ ನಿರೂ. 

ಮುಖ್ಯಪ್ರಾಣಃ ಪರಮಾತ್ಮನಿ ವಿಲೀಯತೇ ಇತಿ ನಿರೂಪಣಮ್‌. 
ಭೂತಾಧಮದೇವತಾನಾಂ ಭೂತಾಭಿಮಾನಿಷು ಲಯ ಇತಿ ನಿರೂಪಣಮ್‌. 

en? ಸರ್ವೇಷಾಂ ಲಯ ನೇತಿ ನಿರೂಪಣಮ್‌। 

ಲಕ್ಷ್ಮ್ಮಾ ಲಯೋ ನೇತಿ ನಿರೂಪಣಮ್‌!। 

ಸರ್ವೇ ದೇವಾಃ ಕ್ರಮಾತ್‌ ಪರಮಾತ್ಮನಿ ವಿಲೀಯಂತೇ ಇತಿ ನಿರೂಪಣಮ್‌ 

ಮುಕ್ತಾಃ ಭಗವದಧೀನಾಃ ಭಗವದಿಚ್ಛಾನುಸಾರೇಣೈವ ಕಾಮಯಂತೀತಿ ನಿರೂ 
ಮುಕ್ತಿಯೋಗ್ಯಾನಾಂ ಮನುಷ್ಯಾಣಾಂ ದೇಹಾತ್‌ ಉತ್ಕಮಣಕಾಲೇ ಹೃದಯಸ್ನ 
ಅಗ್ರಭಾಗೇ ಜ್ವಲನಂ ಭವತಿ ತೇನ ನಾಡೀದ್ದಾರಸ್ಥ ಪ್ರಕಾಶೋ ಭವತಿ, ಬ್ರಹ್ಮನಾಡ್ಯಾ 
ನಿಷ್ಯಾಮತಿ ಇತಿ ನಿರೂಪಣಮ್‌। 

ಜ್ಞಾನಯೋಗಿನಃ ಬ್ರಹ್ಮಪ್ರಾಪ್ತಿಃ ಕರ್ಮಯೋಗಿನಃ ಚಂದ್ರಪ್ರಾಪ್ತಿಃ ಗತಿಸ್ಮರಣಾ- 
ನುಸಾರೇಣ ಭವತೀತಿ ನಿರೂಪಣಮ್‌। 
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ಚತುರ್ಥಾಧ್ಯಾಯಸ್ಯ ತೃತೀಯಪಾದಃ - (ಮಾರ್ಗಪಾದಃ) 


1. 1 ಅರ್ಚಿರಾದ್ಯಧಿಕರಣ 
2. 2 ವಾ ಯುಶಬ್ದಾಧಿಕರಣ 
3. 3 ತಟಿದಧಿಕರಣ 


4 4-5 ಆತಿವಾಹಿಕಾಧಿಕರಣ 
5 6 ವೈದ್ಯುತಾಧಿಕರಣ 


6 7-16 ಕಾರ್ಯಾಧಿಕರಣ 


ಬ್ರಹ್ಮಪ್ರಾಪ್ತಿಮಾರ್ಗಃ ಅರ್ಚಿರಾದಿರಿತಿ ನಿರೂಪಣಮ್‌. 

ಅರ್ಚಿಮಾರ್ಗೇಣ ಗತ್ವಾವಾಯುಲೋಕಃ ಪ್ರಾಪ್ಯ ಇತಿ ನಿರೂಪಣಮ್‌। 
ಸಂವತ್ತರಾಭಿಮಾನಿಲೋಕ ಪ್ರಾಪ್ತನಂತರಂ ತಟಿಲ್ಲೋಕಪ್ರಾಪ್ತಿಃ ತದನಂತರಂ 
ವರುಣಲೋಶಪ್ರಾಪ್ತಿಃ ಇತಿ ನಿರೂಪಣಮ್‌. 

ಪೂರ್ವೋಕ್ತ ವಾಯುಲೋಕಃ ಆತಿವಾಹಿಕನಾಮಕ ವಾಯುಲೋಕ ಇತಿ. 
ಬ್ರಹ್ಮಪ್ರಾಪ್ತಿಮಾರ್ಗೇಷು  ಮುಖ್ಯವಾಯುಲೋಕ ಏವ ಅಂತಿಮಪ್ರಾಪ್ಯ 
ಇತಿ ನಿರೂಪಣಮ್‌. 

ವಾಯುಃ ವ್ಯಾಪ್ತೋಪಾಸಕಾನ್‌ ಪರಂ ಬ್ರಹ್ಮ ನಯತಿ ಅನ್ಯಾಂಸ್ತು ಕಾರ್ಯಂ ಬ್ರಹ್ಮ 
ನಯತಿ ಇತಿ ನಿರೂಪಣಮ್‌. 


ಚತುರ್ಧಾಯಸ್ಯ ಚತುರ್ಥಪಾದಃ- (ಭೋಗಪಾದ) 


1. 1 ಸಂಪದ್ಯಾಧಿಕರಣ 
2 2 ಮುಕ್ತಾಧಿಕರಣ 

3. 3 ಆತ್ಮಾ! ಧಿಕರಣ 

4. 4 ಅವಿಭಾಗಾಧಿಕರಣ 


5 5-7 ಬ್ರಾಹ್ನಾಧಿಕರಣ 
& 
6 8 ಸಂಕಲ್ಲಾಧಿಕರಣ 
7 9 ಅನನ್ಯಾಧಿಪತ್ಯಧಿಕರಣ 


8 10-16 ಅಭಾವಾಧಿಕರಣ 


9 17-20 ಜಗದ್ವಾಪಾರಾಧಿಕರಣ 


10 21-22ಸಿತ್ಯಧಿಕರಣ 


11 22 ९७७०००३७०७ 
ಲ್ಯಾ 


ಜೀವಃ ಪರಮಾತ್ಮಾನಂ ಪ್ರಾಪ್ಯ ತಂ ಅವಿಹಾಯ ಸ್ವಸ್ತರೂಪೇಣ ಸರ್ವಾನ್‌ 
ಭೋಗಾನ್‌ ಅನುಭವತಿ ಇತಿ ನಿರೂಪಣಮ್‌. 

ಯಃ ಪರಮಾತ್ಮಾನಂ ಪ್ರಾಪ್ಯ ಭೋಗಂ ಅನುಭವತಿ ಇತಿ ಉಕ್ತಃ ಸಃ ಮುಕ್ತ ಏವೇತಿ 
ನಿರೂಪಣಮ್‌ 

ಮುಕ್ತಪ್ರಾಪ್ಯಂ ಪರಂಜ್ಯೋತಿಃ ಪರಮಾತ್ಮ್ಮೈವೇತಿ ನಿರೂಪಣಮ್‌. 

ಪರಮಾತ್ಮನಿ ಪ್ರವಿಷ್ಟಃ ಜೀವಃ ಪರಮಾತ್ಮಭುಕ್ತಭೋಗಾನೇವ ಅನುಭವತಿ ಇತಿ 
ಪರಮಾತ್ಮನಿ ಪ್ರವಿಷ್ಟೋ ಮುಕ್ತಜೀವಃ ಸ್ವಸ್ವರೂಪದೇಹೇನ ಪರಮಾತ್ಮ- ದೇಹೇನಾಪಿ 
ಭೋಗಾನನುಭವತೀತಿ ನಿರೂಪಣಮ್‌. 

ಮುಕ್ತಃ ಸ್ವನಂಕಲ್ಪಮಾತ್ರೇಣ ಭೋಗಾನನುಭವತೀತಿ ನಿರೂಪಣಮ್‌। 

ಮುಕ್ತಾನಾಂ ಸ್ವಚಾರ್ಯಾದಿಜ್ಞಾನಪ್ರದಾತೃಭ್ಯಃ ಅನ್ಯೇ ಅಧಿಪತಯೋ ನೇತಿ 

ಮುಕ್ತಾಃ ಶುದ್ಧಸತ್ಥಾತ್ಮಕದೇಹೇನ ಚಿದ್ರೂಪದೇಹೇಣ ವಾ ಭೋಗಾನ್‌ 


ಹ 


ಅನುಭವತೀತಿ ನಿರೂಪಣಮ್‌. 

ಮುಕ್ತಾಃ ಜಗತ್‌ಸೃಷ್ಟಾ $ದಿವ್ಯತಿರಿಕ್ತಾ ನ್‌ ಕಾಮಾನ್‌ ಅನುಭವಂತಿ ಇತಿ ನಿರೂಪಣಂ। 
ಮುಕ್ತಸ್ಯ ಆನಂದೇ ವೃದ್ಧಿಹ್ರಾಸೋ ನಸ್ತಃ ಭಗವದುಪಾಸನಾತು ಸುಖರೂಪೈವ ನ 
ಸಾಧನಭೂತಾ ಅತಿ ನಿರೂಪಣಮ್‌. 


ಮುಕ್ತಸ್ಯ ಪುನರಾವೃತ್ತಿರ್ನೇತಿ ನಿರೂಪಣಮ್‌. 


ಇತಿ ಜ್ಞೇಯಮ್‌ | ತಥಾ ಹಿ ಶ್ರೀಮನ್ನ್ಯಾಯಸುಧಾ — "ಬ್ರಹ್ಮ ವೇದಃ, ತದರ್ಥಃ ಪರಬ್ರಹ್ಮ ಕ್ರಾ 
ತಸ್ಯ ಸೂತ್ರಾಣಿ ಬ್ರಹ್ಮಸೂತ್ರಾಣಿ | ಸಕಲವೇದಾರ್ಥಭೂತಸ್ಯ ಪರಬ್ರಹ್ಮಣಃ ಸ್ವರೂಪನಿರ್ಣಯಾರ್ಥಾನಿ 
ಸೂತ್ರಾಣಿ' ಇತಿ । "ವೇದಾಂತಕೃತ್‌ ವೇದವಿದೇವ ಚಾಹಮ್‌' ಇತಿ ಶ್ರೀಮದ್‌ ಭಗವದ್‌ಗೀತಾ () । ತಥಾ 
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ಚ ಪುನಃ ಶ್ರೀಮನ್ಮ್ಯಾಯಸುಧಾ — "ಶಾರೀರಕಃ ಪರಮಾತ್ಮೈವ, ಯಥೋಕ್ತಂ - ಶರೀರೌ ತಾವುಭೌ 
ಜ್ಲೇಯೌ ಜೀವಶ್ಚೇಶ್ವರಸಂಜ್ಲೆತೌ' ಇತಿ | ತಸ್ಯ ಸಕಲಗುಣಪೂರ್ಣತ್ವಾದಿಮೀಮಾಂಸೈವ ಶಾರೀರಕ- 
ಮೀಮಾಂಸಾ | ಇತಿ । ತಥಾ ಹಿ ಶ್ರೀಮದನುವ್ಯಾಖ್ಯಾನಮ್‌ — 


e 


ಪ್ರಾದುರ್ಭೂತೋ ಹರಿರ್ವಾಸೋ ವಿರಿಂಚಭವಪೂರ್ವಕ್ಕಃ | 
ಅರ್ಥಿತಃ ಪರವಿದ್ಯಾಖ್ಯಂ ಚಕ್ರೇ ಶಾಸ್ತ್ರಮನುತ್ತಮಮ್‌ II 
ಗುರುರ್ಗುರೂಣಾಂ ಪ್ರಭವಃ ಶಾಸ್ತ್ರಾಣಾಂ ಬಾದರಾಯಣಃ। 
ಯತಸ್ತದುದಿತಂ ಮಾನಮಜಾದಿಭ್ಯಸ್ತದರ್ಥತಃ॥ 
ವಕ್ಫಶ್ರೋತೃಪ್ರಸಕ್ತೀನಾಂ ಯದಾಪ್ತಿರನುಕೂಲತಾ | 
ಆಪ್ತವಾಕ್ಯತಯಾ ತೇನ ಶ್ರುತಿಮೂಲತಯಾ ತಥಾ II 
ಯುಕ್ತಿಮೂಲತಯಾ ಚೈವ ಪ್ರಾಮಾಣ್ಯಂ ತ್ರಿವಿಧಂ ಮಹತ್‌ | 
ದೃಶ್ಯತೇ ಬ್ರಹ್ಮಸೂತ್ರಾಣಾಮೇಕಧಾಠ ನ್ಯತ್ರ ಸರ್ವಶಃ | 

ಅತೋ ನೈತಾದೃಶಂ ಕಿಂಚಿತ್‌ ಪ್ರಮಾಣತಮಮಿಷ್ಯತೇ il’ ಇತಿ | 


ತಿಸೂತ್ರಮಾದ್ಯಂತಯೋ ಪೃಥಗ್‌ ಓಂಕಾರಃ ಪಠ್ಯತೇ ಶಿಷಕ್ರೇಷ್ಟೈಃ 


ಓಂಕಾರಾರ್ಥಃ I 


ಓಂಕಾರಶ್ಚಾಥಶಬ್ಧಶ್ಚದ್ವಾವೇತೌ ಬ್ರಹ್ಮಣಃ ಪುರಾ | 
ಕಂಠಂ ಭಿತ್ವಾವಿನಿರ್ಯಾತೌ ತಸ್ಮಾನ್ಮಾಂಗಲಿಕಾವುಭೌ || 
ಸ್ರವತ್ಯನೋಂಕೃತಂ ಬ್ರಹ್ಮಪರಸ್ತಾಚ್ಚ್ಹ ವಿಶೀರ್ಯತೇ | 
ತತ್ರ ತಾರಾಥಮೂಲತ್ಪಂ ಸರ್ವಶಾಸ್ತ್ರಸ್ಯ ಚೇಷ್ಯತೇ॥ 

ಅಶಿ 
ಸರ್ವತ್ರಾನುಗತತ್ಪೇನ ಪೃಥಗೋಂಕ್ರಿಯತೇಖಿಲೈ:। 
ಓತತ್ಸವಾಚೀ ಹ್ಯೋಂಕಾರೋ WEN ತದ್ಗುಣೋತತಾಮ್‌ || 
ಸ ಏವ ಬ್ರಹ್ಮಶಬ್ದಾರ್ಥೋ ನಾರಾಯಣಪದೋದಿತಃ। 
ಸಏವ ಭರ್ಗಶಬ್ಬಾರ್ಥೋ ವ್ಯಾಹೃತೀನಾಂ ಚ ಭೂಮತಃ। 
ಭಾವನಾಚ್ನೈವ ಸುತ್ವಾಚ್ಚ ಸೋತಠಯಂ ಪುರುಷ २३% I 
ಸಏವ ಸರ್ವವೇದಾರ್ಥೋ ಜಿಜ್ಞಾನ್ಯೋ5 ಯಂ ವಿಧೀಯತೇ II 


| ಗುಣಪೂ ರ್ಣತ್ವಮ್‌ 


ಇತಿ ಶ್ರೀಮದಾಚಾರ್ಯಾಃ । ಯತ್‌ ಪೃಥಕ್‌ ಅಸಂಹಿತತಯಾ ಓಂಕ್ರಿಯತೇ ತತ್‌ ಸರ್ವಸೂತ್ರೇಷು 


ಅನುಗತತ್ವೇನ ಅಭಿಲಪಿತೇನ ನಿಮಿತ್ತೇನ ಉಪಪದ್ಯತೇ | ಸರ್ವಾಣಿ ಹಿ ಸೂತ್ರಾಣಿ ಪ್ರತ್ಯೇಕಮನೇಕ 
ವೇದವಾಕ್ಯವಿಚಾರಪರತ್ವಾತ್‌ ಅವಾಂತರಬ್ರಹ್ಮವಿದ್ಯಾಃ | "ಸ್ರವತ್ಯನೋಂಕೃತಂ ಬ್ರಹ್ಮಪರಸ್ತಾಚ್ಚ ವಿಶೀರ್ಯತೇ' 


ಶೆ 


ಇತಿ ಶ್ರೌತಾರ್ಥವಾದಸಾಮರ್ಥ್ಯಾತ್‌ ಸರ್ವಾಸ್ವಪಿ ಬ್ರಹವಿದ್ಯಾಸು ಆದ್ಯಂತಯೋರುಹಃ ಕರ್ತವ್ಯ ಇತಿ 


ವ 
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ಗಮ್ಯತೇ | ತಸ್ಯ ಸಂಹಿತತಯಾ ನಿರ್ದೇಶೇ ಪ್ರಥಮಸೂತ್ರಾವಯವ ಏವಾಯಂ ವಿಜ್ಞಾಯೇತ | ತನ್ಮಾ 
ವಿಜ್ಞಾಯೀತಿ ಶಿಷ್ಠಶ್ರೇಷ್ಠೈಃ ಪೃಥಗೋಂಕ್ರಿಯತೇ | 
ತಥಾ ಚ ಸ್ಮೃತಿಃ — 
ಸ್ಮೃತಿಃ ಪ್ರತ್ಯಕ್ಷಮೈತಿಹ್ಯಮನುಮಾನಶ್ಚತುಷ್ಟಯಮ್‌ | 
ಪ್ರಮಾಣಮಿತಿ ವಿಜ್ಞೇಯಂ ಧರ್ಮಾದ್ಯರ್ಥೇ ಬುಭೂಷುಭಿಃ II ಇತಿ Il 
ಮುಖ್ಯಂ ಚ ಸರ್ವವೇದಾನಾಂ ತಾತ್ಸರ್ಯಂ ಶ್ರೀಪತೌ ಪರೇ। 
ಉತ್ಕರ್ಷೇ ತು ತದನ್ಯತ್ರ ತಾತ್ಪರ್ಯಂ ಸ್ಯಾದವಾಂತರಮ್‌ ॥ ಇತಿ ಮಹಾವರಾಹಮ್‌ | 


ಸರ್ವಥಾ ಯುಕ್ತಂ ಚ ವಿಷ್ಣೋಃ ಸರ್ವೋತೃರ್ಷೇ ಮಹಾತಾತರ್ಯಮ್‌ | ಮೋಕ್ಟೋ ಹಿ 
ಸರ್ವಪುರುಷಾರ್ಥೋತ್ತಮಃ | ತಥಾ ಹಿ ಭಾಲ್ಲವೇಯಶುತಿಃ — 
ಧರ್ಮಾರ್ಥಕಾಮಾಃ ಸರ್ವೇಂಪಿ ನಿತ್ಯಾ 3०९६, ४०६४ do | 


ನಿತ್ಯಸ್ತಸ್ಥಾತ್ತ್ರದರ್ಥಾಯ ಯತೇತ ಮತಿಮಾನ್‌ ನರಃ ॥ ಇತಿ Il 


ಮೋಕ 
oh 25 
ಯಸ್ಯ ಪ್ರಸಾದಾತ್‌ ಪರಮಾರ್ತಿರೂಪಾದ್‌ Oxo ಸಂಸಾರಾನ್ನುಚ್ಛತೇ ನಾಪರೇಣ | 
ನಾರಾಯಣೋsಸ್‌ ಪರಮೋ ವಿಚಿಂತ್ಯೋ ಮುಮುಕ್ಕುಭಿಃ ಕರ್ಮಪಾಶಾದಮುಷ್ಠಾತ್‌ I! ಆತಿ ॥ 


ವಿಷ್ಣುಪ್ರಸಾದಮಂತರೇಣ ನ ಲಭ್ಯತೇ | ತಥಾ ಹಿ ನಾರಾಯಜಶ್ರುತಿಃ — 


t9 


ತಥಾ ಹಿ ಶ್ರೀಮದ್‌ಭಾಗವತಮ್‌ (12/13/33) — 
ನಾಮಸಂಕೀರ್ತನಂ ಯಸ್ಯ ಸರ್ವಪಾಪಪ್ರಣಾಶಕಮ್‌ | 
ಪ್ರಣಾಮೋ ದುಃಖಶಮನಸ್ತಂ ನಮಾಮಿ ಹರಿಂ ಪರಮ್‌ ॥ ಇತಿ ॥ 
ತಥಾ ಚ ಪುನಃ ಶ್ರೀವಿಷ್ಣುಪುರಾಣಮ್‌ (1/17/91) — 
BAT (AW?) ಪ್ರಸನ್ನೇ ಕಿಮಿಹಾಸ್ತಲಭ್ಯಂ ಧರ್ಮಾರ್ಥಕಾಮೈರಲಮಲಕಾಸ್ಯೇ। 
& fo न्‌ -% ० ಲ ಬ 
ಸಮಾಶ್ರಿ(ಶ್ರೀ)ತಾದ್‌ ಬ್ರಹ್ಮತರೋರನಂತಾತ್‌ ನಿಃಸಂಶಯಂ ಮುಕ್ತಿಫಲಂ ಪ್ರಯಾಂತಿ II ಇತಿ | 
ಪ್ರಸಾದಶ್ಚ ಗುಣೋತ್ಕರ್ಷಜ್ಞಾನಾದೇವ ನಾಭೇದಜ್ಞಾನಾತ್‌ | 
ಶ್ರವಣಂ ಮನನಂ ತಸ್ಮಾದ್‌ ಧ್ಯಾನಂ ಸಾಕಾತ್‌ ಕೃತಿ( ಸಾಕ್ಟಾದಾಕೃತಿ? ?)ರ್ಹರೇಃ। 
ಭಕ್ತಿಃ ಪ್ರಸಾದ ಇತ್ಯೇತೇ ಮುಕ್ತೇಃ ಸೋಪಾನಪಂಕ್ತಯಃ II 
ಇತಿ ಯುಕ್ತಿಮಲ್ಲಿಕಾ ಫಲಸೌರಭಮ್‌ (93) | ತಥಾ ಚ ಅನುವ್ಯಾಖ್ಯಾನಮ್‌ (3/3/28) 
ಸಾಧನೇಭ್ಯೋತ ಧಿಕಾಭಕ್ತಿ ರ್ನೈವಾನ್ಯತ್‌ ತಾದೃಶಂ ಕ್ಹಚಿತ್‌ | 
WSS ॐ ಹರಾವೇವ ಮುಖ್ದಾನ್ನತ್ರ ಯಥಾಕ್ರಮಮ್‌ ॥ ಇತಿ II 
ಚ್ಟ 3 ७४-०2 -2 
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ಮಾಹಾತ್ಮ 'ಜ್ಲ್ಞಾನಪೂರ್ವಸ್ತು ಸುದೃಢಃ DOS SACS OB | 
ಸ್ನೇಹೋ १३९०३९९४३ ತಯಾ ಮುಕ್ತಿರ್ನಚಾನ್ಯಥಾ ॥ 
ಇತಿ ಶ್ರೀಭಾಗವತತಾತ್ವರ್ಯನಿರ್ಣಯಃ — 


ಭಕಾ ಜಾನಂ ತತೋ ಭಕಿಸತೊ ದೃ एडु, Do | 
ತತೋ ಮುಕಿಸತೋ ಭಕೀ HD ಸಾತ್‌ ಸುಖರೂಪಿಣೀ ॥ 


ಇತಿ ಚ ಶ್ರೀಮದನುವ್ಯಾಖ್ಯಾನಮ್‌ (ಆಧಿಕಾರಿಕಾಧಿಕರಣಮ್‌) | ಏವಂ ವಿಧಾ ಮುಕ್ತಿಃ ಕೇನ ವಾ 

ಸಾಧನೇನ ಲಭ್ಯತ ಇತಿ ಚೇತ್‌ "ಭಕ್ತಿಶ್ಚ ತತ್ಲಾಧನಮ್‌' ಇತಿ ಕಥಿತಮ್‌ | ಸಾ ಚ ""ಭಕ್ತಿರ್ನಿರವಧಿಕಾನಂತಾ- 
ನವದ್ಯಕಲ್ಯಾಣಗುಣತ್ವಜ್ಞಾನಪೂರ್ವಕಃ ಸ್ವಾತಾಾಶ್ಟೀಯಸಮಸ್ತವಸ್ತುಭ್ಯೋಸನೇಕಗುಣಾಧಿಕೋ5ಂತರಾಯ- 
ಸಹಸ್ರೇಣಾಪಪ್ರತಿಬದೋ ನಿರಂತರಪ್ರೇಮಪ್ರವಾಹಃ ॥'' ಇತಿ ಶ್ರೀಮನ್ನಾಯಸುಧಾಯಾಂ 
ಪುರಂದರಸಾನೀಯಾಃ ಶ್ರೀಜಯತೀರ್ಥಶ್ರೀಮಚರಣಾ: | ಸಾ ಚೆವ ಮುಕಿಸಾಧನಮ್‌ | 
ತತ್ರ - ಭಕಿರೇವೆನಂ ನಯತಿ, ಭಕಿರೇವೆನಂ ದರ್ಶಯತಿ ಭಕಿವಶಃ ಪುರುಷಃ ಭಕಿರೇವ ಭೂಯನಸಿ' ಇತಿ 
ಮಾಠರತ್ರುತಿಃ (ಬ್ರ .ಸೂಭಾ.- 3/3/34 ತಾದ್ದಿದ್ಯಾ/ಧ್ಯಾಧಿಕರಣಮ್‌/ ಪರೇಣಾಧಿಕರಣಮ್‌) | ತಥಾ ಚ 
ಶ್ರೀಮದ್ಧಾಗವತತಾತ್ಸರ್ಯನಿರ್ಣಯ (3/2/24) — 

ಅಸುರಾ ಅಪಿ ಯೇ ವಿಷ್ಣುಂ ಶಂಖಚಕ್ರಗದಾಧರಮ್‌। 

ಭಕ್ತಿಪೂರ್ವಮವೇಕ್ಷಂತೇ ಜ್ಲೇ €ಯಾ ಭಾಗವತಾ ಇತಿ Il 

DAROS ತುಯೇ ವಿಷ್ಣುಮ್‌ ಖಯಷಿಪುತ್ರಾ ಅಪಿ ಸ್ಫುಟಮ್‌। 

ಅಸುರಾಸ್ತೇಆಪಿ ವಿಜ್ಞೇಯಾ ಗಚ್ಛಂತಿ ಚ ಸದಾತಮಃ ॥ 

ಜೀವದ್ದಯಸಮಾಯೋಗಾದ್ದಿರಣ್ಯಕಮುಖಾಃ ಪರೇ। 

ಭಕ್ತಿದ್ದೇಷಯುತಾಶ್ಚ ಸ್ಕುರ್ಗತಿಸ್ತೇಷಾಂ ಯಥಾ ನಿಜಮ್‌। 

ಕಂಸಪೂತನಿಕಾದ್ಯಾಶ್ಚ ಬಾಂಧವಾದಿಯುತಾ ಯತಃ। 

ಜೀವದ್ವಯಸಮಾಯೋಗಾದ್‌ ಗತಿದ್ದಯಜಿಗೀಷವಃ | 

ಸರ್ವಥಾ ಭಕ್ತಿತೋ ಮುಕ್ತಿರ್ದೇಷಾತ್‌ ತಮ ಉದೀರಿತಮ್‌ | 

ನಿಯಮಸ್ತನಯೋರ್ನಿತ್ಯಂ ಮೋಹಾಯಾನ್ಯವಚೋ ಭವೇತ್‌ ॥ ಇತಿ ಬ್ರಹ್ಮವೈವರ್ತೇ ९ II 

"ಭಕ್ತೈವೈನಂ ಜಾನಾತಿ, ಭಕ್ತೆವೈನಂ ಪಶ್ಯತಿ, ಭಕ್ಷ್ಯ ಬಂಧಾದ್‌ವಿಮುಚ್ಛತೇ, ಭಕ್ತ್ಯೆವಾನಂದೀ ಭವತಿ, 

ಯಮೇವೈಷ ವೃಣುತೇ ತೇನ ಲಭ್ಯಃ, ಭಿನತ್ತಿ ಕರ್ಮಸಂಘಾತಂ ಪ್ರಸನ್ನೋ ಭಗವಾನ್‌ ಹರಿಃ 
ಇತ್ಯಾದ್ಯಾಗಮಾದ್‌ ನ ಚ ಕಶ್ಚಿದ್‌ ವಿಶೇಷಜ್ಞಾನೋಪಪತ್ತೇರ್ಭಕ್ರ್ಯಾದಿಕಂ ವಿನಾ ಮುಕ್ತಿಃ | 


ತಥಾ ಚ ಶ್ರೀಭಾಗವತತಾತ್ವರ್ಯನಿರ್ಣಯಃ (10/27/15) — 
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ಯೋಗ್ಯೋಪಾಸಾಂ ವಿನಾ ನೈವ ಮೋಕ್ಷಃ ಕಸ್ಯಾಪಿ ACS 3! 
ಅಯೋಗ್ಯೋಪಾಸನಾಕರ್ತುರನರ್ಥಶ್ಚ ಭವಿಷ್ಯತಿ | 
ತಸ್ನಾತು ಯೋಗ್ಯತಾಂ WOT. BSC: ಕಾರ್ಯಮುಪಾಸನಮ್‌ ॥ ಇತಿ ಭದ್ರಿಕಾಯಾಮ್‌ I 


""ಯಮೇವೈಷ ವೃಣುತೇ ತೇನ ಲಭ್ಯಸ್ಪಸ್ಕೈಷ ಆತ್ಮಾ ವಿವೃಣುತೇ ತನೂಂ ಸ್ವಾಮ್‌ | ತಮೇವಂ 


ವಿದ್ವಾನ್‌ ಅಮೃತ ಇಹ ಭವತಿ, ನಾನ್ಯಃ ಪಂಥಾ ಅಯನಾಯ ವಿದ್ಯತೇ'' ಇತಿ ಶ್ರುತಿಃ | 
ತಥಾಚ ಶ್ರೀಮದಣುಭಾಷ್ಯಮ್‌ — 


ಸಚ್ಚಿದಾನಂದ ಆತ್ಮೇತಿ ಮಾನುಷೈಸ್ತು ಸುರೇಶ್ಟದೈಃ | 
ಯಥಾಕ್ರಮಂ ಬಹುಗುಣೈರ್ಬ್ರಹ್ಮಣಾ SHG ME? Il QS Il 


& 

ಸರ್ವಲಕ್ಷಣಸಂಪನ್ನೋ ಸರ್ವಜ್ಞೋ ವಿಷ್ಣುತತ್ತರಃ। 

ಧರ್ಮಃ ARIS: ಪುಂಸಾಂ ವಿಷ್ಠಕ್‌ ಸೇನಕಥಾಸು ಚ। 

ನೋತ್ಚಾದಯೇದ್‌ ಯದಿ ರತಿಂ ಶ್ರಮ ಏವ ಹಿ ಕೇವಲಮ್‌ ॥ 

ಇತಿ ಶ್ರೀಮದ್ಧಾಗವತಮಹಾಪುರಾಣಮ್‌(1 1218) 1 
ಶ್ರವಣಂ ಕೀರ್ತನಂ Qui ಸರಣಂ ಪಾದಸೇವನಮ್‌ | 
ಅರ್ಚನಂ ವಂದನಂ ದಾಸ್ಗಂ ಸಖ್ಯಮಾತನಿವೇದಮ್‌ Il 
ಇತಿ ಚ ಭಾಗವತಮ್‌ | ತಥಾ ಹಿ ಶ್ರೀಮದನುವ್ಯಾಖ್ಯಾನಮ್‌ (3/3/43)— 

“ಜ್ಞಾನಸ್ಯ ಭಕ್ತಿಭಾಗತ್ವಾದ್‌ ಭಕ್ತಿರ್ಜಾನಮಿತೀರ್ಯತೇ I 

ಜ್ಞಾನಸ್ಕೈವ ವಿಶೇಷೋ ಯದ್‌ ಭಕ್ತಿರಿತ್ಯಭಿಧೀಯತೇ I 

ಪರೋಕ್ಷತ್ವಾಪರೋಕ್ಷತ್ತೇ ವಿಶೇಷ್‌ ಜ್ಞಾನಗೌ ಯಥಾ | 

ಸ್ನೇಹಯೋಗೋಪಪಿ ತದ್ದಶ್ಪ್ಯಾದ್ದಿಶೇಷೋ Moores ಪರಃ II 

ಇತ್ಯಭಿಪ್ರಾಯತಃ ಪ್ರಾಯೋ ಜ್ಞಾನಮೇವ ವಿಮುಕ್ತಯೇ | 

ವದಂತಿ ಶ್ರುತಯಃ ACS OH ವಿಶೇಷೋತಪಿ ಹ್ಯುದೀರ್ಯತೇ ॥ 

ಭಕ್ತಿರ್ಜ್ಯಾನಮಿತಿ TH ......... 

ಜ್ಞಾನಾನ್ಸುಕ್ತಿರಿತಿ ಪ್ರಮಾಣವಚಸಾಂ ಜ್ಞಾನಜನ್ಯಭಕ್ಕಾ 90902 Or: 
ee ಅ ee 3 ಎರೆ ಎ ð 
ನನು "ಅಮಲಾ ಭಕಿ; ಶ್ಚ ತತ್ಸಾಧನಮ್‌' ಇತಿ ಯದುಕ್ತಂ ತದಯುಕ್ತಮ್‌ | "ತತ್‌'ಶಬ್ಧಸ್ಯ 

ಮೋಕ್ಷಾರ್ಥಕತ್ವೇನ ತಸ್ಯ ಜ್ಞಾನ್ಸೆಕಸಾಧ್ಯತ್ವಸ್ಯ "ಬ್ರಹ್ಮವಿದಾಪ್ನೋತಿ ಪರಮ್‌' "ದೃಷ್ಟ್ವೈವ ತಂ ಮುಚ್ಕತೇ', 
“ತಮೇವ AD PRS ಇಹ ಭವತಿ', "ತಮೇವಂ ವಿದಿತ್ವಾ ಅತಿ ಮೃತ್ಯುಮೇತಿ', "ಜ್ಞಾನಾದೇವ ತು 
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ಕೈವಲ್ಯಮ್‌', "ಕರ್ಮಣಾ ಜ್ಞಾನಮಾತನೋತಿ ಜ್ಞಾನೇನಾಮೃತೀ ಭವತಿ', "ಸ ಸರ್ವವಿದ್ಧಜತಿ ಮಾಂ 
ಸರ್ವಭಾವೇನ ಭಾರತ', "ಬ್ರಹ್ಮ ವೇದ ಬ್ರಹ್ಮೈವ ಭವತಿ', "ತದಾ ವಿದ್ವಾನ್‌ ಪುಣ್ಯಪಾಪೇ ವಿಧೂಯ 
ನಿರಂಜನಂ ಪರಮಂ ಸಾಮ್ಯಮುಖಪೈತಿ', "ಯೋ ವೇದ ನಿಹಿತಂ ಗುಹಾಯಾಮ್‌' ಇತ್ಯಾದಿಶ್ರುತಿಸ್ಮೃತಿಭ್ಯಃ 
ABD OHS ಚೇತ್‌ ನ | ಜ್ಞಾನಸ್ಯ ಭಕ್ತಿದ್ವಾರಕತ್ವಾತ್‌ | 
ತಥಾ ಹಿ ಶ್ರೀಮನಹಾಭಾರತತಾತ್ಪರ್ಯನಿರ್ಣಯಃ (1/85) — 
ಮಾಹಾತ್ಮ 'ಜ್ಞಾನಪೂರ್ವಸ್ತು ಸುದೃಢಸರ್ವತೋತ ಧಿಕಃ | 
ಸ್ನೇಹೋ ಭಕ್ತಿರಿತಿ ಪ್ರೋಕ್ಟ್ಪಸ್ತಯಾ ಮುಕ್ತಿರ್ನ ಚಾನ್ಯಥಾ II 





ತಥಾ ಹಿ ಶ್ರೀಮದ್ಧಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ 
"ಸ ಏಷ ದೇವಃ ಪರೋ5 ಜರೋತಮರಸ್ತಂ ವಾ ಏನಮಾಹುರ್ಭಕ್ತಃ ಇತಿ 


ಅಥಾತೋ ಭಕ್ತಿಮೀಮಾಂಸಾ ಭವತಿ | ಯುವಾ Ao, So WITS ಧ್ಯಾಯಕಃ | ಆಶಿಷ್ಠೋ 
ದೃಢಿಷ್ಠೋ ಬಲಿಷ್ಠಃ | ತಸ್ಕ್ಯೇಯಂ ಪೃಥಿವೀ ಸರ್ವಾ ವಿತ್ತೇನ ಪೂರ್ಣಾ ಸ್ಯಾತ್‌ | ಸ ಏಕೋ ಮಾನುಷೋ 
Wee ಭವತಿ | ತೇ ಯೇ ಶತಂ ಮಾನುಷಾ ಭಕ್ತಾ ಏತಾವಾನ್ಮಾನುಷೋ ಗಂಧರ್ವ: | ತೇ ಯೇ ಶತಂ 
ಮಾನುಷಾ ಗಂಧರ್ವಾ ಏತಾವಾತ್‌ ದೇವಗಂಧರ್ವಃ | ತೇ ಯೇ ಶತಂ ದೇವಗಂಧರ್ವಾ ಏತಾವಾಂಶ್ಲಿರ 
ಲೋಕಃ ಪೈತ್ಛಕಃ | ತೇ ಯೇ ಶತಂ ಚಿರಲೋಕಾಃ ಪೈತೃಕಾಃ | ಏತಾವಾಂಶ್ಚಿರಲೋಕೋ ದೈವಿಕಃ | ತೇ 
ಯೇ ಶತಂ ಚಿರಲೋಕಾ ದೈವಿಕಾಃ | ಏತಾವತ್ಯತಾತ್ತಿಕದೇವತಾ | ತೇ ಯೇ ಶತಮತಾತ್ತಿಕ್ಕೋ 
ದೇವತಾಃ | ಏತಾವತೀ ತಾತ್ತಿಕದೇವತಾ | ತಾ ಯಾಃ ಶತಂ ತಾತ್ವಿಕ್ಕೋ ದೇವತಾಃ | ಏತಾವಾನ್‌ 
ಪುರುಹೂತಃ | ತೇ ಯೇ ಶತಂ ಪುರುಹೂತಾಃ | ಏತಾವಾನ್‌ ವಾವ ರುದ್ರಃ ಯೇ ತೇ ಶತಂ ರುದ್ರಾಃ। 
ಏತಾವಾನ್ವ್ಹಾವ २२9०७३९ ಯೇ ಶತಂ ವಿರಿಂಚಾಃ | ಏತಾವತೀ ७९८४६२, ಭವತಿ । ತದ್ಯಾವತೀ ವಾವ 
ಭಕ್ತಿಸ್ತಾವಜ್ಞ್ಞಾನಂ ಭವತಿ | ಯಾವದ್ದಾದ SU. NO ತಾವದಾನಂದೋ ಮಾೌಕ್ತಿಕೋಠಥೈಷ ಏವ 
ಪರಮಾನಂದೋ ಯೋತಸ್‌ ಹರಿರ್ವಿಶ್ಟೋ ವಿನೋದೋತಪನೋದಃ ಸಂಸ್ಕಾರಕೋ ವಿಕಾರಕೋರಧಿ 


ಕಾರಕ ಏತಸ್ಯೈವಾನಂದಸ್ಯಾನ್ಯಾನಿ ಭೂತಾನಿ ಮಾತ್ರಾಮುಪಜೀವಂತಿ' ಇತಿ ಪೌತ್ರಾಯಣತ್ರುತಿಃ। 
(10/75/50) 

“OS® ವಾ ಏತ್‌ ಭಗವತೋ ಯದನುಗ್ರಹಶ್ಚ ಭಕ್ತಿಶ್ಚಯೋ WS MON, SoC ಸ ಭಕ್ತೋ ಯೋ 
ಭಕ್ತಃ ಸೋತನುಗ್ರಹೀ | ಯೋ ವಾಠನುಗೃಹೀತೋ ಬ್ರಹ್ಮಣಾ ಸ ಭಕ್ತೋ ಯೋ ಭಕ್ಷಸ್ತಂ ವಾ 
ಬ್ರಹ್ಮಾರ ನುಗೃಹ್ನಾತಿ ಯಾವಾನ್ಹೈ ಬ್ರಹ್ಮಣೋತನುಗ್ರಹಸ್ತಾವತೀ ಭಕ್ತಿರ್ಯಾವತೀ ಭಕ್ತಿಸ್ತಾವಾನ್ಹೈ 
ಬ್ರಹ್ಮಣೋತನುಗ್ರಹಃ | ಪ್ರಕೃತೌ ವೈ ಬ್ರಹ್ಮಣೋಶನುಗ್ರಹಃ ಪರಮಸ್ತದವರೋ ವಾವ ಮಹತಿ 
ತದವರೋ ವಾ ರುದ್ರೇ ತದವರಃ ಪುರುಹೂತೇ | ಅಥ ದೇವರ್ಷಿಪಿತೃಷು ಮನುಷ್ಯೇಷು' ಅತಿ 
ಧರ್ಮಶುತಿ:ಃ | 
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ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ — 
ಯಾದೃಶೀ ಮಯಿ ಭಕ್ತಿಃ ಸ್ಯಾತ್ತಾದೃಶ್ಯನ್ಯತ್ರ ನೈವ ಚೇತ್‌ | 
ಅನನ್ಯಭಕ್ತಿರುದ್ರೇಕಾತ್ಸಾ ಯಯೈವ ತರೇತ್ಛೃತಿಮ್‌ ॥ ಇತಿ ಚ॥(3/26/22) 
ತಥಾ ಗೀತಾತಾತರ್ಯನಿರ್ಣಯಃ — (7/17) 
ಯಾದೃಶೀ ಚ ಹರೌ ಭಕ್ತಿಃ ತಾದೃಶ್ಯನ್ಯತ್ರ ನೈವ ಚೇತ್‌ I 
ಅನನ್ಯಭಕ್ತಿರುದ್ದಿಷ್ಟಾ ತಯಾ ಮುಕ್ತಿರ್ನ ಚಾನ್ಯಥಾ ॥ 
ತಥಾಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ — (10/27/15) 
ಅತಃ ಕಾಂತತಯಾ ವಾಪಿ ಮುಕ್ತಿರ್ಭಕ್ತಿಮತಾಂ ಹರೌ | 
ಸ್ನೇಹಭಕ್ತಾಃ ಸದಾ ದೇವಾಃ TNT LNW 059: 
TdT ಕಾಮೇನ ಭಕ್ತ್ಯಾ ಕೇವಲಯೈವ ತು! 
ಮೋಕ್ಷಮಾಯಾಂತಿ ನಾನ್ಯೇನ ಭಕ್ತಿಂ ಯೋಗ್ಯಾಂ ವಿನಾ ಕ್ಚಚಿತ್‌ ॥ ಇತಿ ಪಾದ್ದೇ Il 
ತಥಾ ಹಿ ಗೀತಾ - (11/53,54) 
ನಾಹಂ ವೇದೈರ್ನ ತಪಸಾ ನ ದಾನೇನ ನ ಚೇಜ್ಯಯಾ | 
ಶಕ್ಯ ಏವಂವಿಧೋ ದ್ರಷ್ಟುಂ ದೃಷ್ಟವಾನಸಿ ಮಾಂ ODF II 
Qo. ತ್ವನನ್ಯಯಾ ಶಕ್ಯ ಅಹಮೇವಂವಿಧೋರರ್ಜುನ!। 
ಜ್ಞಾತುಂ ದ್ರಷ್ಟುಂ ಚ ತತ್ತ್ವೇನ ಪ್ರವೇಷ್ಟುಂ ಚ ಪರಂತಪ ॥ 
ತಥಾಹಿ ಗೀತಾತಾತರ್ಯನಿರ್ಣಯಃ — 
ಭಕ್ತ್ಯಾ ಪ್ರಸನ್ನಃ ಪರಮೋ ದದ್ಯಾಜ್ಞ್ಞಾನಮನಾಕುಲಮ್‌ | 
ಭಕ್ತಿಂ ಚ ಭೂಯಸೀಂ ತಾಭ್ಯಾಂ ಪ್ರಸನ್ನೋ ದರ್ಶನಂ ವ್ರಜೇತ್‌ ॥ 
ತತೋತಪಿ ಭೂಯಸೀಂ ಭಕ್ತಿಂ ದದ್ಯಾತ್ತಾಭ್ಯಾಂ ವಿಮೋಚಯೇತ್‌ । 
ಮುಕ್ತೋಇಪಿ ತದ್ದಶೋ ನಿತ್ಯಂ ಭೂಯೋ ಭಕ್ತಿಸಮನಿತಃ || 
ಸಾಧ್ಯಾ5 5ನಂದಸ್ವರೂಪೈವ ಭಕ್ತಿರ್ನೈವಾತ್ರ ಸಾಧನಮ್‌ । 
ಬ್ರಹ್ನರುದ್ರರಮಾದಿಭ್ಯೋತ ಪೃತ್ತಮತ್ಪಂ ಸ್ವತಂತ್ರತಾಮ್‌ ॥ 
ಸರ್ವಸ್ಯ ತದಧೀನತ್ತಂ ಸರ್ವಸದ್ಗುಣಪೂರ್ಣತಾಮ್‌ | 
ನಿರ್ದೋಷತ್ತಂ ಚ ವಿಜ್ಞಾಯ ವಿಷ್ನೋಸ್ಪತ್ರಾಖಿಲಾಧಿಕಃ II 
ಸ್ನೇಹೋ ಭಕ್ತಿರಿತಿ ಪ್ರೋಕ್ತಃ; ಸರ್ವೋಪಾಯೋತ್ತಮೋತ್ತಮಃ। 


het) 
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ತೇನೈವ ಮೋಕ್ಟೋ ನಾನ್ಯೇನ ಈಕ್ಟಾದಿಸ್ತಸ್ಯ ಸಾಧನಮ್‌ ॥ ಇತಿ (ಉಪೋದ್ಹಾಶೇ) 

ಯಾದೃಶೀ ತತ್ರ ಭಕ್ತಿಃ ಸ್ಯಾತ್‌ ತಾದೃಶ್ಯನ್ಯತ್ರ ನೈವ ಚೇತ್‌ | 

ಅನನ್ಯಭಕ್ತಿಃ ಸಾ ಜ್ಞೇಯಾ ವಿಷ್ಣಾವೇವ ತು ಸಾ ಭವೇತ್‌ ॥ ಇತಿ ಚ॥ (7/17) 

ನಾನ್ಯಭಕ್ತೋತಪಿ ಯೋ ದ್ವೇಷ್ಯೋ ನ ७२६२४५२९५५ ಯಃಪ್ರಿಯಃ। 

ಕಿಂತು ಭಕ್ತನುಸಾರೇಣ ಫಲದೋತತಃ ಸಮೋ ಹರಿಃ ॥ ಇತಿ soie ॥ ಇತಿ (9/29) 

ಎಷ್ಟುಭಕ್ತಿವಿಧಾನಾರ್ಥಂ ಸರ್ವಂ ಶಾಸ್ತ್ರಂ ಪ್ರವರ್ತತೇ ॥ ಇತಿ ಪೈಂಗಿಶ್ರುತಿಃ ॥ ಇತಿ (17/7) 
ತಥಾ ಹಿ ಬೃಹದ್ಭಾಷ್ಯಮ್‌ — 

ದ್ವಾದಶ್ಯಾದಿವ್ರತಂ ಚೈವ ತುಲಸ್ಕಾದ್ಯೈ ರಥಾರ್ಚನಮ್‌ | 

ಸರ್ವಂ ಭಕ್ತ್ಯರ್ಥಮುದ್ದಿಹ್ಟಂ ನಿಷ್ಠಲಂತು ತಯಾ ವಿನಾ ॥ ಇತಿ ಹರಿವಂಶೇ | (ಅವ್ಯಾಕೃತಬ್ರಾಹ್ಮಣೇ) 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ — 

ಮಹಿತ್ವಬುದ್ದಿರ್ಭಕ್ತಿಸ್ತು ಸ್ನೇಹಪೂರ್ವಾರ ಭಿಧೀಯತೇ | 

ತಥೈವ ವ್ಯಜ್ಯತೇ ಸಮ್ಯಗ್ಬೀವರೂಪಂ ಸುಖಾದಿಕಮ್‌ ॥ ಇತಿ ಪಾದ್ದೇ॥ ಇತಿ (3/2/19) 
""ಭಕ್ತಿರೇವೈನಂ ನಯತಿ ಭಕ್ತಿರೇವೈನಂ ದರ್ಶಯತಿ ಭಕ್ತಿವಶಃ ಪುರುಷೋ ಭಕ್ತಿರೇವ ಭೂಯಸೀ' ಇತಿ 

ಮಾಠರಶ್ರುತಿಃ । ಇತಿ (3/3/53) 

ತಥಾಹಿ ಕೃಷ್ಣಾಮೃತಮಹಾರ್ಣವಃ (115,116) — 

ಯಾವತ್‌ ಸ್ವಾಸ್ತ್ಯಮಿದಂ ಪಿಂಡಂ ನೀರುಜಂ ಕರಣಾನ್ನಿತಮ್‌ | 

ತಾವತ್ಕುರುಷ್ಠಾಶ್ಮಹಿತಂ ಪಶ್ಚಾತ್ತಾಪೇನ ತಪಸ್ಯಸೇ ॥ 

ಯಾವತ್‌ ಸ್ವಾಸ್ತ್ಯಂ ಶರೀರೇಷು ಕರಣೇಷು ಚ ಪಾಟವಮ್‌ | 

ತಾವದರ್ಚಯ ಗೋವಿಂದಮಾಯುಷ್ಯಂ ಸಾರ್ಥಕಂ ಕುರು ॥ ಇತಿ ॥ 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ — 
ಮಾಯಾವೈಭವೇ ९३ — 

ಭಕ್ತಿಸ್ಟ ಪರಮೋ ಎಷ್ಟುಸ್ತಯೈವೈನಂ ವಶಂ ನಯೇತ್‌ | 

ತಯ್ಕೆವ ದರ್ಶನಂ ಯಾತಃ ಪ್ರದದ್ಯಾನ್ಯುಕ್ತಿಮೇತಯಾ II 

ಸ್ನೇಹಾನುಬಂಧೋ ಯಸ್ಪಸ್ಸಿನ್‌ ಬಹುಮಾನಪುರಸರಃ | 

ಭಕ್ತಿರಿತ್ಯುಚ್ಛತೇ ಸೈವ ಕರಣಂ ಪರಮೇಶಿತುಃ॥ ಇತಿ I1 (3/3/54) 
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ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ 
ಜ್ಞಾನಭಕ್ತೀ ವಿನಾ ನೈವ ಮುಕ್ತಿಃ ಕಸ್ಯಾಪಿ ವಿದ್ಯತೇ I 
ತಯೋರೇಕತರೇಣಾಷಿ ವಿಷ್ಣುಗೇನೋಭಯಂ ವಿನಾ ....॥ ಇತಿ ಹರಿವಂಶೇಷು ॥ (3/33/32) 








ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯನಿರ್ಣಯಃ 
ಭಕ್ತ್ಯಾ ಜ್ಞಾನಾನ್ನಿಷಿದ್ದಾನಾಂ ತ್ಯಾಗಾನ್ನಿತ್ಯಂ ಹರಿಸ್ಟೃತೇಃ । 
ಅರಾಗಾದ್ವಿಹಿತಾತ್ಯಾಗಾದಿತ್ಯೇತೈರೇವ ಸಂಯುತೈಃ | 
ಅಪರೋಕ್ಷದರ್ಶನಂ ವಿಷ್ಣೋರ್ಜಾಯತೇ ನಾನ್ಯಥಾ FRIS ॥ ಇತಿ ಸತ್ತತ್ತ್ವೇ ॥ (8/8) 
ತಥಾ ಹಿ ಗೀತಾಭಾಷ್ಯಮ್‌ (6/47) — 
ಜಾತಾ Qo, NO ಜಾನಮಾತಾದ್‌ Do, DWH ತು ದರ್ಶನಮ್‌ | 
ಇನ ಇನಿ 2 3 
ದರ್ಶನಾಚ್ಚೈವ pees, ನ ಕಿಂಚಿತ್‌ ಸಾಧನಾಧಿಕಮ್‌ ॥ ಇತಿ ನಾರದೀಯೇ II 
ಎಜ್ಞಾನಾನ್ನ ಕುತೋ ಭಕ್ತಿಃ ಕುತೋ ಭಕ್ತಿಃ ವಿನಾ ಚ ತತ್‌ ॥ ಇತಿ ॥ (9/34) 
ಸರ್ವಾಧಿಕಂ ಧ್ಯಾನಮುದಾಹರಂತಿ ಧ್ಯಾನಾಧಿಕೇ ಜ್ಞಾನಭಕ್ತೀ ಪರಾತ್ಮನ್‌ | 
ಕರ್ಮಾಫಲಾಕಾಂಕ್ಟಮಥೋ ವಿರಾಗಸ್ತಾ ड्‌, ನ ಧ್ಯಾನಕಲಾಫಲಾರ್ಹಃ॥ 
ಇತಿ ಕಾಷಾಯಣಶಾಖಾಯಾಮ್‌ ॥ (12/12) 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ — 
ಮುಚ್ಯತೇ ನಾತ್ರ ಸಂದೇಹೋ ದೃಷ್ಟಾ ತು ಸಮಯೋಗ್ಯಯಾ' ಇತಿ ಚ। 
ದರ್ಶನೇನಾತ್ಮಯೋಗ್ಯೇನ ಮುಕ್ತಿರ್ನಾನ್ಯೇನ ಕೇನಚಿತ್‌ ॥ ಇತಿ ಚಾಧ್ಯಾತ್ಮೇ॥ (3/3/53) 
ದಾ ದಾಷ 
ತಥಾ ಹಿ ಬೃಹದ್ಭಾಷ್ಯಮ್‌ — 
ಏಕೈವ ವಾಠ ದ್ವಿತೀಯಾ ಸಾ ವಿಷ್ಣುಭಕ್ತಿಹಿ ಸಾಧನೇ। 
ಏಕ ಏವಾದ್ದಿಶೀಯೋತಸ್‌ೌ ಪ್ರಣವೋ ಮಂತ್ರ ಉಚ್ಯತೇ I 
ಇತ್ಯಾದಿ ವಚನಾತ್‌ ॥ (ಅವ್ಯಾಕೃತಬ್ರಾಹ್ಮಣೇ) 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (10/27/15) — 
ಭಕ್ತ್ಯಾ ವಾ ಕಾಮಭಕ್ತ್ಯಾ ವಾ ಮೋಕ್ಟೋ ನಾನ್ಯೇನ ಕೇನಚಿತ್‌ | 
ಕಾಮಭಕ್ವ್ಯಾರಪರಃತ್ರೀಣಾಮನ್ಯೇಷಾಂ ನೈವ ಕಾಮತಃ IBID ಭದ್ರಕಾಯಾಮ್‌ ॥ ಅತಿ 
ಯೇ ಭಕ್ತ್ಯಾ ವಿವಶಾ ವಿಷ್ಣೋರ್ನಾಮಮಾತ್ರೈ ಕಜಲಕಾಃ | 
ತೇಠಪಿ ಮುಕ್ತಿಂ ವ್ರಜಂತ್ಯಾಶು ಕಿಮು ತದ್ದ್ಯಾಯಿನಃ ಸದಾ ॥ 
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ಇತಿ ವ್ಯೋಮಸಂಹಿತಾಯಾಮ್‌ ॥ ಇತಿ (3/10/15) 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಭಾಗವತಮ್‌ — 
ಕಲೇರ್ದೋಷನಿಧೇ ರಾಜನ್ನಸ್ವಿ ಹ್ಯೇಕೋ ಮಹಾನ್‌ ಗುಣಃ | 
ಕೀರ್ತನಾದೇವ ಕೃಷ್ಣಸ್ಯ ಮುಕ್ತಸಂಗಃ ಪರಂ ವ್ರಜೇತ್‌ ॥ 
ಕೃತೇ ಯದ್ದ್ಯಾಯತೋ ವಿಷ್ಣುಂ ತ್ರೇತಾಯಾಂ ಯಜತೋ ಮಖ್ಯೆಃ। 
ದ್ವಾಪರೇ ಪರಿಚರ್ಯಾಯಾಂ ಕಲೌ ತದ್ದರಿಕೀತನಾತ್‌ II ಇತಿ ॥ (12/3/51,52) 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (3/2/24) — 
ಸರ್ವಥಾ ಭಕ್ತಿತೋ ಮುಕ್ತಿರ್ದೇಷಾತ್ತಮ ಉದೀರಿತಮ್‌ | 
ನಿಯಮಸ್ತನಯೋರ್ನಿತ್ಯಂ ಮೋಹಾಯಾನ್ಯವಚೋ ಭವೇತ್‌ ॥ ಇತಿ ಬ್ರಹ್ಮವೈವರ್ತೇ ॥ 
ತಥಾ ಹಿ ಬೃಹದ್ಭಾಷ್ಯಮ್‌ — 
ದ್ವೇಷೋಜ್ಜಿತಾ ಚ ಯಾ ಭಕ್ತಿಃ ಸಾ ಮೋಕ್ಷಂ ನಿಯಮಾನ್ನಯೇತ್‌ ॥ ಇತಿ (ಅವ್ಯಾಕೃತಬ್ರಾಹ್ಮಣೇ) 
ತಥಾ ಹಿ ಮಹಾಭಾರತತಾತ್ಪರ್ಯನಿರ್ಣಯಃ — 
ಭಕ್ತ್ಯರ್ಥಾನ್ಯಖಲಾನ್ಯೇವ ಭಕ್ತಿರ್ಮೋಕ್ಷಾಯ ४९३७२ | 
ಮುಕ್ತಾನಾಮಪಿ ಭಕ್ತಿಹಿ ನಿತ್ಯಾನಂದಸ್ಪರೂಪಿಣೀ ॥ ಇತಿ ॥ (1/103) 
ದಾನತೀರ್ಥತಪೋಯಜ್ಞಪೂರ್ವಾಃ ಸರ್ವೇಠಪಿ ಸರ್ವದಾ। 
ಅಂಗಾನಿ ಹರಿಸೇವಾಯಾಂ ಭಕಿಸ್ತೆ SP ವಿಮುಕ್ತಯೇ। 
ಭವಿಷ್ಯತ್ತರ್ವವಚನಮಿತ್ಯೇತದಖಿಲಂ ಪರಮ್‌ ॥ ಇತಿ ॥ (1/98) 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ — 
ತಮೇವಂ ವಿದ್ದಾನಮೃತ ಇಹ ಭವತಿ ನಾನ್ಯಃ ಪಂಥಾ ಅಯನಾಯ ವಿದ್ಯತೇ - 
ಇತ್ಯಾದಿಶ್ರುತಿಸ್ಕೃತಿಭ್ಯಃ ॥। ಇತಿ ॥ (1/1/1) 
ತಥಾ ಹಿ ಗೀತಾ — 
ಪ್ರಿಯೋ ಹಿ ಜ್ಞಾನಿನೋರತ್ಯರ್ಥಮಹಂ ಸ ಚ ಮಮ ಪ್ರಿಯಃ ॥ ಇತಿ ॥ (7/17) 
ತಥಾ ಹಿ ಅನುವ್ಯಾಖ್ಯಾನಮ್‌ — 
“ಜ್ಞಾನೀ ಪ್ರಿಯತಮೋತತೋಮೆಳ ಇತಿ (1/1/11) 


ತಥಾ ಹಿ ಗೀತಾ — 
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Wows ಸರ್ವಕರ್ಮಾಣಿ ಭಸ್ಗಸಾತ್‌ ಕುರುತೇ ತಥಾ ॥ ಇತಿ ॥ (4/37) 
t^ ९ ಅ 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಧಾಗವತಮ್‌ (11/19/4) — 
ತಪಸ್ತೀರ್ಥಂ ಜಪೋ ಹೋಮಃ ಪವಿತ್ರಾಣೀತರಾಣಿ ಚ। 
ನಾಲಂಕುರ್ವಂತಿ ತಾಂ ४००० ಯಾ ಜ್ಞಾನಕಲಯಾ ಕೃತಾ ॥ ಇತಿ I (ಏಕಾದಶಸ್ಕಂಧೇ) 
ತಥಾ ಹಿ ಗೀತಾ (4/36) — 
ಸರ್ವಂ ಜ್ಞಾನಪ್ಪವೇನ್ಸೆವ ವ್ರಜಿನಂ ಸಂತರಿಷ್ಠಸಿ ॥ ಇತಿ II 
तक” ०७ > 3 
ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯನಿರ್ಣಯಃ (5/27) — 
ಅಮುಕ್ತೋ ಮುಕ್ತಸಾದೃಶ್ಯಾನ್ನುಕ್ತ ಏವ ಹಿ SF Hse | 
ಕಿಮು ಮುಕ್ತಿಗತಸ್ತಸ್ಥಾಜ್ಞಾಾನಮೇವಾಧಿಕಂ ನರೇ ॥ ಇತಿ ನಾರದೀಯೇ ॥ ಇತಿ 
ತಥಾಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (3/4/8) — 
ಜ್ಞಾನಾದೇವ ಸ್ವರ್ಗೋ ಜ್ಞಾನಾದೇವಾಪವರ್ಗೋ ಜ್ಞಾನಾದೇವ ಸರ್ವೇ ಕಾಮಾಃ ಸಂಪದ್ಯಂತೇ | 
ತಥಾಪಿ ಯಥಾ ಯಥಾ ಕರ್ಮ ಕುರುತೇ ತಥಾ ತಥಾ ಧಿಕೋ ಭವತಿ ॥ ಇತಿ ಕೌಂಠರವ್ಯಶ್ರುತೇಃ || 
ಎದ್ದಾನಮೃತಮಾಪ್ನೋತಿ ನಾತ್ರ ಕಾರ್ಯಾ ವಿಚಾರಣಾ ॥ BS I (3/4/51) 
ತದ್ಯಥಾ ಪುಷ್ಕರಪಲಾಶ ಆಪೋ ನ ಶ್ಚಿಷ್ಕಂತ ಏವಮೇವಂವಿದಿ ಪಾಪಂ ಕರ್ಮ ನ ಶ್ಲಿಷ್ಯತೇ। 
ತದ್ಯಥೈಷೀಕಾತೂಲಮಗ್ಗೌ ಪ್ರೋತಂ ಪ್ರದೂಯೇತೈವಂ ಹೈವಾಸ್ಯ ಸರ್ವೇ ಪಾಪ್ಠಾನಃ। 
ಪ್ರದೂಯಂತ' ಇತಿ ತದ್ವ್ಯಪದೇಶಾತ್‌ ॥ 931 (4/1/13) 
ತಥಾ ಹಿ ಕರ್ಮನಿರ್ಣಯಮ್‌ — 
ಧ್ಯಾನಂ ತ್ವಬಿಲರರ್ಮಭ್ಯೋ ಧ್ಯಾನಾಚ್ಚ ಜ್ಞಾನಮುತ್ತಮಮ್‌ | 


ಚ "m 
ನ ಜ್ಞಾನಸದ್ಭಶಂ ಕಿಂಚಿತ್ತುರುಷಾರ್ಥಪ್ರಸಿದ್ದಯೇ ॥ ಇತಿ ಪ್ರವೃತ್ತೇ ॥ 
ಅಶೇಷಕರ್ಮಪೂಗೋಂಪಿ ನ ವಿಷ್ಣುಧ್ಯಾನಲೇಶಭಾಕ್‌ | 
ತಚ್ಚಧ್ಯಾನಂ ಹರೇರ್ಜಾನಂ ಕೋಟ್ಯಂಶಾಯ ಪೂರ್ಯತೇ ॥ ಇತಿ ಕರ್ಮವಿವೇಕೇ Il 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಧಾಗವತಮ್‌ (11/17/41) — 
ಬ್ರಾಹ್ಮಣಸ್ಯ ಚ ದೇಹೋರಯಂ ಕ್ಲುದ್ರಕಾಮಾಯ ನೇಷ್ಯತೇ। 


ಕೃಚ್ಚಾಯ ತಪಸೇ ಚೇಹ ಪ್ರೇತ್ಕ್ಯಾನಂತಸುಖಾಯ ಚ ॥ ಇತಿ II 
०” ९) 3 


ತ ತ ವ -— ಹಾ ಸಃ) 
(ಶ್ರೀ ಸಹಿತ ಏವವಿಷ್ಟುರುಪಾಸ್ಯಃ 
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ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯನಿರ್ಣ 


ಶ್ರೀಃ ಸುತುಷ್ಟಾಹರೆ CRO ಜನಯೇತ್‌ ००७०७९० BI 





ಸ್ತದ್ಧರಿತತ್ತ pe il 
ತದ್ದಕಸ್ತಮುಪಾಸ್ಕೈವ ಶ್ರಿಯಂ ಧ್ಯಾಯೀತ ನಿತ್ಯದಾ | 
ತೇನ ತುಷ್ಟಾತು ದ್ರಂ ದದ್ದಾದ್‌ ವಿಷ್ಣೋರುಪಾಸನಮ್‌ Il 
ತತಸದರ್ಶನಾನುಕ್ತಿಂ ಯಾತ್ಸಸೌ ನಾತ್ರ ಸಂಶಯಃ 
ತಥಾಂಪಿ ಸರ್ವಪರಮಾಂ ಸರ್ವದೋಷವಿವರ್ಜಿತಾಮ್‌ ॥ 
ಜ್ಞಾತ್ವಾ ಶ್ರಿಯಂ ತತ್ಪರಮಂ ತತ್ಪತಿಂ ಪುರುಷೋತ್ತಮಮ್‌ | 
ವಿಜ್ಞಾಯೋಪಾಸತೇ ನಿತ್ಯಂ ತೇ ಹಿ ಯುಕ್ತತಮಾ ಮತಾಃ II 
ಯತಃ ಕ್ಲೇಶೋತಧಿಕಸ್ತೇಷಾಂ ಪೃಥಕ್‌ ಶ್ರಿಯಮುಪಾಸತಾಮ್‌ | 
ವಿಷ್ಣುನಾ ಸಹಿತಾ ಧ್ಯಾತಾ 225% DAO ಪರಾಂ ವ್ರಜೇತ್‌ ॥ ಇತಿ ಪರಮಶ್ರತಿಃ II (12/1) 
( ಅಸದುಪಾಸನಾ ನ ಕಾರ್ಯಾ) 
ತಥಾ ಹಿ ಬೃಹದ್ಭಾಷ್ಯಮ್‌ (ಅವ್ಯಾಕೃತಬ್ರಾಹ್ಮಣೇ) -- 
ಉಪಾಸನಾಯಾಃ TOMES’ ವಿಷ್ಣೋರಾತೃತ್ಕಏವ ಚ। 
ಉಭಯತ್ರಾಪಿ ತಾತ್ಪರ್ಯಮಾತ್ಮೋಹಪಾಸಾದಿಕೇ AD? Il 
ತಸ್ಮಾದಸತ್ಯಂ ನ ಧ್ಯಾಯೇತ್ಪತ್ತತತ್ಯವತಾಂ ಯಥಾ। 
ವಿಚಾರ್ಯ ಬಹುಭಿರ್ವಾಕ್ಕೈರ್ಮತಿಮಾನ್‌ ಸ್ಪಾರ್ಥವಾಚಕ್ಕೆಃ ॥ ಇತಿ ಹರಿವಂಶೇಷು ॥ 
(ಅಧಿಕಾರಿಭೇದೇನ MAAN ICDs) 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ — 
ಕೇಷಾಂಚಿತ್‌ ಸರ್ವಗತ್ಸೇನ ಕೇಷಾಂಚಿದ್‌ ಹೃದಯೇ ಹರಿಃ | 
ಕೇಷಾಂಚಿದ್‌ ಬಹಿರೇವಾಸಾವುಪಾಸ್ಯಃ ಪುರುಷೋತ್ತಮಃ ॥' ಇತಿ ಬ್ರಾಹ್ಮೇ T 
ಅಗ್ನೌ ಕ್ರಿಯಾವತಾಂ ವಿಷ್ಣುರ್ಯೋಗಿನಾಂ ಹೃದಯೇ ಹರಿಃ I 
ಪ್ರತಿಮಾಸ್ಪಪ್ರಬುದ್ದಾನಾಂ ಸರ್ವತ್ರ ವಿದಿತಾತ್ಮನಾಮ್‌' ಇತಿ ಚ॥ $31 (1/4/31) 
ಸರ್ವೈಶ್ಚವೇದೈಃ ಪರಮೋ ಹಿ ದೇವೋ ಜಿಜ್ಞಾಸ್ಕೋತಸ್‌ೌ ನಾಲ್ಬವೇದೈಃ BAD CH । 
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ತಸ್ಮಾದೇನಂ ಸರ್ವವೇದಾನಧೀತ್ಯ ವಿಚಾರ್ಯ ಚ ७३२३००००३ ९७१०२००४२३ ॥ 
ಇತಿ ಚತುರ್ವೇದಶಿಖಾಯಾಮ್‌ ॥ (2/2/5) 
(ಪೂರ್ಣತ್ಪವಿರೋಧಿಗುಣಃ ನೋಹಾಸ್ಯಾಃ) 

ತಥಾಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (3/2/6) — 

ಗುಣೈರೇವ ಸ ತೂಪಾಸ್ಯೋ ನೈವ ದೋಷೈಃ ಕಥಂಚನ | 

ಗುಣೈರಪಿ ನ ತೂಪಾಸ್ಕೋ ಯೇ ಪೂರ್ಣತ್ಪವಿರೋಧಿನಃ Il BS ಬ್ರಹ್ಮತಂತ್ರೇ II 

ಗುಣಾನಾಂ ಸ್ಮರಣಾಶಕ್ಕ್‌ ವಿಷ್ಣೋರ್ಬ್ರಹೃತ್ತಮೇವ D II 
ನಾರಾಯಣತಂತ್ರೇ ಚ (4/1/6) — 

ಸ್ಫರ್ತವ್ಯಂ ಸತತಂ ತತ್ತು ನ ಕದಾಚಿತ್‌ ಪರಿತ್ಯಜೇತ್‌ । 

ಅತ್ರ ಸರ್ವಗುಣಾನಾಂ ಚ ಪತೋಂತರ್ಭಾವ ಇಷ್ಕತೇ॥ 

ಸ್ಟೋತ್ಪತ್ತಂಗಂ ಚ ದೇವಾನಾಂ ವಿಷ್ಲೋಶ್ಲಿಂತ್ಯಂ ಸದೈವ ತು। 

5 ಇಚ 9 ಲ 

ತೇಷಾಂ ತತ್ರ ಪ್ರವೇಶೋ ಹಿ ಮುಕ್ತಿರಿತ್ಯುಚ್ಛತೇ ಬುಧೈಃ । 

ತದಾಶ್ರಿತಾಶ್ಚತೇ ನಿತ್ಯಂ ತತಶ್ಚಿಂತ್ಯಂ ವಿಶೇಷತಃ' ಇತಿ ॥ ಇತಿ II 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (11/5/43) — 

“MOET ನಮಸ್ಕಾರೈಃ ಸ್ತುತಿಭಿರ್ಮನಸಾ ತಥಾ | 

ಯತಿಭಿಶ್ಚಾಪಿ ಸಂಪೂಜ್ಯಾ ದೇವಾ ಮೋಕ್ಷಮಿಯಾಸುಭಿಃ I 

ಮಧ್ಯೇ ವಿಷ್ಣುಮನುಸ್ಕೃತ್ಯ ನಾನ್ಯಥಾ ತು ಕಥಂಚನ Il - ಇತಿ ಸಮಾಚಾರೇ। 
ಏವಮಾದ್ಯನಂತಮಾನೈರ್ಮಾಹಾತ್ಮ ಃಜ್ಞಾನಪೂವಾ ೯ತ್ಯಂತಸುದೃಢಸರ್ವಾಧಿಕಸ್ನೇಹಶಬ್ಬಿತಭಕ್ತೆ. e- 

ರ್ಮುಕ್ರಿ; PASSA, ಸಿದ್ಧತಾ ತ್‌ ಭಕಿ; ಶ್ಚ ತತ್ಲಾಧನಮ್‌' ಇತಿ ಸಪ್ತಮಂ ಪ್ರಮೇಯಂ ಸುಸ್ನಂ 
ವೇದಿತವ್ಯಮ್‌ ॥ 


A 


8. ಅಕ್ಷಾದಿತ್ರಿತಯಂ ಪ್ರಮಾಣಮ್‌ 


(ಪ್ರಮಾಣವಿಭಾಗೇ ವಾದಿವಿಪ್ಪತಿಪತ್ತಿನಿರಾಸು) 
ನನು ‘VHA 830०9० ಪ್ರಮಾಣಮ್‌' ಇತಿ ಕಥಮ್‌? — 
ಪ್ರತ್ಯಕ್ಷಮೇಕಂ ಚಾರ್ವಾಕಾಃ ಕಣಾದಸುಗತೌ ಪುನಃ | 
ಅನುಮಾನಂ ಚ ತಚ್ಚಾಥ ಸಾಂಖ್ಯಾಃ ಶಬ್ದಂ ಚ ತೇ ಅಪಿ॥ 
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ನ್ಯಾಯ್ಕೆಕದೇಶಿನೋತ ಪ್ಯೇವಮ್‌ ಉಪಮಾನಂ ಚ ಕೇಚನ | 
ಅರ್ಥಾಪತ್ವ್ವಾ ಸಹೃತಾನಿ ಚತ್ವಾರ್ಯಾಹುಃ ಪ್ರಭಾಕರಾಃ॥ 
ಅಭಾವಷಷ್ಠಾನ್ಯೇತಾನಿ ಭಾಟಾ ಿ ವೇದಾಂತಿನಸ್ತಥಾ | 
ಸಂಭವೈತಿಹ್ಯಯುಕ್ತಾ! ನಿ ತಾನಿ ಪೌರಾಣಿಕಾ WH II’ 

ಇತಿ ವಾದಿಭಿಃ ಪ್ರಮಾಣಾನಾಂ ಬಹೂನಾಮಂಗೀಕೃತತ್ವಾದಿತಿ ಚೇತ್‌, ನ । ಪ್ರಮಾಣತ್ವೇನ ಪ್ರಮಿತಾನಾಂ 

ಯಥಾಸಂಭವಂ ತ್ರಿತಯಾಂತರ್ಭೂತತ್ವಾತ್‌ | 
( ಅನುಮಾ ಕಾಮಚಾರಿಣೇ) 

ತಥಾಹಿ ಬೃಹದಾರಣ್ಯಕಭಾಷ್ಯಮ್‌ (ಅವ್ಯಾಕೃತಬ್ರಾಹ್ಮಣೇ) — 
ಅನುಮಾಯಾ ಎರೋಧಶ್ಚೇತೃತ್ರಕ್ಷೇಣಾರ ಗಮೇನ we | 
ಸೈವಾಪ್ರಮಾಣತಾಂ ಗಚ್ಛೇದಾಗಮದ್ದಿಟ್‌ ತಥಾರಕ್ಷಣಮ್‌ ॥। ಇತಿ ವಾಯುಪ್ರೋಕ್ಷೇ I 
ನಿರ್ಣಯಸ್ತಾ ಗಮೇನೈವ ನಾನುಮಾ5 5 ಗಮವರ್ಜಿತಾ I 
ಕ್ವಚಿನ್ನಿರ್ಣೀತಿಹೇತುಃ ಸ್ಯಾದತಃ ಶಾಸ್ಟ್ರಾದ್‌ ವಿನಿರ್ಣಯಃ ಇತಿ ಭಾರತೇ ॥ ಇತಿ Il 

ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (1/1/3) — 
ಶ್ರುತಿಸಾಹಾಯ್ಯರಹಿತಮನುಮಾನಂ ನ ಕುತ್ರಚಿತ್‌ | 
ನಿಶ್ಚಯಾತ್‌ ಸಾಧಯೇದರ್ಥಂ ಪ್ರಮಾಣಾಂತರಮೇವ ಚ॥ 
ಶ್ರುತಿಸ್ಕೃತಿಸಹಾಯಂ ಯತ್‌ ಪ್ರಮಾಣಾಂತರಮುತ್ತಮಮ್‌ | 
ಪ್ರಮಾಣಪದವೀಂ ಗಚ್ಚೇನ್ನಾತ್ರ ಕಾರ್ಯಾ ವಿಚಾರಣಾ II 
ಪೂರ್ವೋತ್ತರಾವಿರೋಧೇ ತು ಕೋತತ್ರಾರ್ಥೋ5 ಭಿಮತೋ ಭವೇತ್‌ | 
ಇತ್ಯಾದ್ಯಮೂಹನಂ ತರ್ಕಃ ಶುಷ್ಕತರ್ಕಂ ತು ವರ್ಜಯೇತ್‌ ॥ ಇತ್ಯಾದಿ ಕೌರ್ಮೆೇ ಇತಿ Il 
ಸರ್ವತ್ರ DESC ಕರ್ತುಮಾಗಮಂ ಹಿ ವಿನಾರ5ನುಮಾ। 
ತಸ್ಮಾನ್ನ ಸಾ ಶಕ್ತಿಮತೀ ००७०5५ ಗಮಮುದೀಕ್ಷಿತುಮ್‌ ॥ ಇತಿ ವಾರಾಹೇ Il (1/1/3) 
ನ ಚಕ್ಬುರ್ನ ಶ್ರೋತ್ರಂ ನ ತರ್ಕೋ ನ ಸ್ಕೃತಿರ್ಮೇದಾ ಹ್ಯೇವೈನಂ ವೇದಯಂತಿ 

ಇತಿ ಭಾಲ್ಲವೇಯಶ್ರುತೇಶ್ವ ॥ ಇತಿ il (2/1/4) 


( ಯಗಾದಯಶ್ಚತ್ತಾರ1 ಮೂಲರಾಮಾಯಣಂ ಭಾರತಂ ಪಂಚರಾತ್ರಂ ಚೇತಿ ಪ್ರಮಾಣಾನಿ) 
ಜಂತ 


ತಥಾಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (2/1/5) — 


ಭವಿಷ್ಯತ್ತುರಾಣೇ 23— 
ಯಗ್ಯಜುಃಸಾಮಾಥರ್ವಾಖ್ಯಾ ಮೂಲರಾಮಾಯಣಂ ತಥಾ। 
ಭಾರತಂ ಪಂಚರಾತ್ರಂ ಚ ವೇದಾ ಇತ್ಯೇವ ಶಬ್ದಿಶಾಃ Il 
ಪುರಾಣಾನಿ ಚ ಯಾನೀಹ ವೃಷ್ಣವಾನಿ ವಿದೋ ವಿದುಃ I 
ಸ್ಪತಃಪ್ರಾಮಾಣ್ಯಮೇತೇಷಾಂ ನಾತ್ರ ಕಿಂಚಿದ್‌ ವಿಚಾರ್ಯತೇ॥ 
ಯತ್‌ ತೇಷೂಕ್ತಂ ನ ದೃಶ್ಯೇತ ಪೂರ್ವಕರ್ಮಾತ್ರ ಕಾರಣಮ್‌ I 
ನಾಪ್ರಾಮಾಣ್ಯಂ ಭವೇತ್‌ ತೇಷಾಂ ದೃಶ್ಯತೇ ಹ್ಯಧಿಕಾರತಃ II 
ಇತಃ ಪ್ರಾಮಾಣ್ಯಮನ್ಯೇಷಾಂ ನ ಸ್ಪತಸ್ತು ಕಥಂಚನ | 
ಅದೃಶ್ಯೋಕ್ಕ್‌ ತತಸ್ತೇಷಾಮ್‌ ಅಪ್ರಾಮಾಣ್ಯಂ ನ ಸಂಶಯಃ ॥ ಇತಿ II 
(ವೇದವೇದಾನುಸಾರೇಷು ವಿರೋಧೇಶ ನ್ಯಾರ್ಥಕಲ್ಪನಾ) 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (2/1/6) — 
ವೇದವೇದಾನುಸಾರೇಷು ವಿರೋಧೇs ನ್ಯಾರ್ಥಕಲನಾ | 
ಅನ್ಯೇಷಾಂ ತು ವಿರುದ್ಧಾನಾಂ ವಿಪ್ರಲಂಭೋತಥವಾ ಭ್ರಮಃ॥ ಇತಿ ಚ ಭಾಗವತತಂತ್ರೇ॥ 
ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯನಿರ್ಣಯಃ (3/42) — 
ಬಹುವಾಚಿನಾಂ ಶಬ್ದಾನಾಂ ಲಿಂಗಪ್ರಕರಣಾದಿಭಿಃ | 
ಪ್ರವೃತ್ತಿಹೇತೋಶ್ಚಾದಧಿಕ್ಕಾನ್ನಿರ್ಣಯೋ5 ರ್ಥೇಷು ಗಮ್ಯತೇ' ॥ ಇತಿ ಶಬ್ದನಿರ್ಣಯೇ || 
ತಥಾಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (2/1/27-28) — 
ನ ಯುಕ್ತಿಯೋಗಾದ್ವಾಕ್ಕಾನಿ ನಿರಾಕಾರ್ಯಾಣ್ಯಪಿ SLIT | 
ವಿರೋಧ ಏವ ವಾಕ್ಯಾನಾಂ ಯುಕ್ತಯೋ ನ ತು ಯುಕ್ತಯಃ॥ ಇತಿ ಬೃಹತ್ತಂಹಿತಾಯಾಮ್‌ || 
ಯದ್ಭಾಕ್ಯೋಕ್ತಂ ನ ತದ್ಯುಕ್ತಿವಿರೋದ್ದುಂ ಶಕ್ನುಯಾತ್‌ ಕ್ಛಚಿತ್‌ | 
ವಿರೋಧೇ ವಾಕ್ಕಯೋಃ ಕ್ವಾಪಿ ಕಿಂಚಿತ್ಪಾಹಾಯ್ಕಕಾರಣಮ್‌ ॥ ಇತಿ ಪುರುಷೋತ್ತಮತಂತ್ರೇ॥ 
(ಇತಿಹಾಸಪುರಾಣಾ ६०० ವೇದಾರ್ಥಃ ಸ್ಟುಟೋ ಭವತಿ) 
ತಥಾ ಹಿ ಗೀತಾಭಾಷ್ಯಮ್‌ (2/45) — 
ಯದಿ ವಿದ್ಯಾಚ್ಚ್ಛತುರ್ವೇದಾನ್‌ ಸಾಂಗೋಪನಿಷದಾನ್‌ ದ್ವಿಜಃ | 
ನ ಚೇತ್‌ ಪುರಾಣಂ ಸಂವಿದ್ಯಾನ್ನೆ go 7 हदु, छ ವಿಚಕ್ಷಣಃ॥' 
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ಇತಿಹಾಸಪುರಾಣಾಭ್ಯಾಂ ವೇದಂ ಸಮುಪಬ್ಬಂಹಯೇತ್‌ | 
ಬಿಭೇತ್ಕಲ್ಪಶ್ರುತಾದ್‌ ವೇದೋ ಮಾಮಯಂ ಪ್ರಚಲಿಷ್ಯತಿ ॥ ಇತಿ (ಉಪೋದ್ದಾಫೇ) I 
ವೇದೋರಖಿಲೋ ಧರ್ಮಮೂಲಂ ಸ್ಕೃತಿಶೀಲೇ ಚ ತದ್ದಿದಾಮ್‌ | 
ವೇದಪ್ರಣಿಹಿತೋ ಧರ್ಮೋ ಹ್ಯಧರ್ಮಸ್ತದ್ದಿಪರ್ಯಯಃ I! ಆತಿ II 
ತಥಾಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (2/1/16) — 
ಅನುಕಂ ०००0८३८०४३ SAAS SX ಸಿ DIJN I 
ಅತೋ ವೇದತ್ತಮೇತೇಷಾಂ ಯತಸ್ತೇ ಸರ್ವವೇದಕಾಃ॥ ಇತಿ ಸ್ಕಾಂದೇ || 
ತಥಾ ಹಿ ಬೃಹದ್ಭಾಷ್ಯಮ್‌ (ಅವ್ಯಾಕೃತಬ್ರಾಹ್ಮಣೇ) -- 
ವೇದಾಶ್ಚೈವೇತಿಹಾಸಾಶ್ಚ ಪುರಾಣಂ ಭಾಗವತಂ ತಥಾ। 
ಮೂಲಪ್ರಮಾಣಮುದ್ದಿಷ್ಟಂ ಮೀಮಾಂಸಾ ಚ ತಥೋತ್ತರಾ II 
ಏತೇಷಾಮವಿರೋಧೇ ತು ಮಾನಮನ್ಯದುದೀರಿತಮ್‌ | 
ಏತೇಷಾಂ ತು २४०८० ಯದಪ್ರಮಾಣಂ ವಿದೋ ವಿದುಃ ॥ ಇತಿ ವ್ಯಾಸಸ್ಟೃತೌ II 
ಎಷ್ಟೋಃ ಸರ್ವೋತ್ತಮತ್ವಸ್ಯ ಜ್ಞಾನಾರ್ಥಂ ಶಾಸ್ತ್ರಮಿಷ್ಯತೇ | 
ಅತಸ್ತತಾಧಕಂ ಶಾಸ್ತಂ ದುಃಶಾಸ್ತಂ ತದಿರೋಧಿ ಯತ್‌ ॥ ಇತಿ ಬ್ರಹ್ನಾಂಡೇ 
ಇ ಬ ಲಿ ಲಿ ಛಂ 
ಇತಿ Il (ಅವ್ಯಾಕೃತಬ್ರಾಹ್ಮಣೇ) 
९ ಸರ್ವೋತ್ತಮತ್ಪಂ ಚ SOS. ಮೋಕ್ಷ ಏವ ಚ। 
ರ್ಥ ಇತಿ ನಿರ್ದಿಷ್ಟ ಸರ್ವಶಾಸ್ಟ್ರಾರ್ಥನಿರ್ಣಯಾತ್‌ Il ಇತಿ ಪಾದ್ದೇ 
ಇತಿ Il (ಅವ್ಯಾಕೃತಬ್ರಾಹ್ಮಣೇ) 


ವಿಷೊ 
ಸ್ಟ್ರಾ 


ಉಕ್ತಂ ಚ ಭವಿಷ್ಯತರ್ವಣಿ — 
ಯೇನೋಕ್ತಮಾರ್ಗಮಾನತ್ತಂ ಕುತಸ್ತದಿತಿ ತಂ ವದೇತ್‌ | 
ಪ್ರತ್ಯಕ್ಷಾದೇರ್ಯದಿ ಬ್ರೂಯಾತ್‌ ತಸ್ಥಾತ್ತಂ FES ತಂ ವದೇತ್‌ ॥ 
ತತ್ಸೃತಶ್ಚೇದಾಗಮಸ್ಕ ಪ್ರಾಮಾಣ್ಯಂ ನ ಸ್ವತಃ ಕುತಃ | 
ಪರತಶ್ಚೇತ್ವಮಾಣಸ್ಯ ನ ಕಸ್ಯಾಪಿ ಸ್ಥಿತಿರ್ಭವೇತ್‌ ॥ ಇತಿ (ಅವ್ಯಾಕೃತಬ್ರಾಹ್ಮಣೇ) 
ತಥಾ ಹಿ ಮಹಾಭಾರತತಾತರ್ಯನಿರ್ಣಯಃ (1130-33) — 
ಖಯಗಾದಯಪಶ್ಚ ಚತ್ವಾರಃ ಪಂಚರಾತ್ರಂ ಚ ಭಾರತಮ್‌ | 
ಮೂಲರಾಮಾಯಣಂ ಬ್ರಹ್ಮಸೂತ್ರಂ ಮಾನಂ ಸ್ವತಃ ಸ್ಮೃತಮ್‌ I 
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ಅವಿರುದ್ದಂ ತು ಯತ್ತ್ವಸ್ಯ ಪ್ರಮಾಣಂ ತಚ್ಚ ನಾನ್ಯಥಾ | 
ಏತದ್ದಿರುದ್ದಂ ಯತ್ತು ಸ್ಯಾನ್ನ ತನ್ಮಾನಂ ಕಥಂಚನ ॥ 

ವೈಷ್ಣವಾನಿ ಪುರಾಣಾನಿ ಪಂಚರಾತ್ರಾತ್ಮಕತ್ಪತಃ | 
ಪ್ರಮಾಣಾನ್ಯೇವ ಮನ್ಹಾದ್ಯಾಃ ಸ್ಫತಯೋತಷಪ್ಯನುಕೂಲತಃ। 
ಏತೇಷು ವಿಷ್ಣೋರಾಧಿಕ್ಕಮುಚ್ಛತೇರ ನ್ಯಸ್ಯ ನ ಕ್ಚಚಿತ್‌ ॥ ಇತಿ I 

ತಥಾ ಹಿ ವಿಷ್ಣುತತ್ತ್ವವಿನಿರ್ಣಯಃ (ಪ್ರಥಮಪರಿಚ್ಛೆ ದೇ) — 

ಯಾಥಾರ್ಥ್ಯಮೇವ ಪ್ರಾಮಾಣ್ಯಂ ತನ್ನುಖ್ಯಂ ಜ್ಞಾನಶಬ್ದಯೋಃ | 

ಜ್ಞಾನಂ ಚ ದ್ವಿವಿಧಂ ಬಾಹ್ಯಂ SHOS ನುಭವಾರೂಪಕಮ್‌ ॥ 
ಬಲ್ಯೇವಾನುಭವಸ್ತತ್ರ ನಿರ್ದೋಷಂ ತ್ರಕ್ಷಜಾದಿಕಮ್‌ | 

ಅನುಪ್ರಮಾಣತಾಂ ಯಾತಿ ತಥಾಠಕ್ಷಾದಿತ್ರಯಂ ತತಃ ॥ ಇತಿ ಬ್ರಹ್ಮತರ್ಕೇ ॥ 

ತಥಾಹಿ ಬೃಹದ್ಭಾಷ್ಯಮ್‌ — 

ನ ಚ ಸಿದ್ದೇ ತಾತ್ತರ್ಯಾಭಾವೋ ವಕ್ತುಂ ಯುಕ್ತಃ । ಅಸ್ತ್ಯತ್ರ ತವ ಪಿತಾ ರಾಜೇತ್ಯಾದಿಷು ಸಿದ್ದ ಏವ 
ತಾತ್ಪರ್ಯದರ್ಶನಾತ್‌ | ನ ಚ ತತ್ರ ಕಾರ್ಯೇ ತಾತ್ಪರ್ಯಂ ಕಲ್ಲಯಿತುಂ ಯುಕ್ತಮ್‌ | ಸುಖ- 
ಸಾಧನತ್ಸವಿಜ್ಞಾನೇನೈವ ಪ್ರವೃತ್ತ್ಯುಪಪತ್ತೇಃ | ವಾಕ್ಯಸ್ಯ ಸ್ವಾರ್ಥಮಾತ್ರೇ ತಾತ್ಪರ್ಯಪರ್ಯವಸಾನಾತ್‌ | 
ಅಧಿಕಕಲ್ಪನಾಯಾಮತಶ್ರುತಕಲ್ಪನಾಪಸಕ್ತಿಃ | ಯಜೇತೇತ್ಯಾದಿಷ್ಟನಿ ಯಜನಾದೇಃ ಸುಖಸಾಧನತಾಮಾತ್ರಂ 
ಪ್ರತೀಯತೇ | ನ DWH, ಪ್ರೇರಕತಾವಾಕ್ನಮಾತ್ರಸ್ಥ ಪ್ರೇರಕತೇ ಸರ್ವೆರ್ವಿಹಿತಮನಿಷಸಾಧನಮಪಿ 
ಕ್ರಿಯೇತ | ವೃತ್ಪತ್ತಿರಪಿ ಸಿದ್ದೇ ಸಾಂಗುಲಿನಿರ್ದೇಶಾದಿನಾ ಯುಜ್ಯತೇ | ನ ಚ ಕುತ್ರಚಿತುಖಸಾಧನಂ ವಿನಾ 
ಕಾರ್ಯಾನ್ಸಿತಂ ವಿದ್ಯತೇ | ಲಿಜಾದ್ಯರ್ಥೋರಪಿ ಸುಖಸಾಧನತ್ತಮೇವ | 

ನ ಚ ಕಾರ್ಯಾನ್ವಿಶ ಏವ ತಾತ್ಸರ್ಯಮಿತೃತ್ರ ಕಿಂಚಿನ್ಮಾನಮ್‌ | 
ಸುಖಸಾಧನಮೇವೈಕಂ ನೃಣಾಂ ವೇದಃ ಪ್ರದರ್ಶಯೇತ್‌ । 
ನ ಕುರ್ವಿತಿ ನರಂ ಕ್ವಾಪಿ ಪ್ರೇರಯತ್ಯತ್ರ ಕಂಚನ ॥ 


ಸುಖಸಾಧನತಾಜ್ಞಾನಾತ್‌ ಸುಖಪ್ರಾಪ್ತ್ಯರ್ಥಮಿಚ್ಛಯಾ | 


ಇಲಿ ° 


ಪ್ರವರ್ತತೇ ತತೋ ವೇದಃ ಸಿದಸ್ಥೈವ ಪ್ರದರ್ಶಕಃ॥ 


ಎ 
ನತು ಕಾರಕತಾಂ ಕ್ವಾಪಿ ವೇದಃ ಪ್ರಾಪ್ನೋತಿ ಕಸ್ಯಚಿತ್‌ ॥ QS ಬ್ರಾಹ್ಮೇ॥ 
ಅತಸ್ತದ್ದಿರೋಧಿಕಥನಂ ಮೋಹತ ಏವ। 
ಕಾರ್ಯಾನ್ವಿಶೇ ಶಕ್ತಿರಿತಿ ವದತಾ ಸಿದ್ಧವಾಕ್ಯಾನಾಂ ಪ್ರಾಮಾಣ್ಯಮಂಗೀಕೃತಂ ಚ | ಅನ್ಯಥಾ "ವಸಂತೇ 
WHOSE ಜ್ಯೋತಿಷಾ ಯಜೇತ' ಇತ್ಯಾದೌ ವಸಂತಾದಿಲಕ್ಷಣವಾಕ್ಕ್ಯಾನಾಂ ಸ್ನಾನಾಂತರಸ್ಥಾನಾಂ ಸ್ವಾರ್ಥೇ 
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ಪ್ರಾಮಾಣ್ಯಾಭಾವಾದ್ದಸಂತಾದ್ಯಸಿದ್ದೇರ್ಯಾಗಾದ್ಯಸಿದ್ದಿಃ | "ಕಾರ್ಯಾನ್ಹಿಶೇ ಶಕ್ತಿ ಇತ್ಯುಕ್ತೇ ಕಾರ್ಯ- 
ಪದಸ್ಯ ಕಾರ್ಯಾನ್ಹಯಾಭಾವಾದಶಕ್ವ್ಯಾ ವಿಧ್ಯಾದೇರಸಿದ್ದಿಶ್ವ | ಕಾರ್ಯಪದಸ್ಯ ಸ್ಪತ ಏವ ಶಕ್ತಿರನ್ಯೇಷಾಂ 
ಕಾರ್ಯಾನ್ನಿತತ್ಸೇನೇತ್ಯಂಗೀಕಾರೇ ಕಲ್ಪನಾಗೌರವಮ್‌ । ಸ್ವಾರ್ಥೇ ಶಕ್ತಿರಿತ್ಯಂಗೀಕಾರೇ ನ ಕಶ್ಚಿದ್ದಿರೋಧಃ | 
ಕರ್ತವ್ಯತಾಮಾತ್ರೇ ವಾಕ್ಯಪ್ರಾಮಾಣ್ಯಾಂಗೀಕಾರೇ ಕರ್ಮಪ್ರಯೋಜನೇ ಪ್ರಮಾಣಾಭಾವಾತ್‌ ತತ್ರಾಪಿ 
ತಾತ್ಪರ್ಯಮಂಗೀಕರ್ತವ್ಯಮೇವೇತಿ ಸಿದ್ದಮೇವ ಸಿದ್ದೇ ತಾತ್ಪರ್ಯಮ್‌ | 
"ಚಿತ್ರಾದಿತಾರಕಾದ್ವಂದ್ವಂ ಯದಾ ಪೂರ್ಣೇಂದುಸಂಯುತಮ್‌ | ಚೈತ್ರಾದಿಮಾಸಾ QU ९००७०४ 
ಇತ್ಯಾದೌ ವಸ್ತುಯಾಥಾರ್ಥೇ Sr Ne ಚೋಭಯತ್ರ ತಾತ್ಪರ್ಯದರ್ಶನಾತ್‌ | ಉಪಾಸನಾ- 
ವಾಕ್ಶ್ಯೇಷ್ಟಪ್ಯುಪಾಸನಾಯಾಂ ವಸ್ತುಯಾಥಾರ್ಥ್ಯೇ ಚೋಭಯತ್ರ ತಾತ್ಪರ್ಯಂ ಯುಕ್ತಮ್‌ | 
-9 e -9 
ಉಪಾಸನಾಯಾಃ Foor ॐ ವಿಷ್ಣೋರಾತೃತ್ವಏವ ಚ। 
ಉಭಯತ್ರಾಪಿ ತಾತ್ಪರ್ಯಮಾತ್ಮೋಪಾಸಾದಿಕೇ Ag? Il 
ತಸ್ಮಾದಸತ್ಯಂ ನ ಧ್ಯಾಯೇದ್ದಾ $ಯೇತ್ತತತೃತಾ ಯಥಾ। 
ವಿಚಾರ್ಯ ಮತಿಮಾನಾಕ್ಸೈರ್ಬಹುಭಿಃ ಸ್ಪಾರ್ಥವಾಚಕ್ಕೆಃ ॥ ಇತಿ ಹರಿವಂಶೇಷು ॥ 
ತಸಾದಿಷ್ಟಸಾಧನಮೇವ ಸರ್ವವಾಕ್ಯಾರ್ಥಃ | ತಾರ್ಕಿಕಾಣಾಂ ತೂಕ್ತವಚನಾನಾಂ ಪ್ರಾಮಾಣ್ಯಂ 
ಸಿದ್ದಮೇವ । ಅತಸ್ತದ್ದಿರೋಧಿಕಥನಂ ಮೋಹತ ಏವ । 
ಅನುಮಾಯಾ ವಿರೋಧಶ್ನೇತ್‌ ಪ್ರತ್ಯಕ್ಷೇಣಾಗಮೇನ ವಾ। 
ಸೈವಾಪ್ರಮಾಣತಾಂ ಗಚ್ಛೇದಾಗಮದ್ದಿಟ್‌ ತಥಾರಕ್ಷಜಮ್‌ ॥ 
ತಸ್ಮಾದಾಗಮ ಏವೈಕೋ ಮಾನಾನಾಮುತ್ತಮೋತ್ತಮಃ। 
ಧರ್ಮಾರ್ಥಕಾಮಮೋಕ್ಷಾಣಾಂ ಸಾಕ್ಷಾದೇವ ಪ್ರದಾಯಕಃ Il’ 
ಇತಿ ವಾಯುಪ್ರೋಕ್ತವಚನ್ನಾನುಮಾನವಿರೋಧೋ ವಕ್ತುಂ ಯುಜ್ಯತೇ | 
ಸರ್ವತ್ರಾನಿವಾರ್ಯತ್ವಾಚ್ಚ ಪ್ರತ್ಯನುಮಾನಸ್ಯ | 
ನಿರ್ಣಯಸ್ತಾ है। 7० ನಾನುಮಾ55 ಗಮವರ್ಜಿತಾ I 
ಕ್ಷಚಿನ್ನಿರ್ಣೇತಿಹೇತುಃ Eo 3: ಶಾಸಾ ದ್ವಿನಿರ್ಣಯಃ ॥ ಇತಿ ಭಾರತೇ II 
a ಶಿ ಅ 
ನ ಚ ವೇದಾತ್ರೇತಿಹಾಸಪುರಾಣೋಕ್ತನ್ಯಾಯಂ ಪರಿತ್ಯಜ್ಯ ಯೇನ ಕೇನಚಿತ್‌ ಕ್ಲೃಪ್ತನ್ಯಾಯೋ 
ಯುಜ್ಯತೇ — 
ಅಕ್ಷಪಾದಕಣಾದೌ ಚ ಸಾಂಖ್ಯಯೋಗಾರ್ಹತಾಸ್ತಥಾ | 
ಶಿವಶಕ್ಷಿಮಹಾಯಾನಲೋಕಾಯತಪುರಃಸರಾಃ ॥ 


ಗಾಣಪತ್ಥಾಶ್ಚ DOOD ಸರ್ವೇ ಪ್ರೋಕ್ಕಾ ದುರಾಗಮಾಃ। 
० eg ಚ ಇ 
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ಖಯಗ್ಯಜುಃಸಾಮಾಥರ್ವಾಶ್ಲೇತಿಹಾಸಪುರಾಣಕ್‌ || 
ಸ್ವಾಗಮಾ ಇತಿ ಸಂಪ್ರೋಕ್ತಾ ಮೀಮಾಂಸಾ ಧರ್ಮ ಏವ ಚ ॥ ಇತಿ Doe Il 
ಪಂಚರಾತ್ರಂ ಭಾರತಂ ಚ ಮೂಲರಾಮಾಯಣಂ ತಥಾ। 
ಇತಿಹಾಸ ಇತಿ ಪ್ರೋಕ್ತೋ ಬ್ರಾಹ್ಮಾದ್ಯಂ ಚ ಪುರಾಣಕಮ್‌ ॥ ಇತಿ ಪ್ರಕಾಶಿಕಾಯಾಮ್‌ Il 
ವೇದಾಶ್ಚೈವೇತಿಹಾಸಾಶ್ಚ ಪುರಾಣಂ ಭಾಗವತಂ ತಥಾ। 
ಮೂಲಪ್ರಮಾಣಮುದ್ದಿಷ್ಟಂ ಮೀಮಾಂಸಾ ಚ ತಥೋತ್ತರಾ Il 
ಏತೇಷಾಮವಿರೋಧೇ ತು ಮಾನಮನ್ಯದುದೀರಿತಮ್‌ | 
ಏತೇಷಾಂ ತು ವಿರುದ್ದಂ ಯದಪ್ರಮಾಣಂ ವಿದೋ ವಿದುಃ ॥ ಇತಿ ವ್ಯಾಸಸ್ಟೃತೌ ॥ 
ಎಷ್ಟೋಃ ಸರ್ವೋತ್ತಮತ್ವಸ್ಯ ಜ್ಞಾನಾರ್ಥಂ ಶಾಸ್ತ್ರಮಿಷ್ಯತೇ | 
ಅತಸ್ತತಾಧಕಂ ಶಾಸ್ತಂ ದುಃಶಾಸ್ತಂ ತದಿರೋಧಿ ಯತ್‌ ॥ ಇತಿ ಬ್ರಹ್ನಾಂಡೇ II 
೨ ಬ ಅ ಅ E & 
ವಿಷ್ಣೋಃ ಸರ್ವೋತ್ತಮತ್ಪಂ ಚ ತದ್ಧಕ್ತಾ 5 ಮೋಕ್ಷ ಏವ ಚ। 
ಶಾಸಾರ್ಥ ಇತಿ ನಿರ್ದಿಷಃ ಸರ್ವಶಾಸಾರ್ಥನಿರ್ಣಯಾತ್‌ ॥ ಇತಿ ಪಾದೇ। 
ಅ ಲ 2 & 
ನ ಚಾಗಮಸ್ಕಾಪ್ರಾಮಾಣ್ಯಂ ವಕ್ತುಂ ಯುಕ್ತಂ ತತ್ವಮಾಣಾಭಾವಾತ್‌ | ಸ್ವತಃ ಪ್ರಾಮಾಣ್ಯಾಚ್ಚ | 
2o ಹೆ eJ 5 t 
ತದನಂಗೀಕಾರೇ ಚಾನವಸ್ಥಾನಾತ್‌ | ಆಗಮಪ್ರಾಮಾಣ್ಯಸಾಧಕಾನುಮಾನಾದೇರಪ್ಯಾಗಮವದ- 
ಪ್ರಾಮಾಣ್ಯಪ್ರಾಪ್ಟೇಶ್ವ। ವಿಶೇಷಪ್ರಮಾಣಾಭಾವಾತ್‌ । ಸ್ವೀಕೃತತ್ವಾಚ್ಚತೈರಪಿ ಸ್ವಾಗಮಪ್ರಾಮಾಣ್ಯಸ್ಯ । ನ 
ಹ್ಯನುಮಾನಾದಿನಾ ಸಪ್ತಮಲಧಾರಣಚೈತ್ಯವಂದನಾದೇಃ ಸ್ಪರ್ಗಸಾಧನತ್ಸಂ ಜ್ಞಾತುಂ ಶಕ್ಕಮ್‌ | ನಚ ಪ್ರ 
ತ್ಯಕ್ಷಮಾತ್ರಪ್ರಾಮಾಣ್ಯವಾದಿನಸ್ತತ್ತಿದ್ದಮಾಗಮಾಪ್ರಾಮಾಣ್ಯಮ್‌ | ಅತಸ್ತೇಷಾಂ ಪ್ರತ್ಯಕ್ಷವದನು- 
ಮಾನವಚ್ಛಾಜೀಕರ್ತವ್ಯಮಾಗಮಪ್ರಾಮಾಣ್ಯಮ್‌ | 
a N Dy 2 ಶೆ 
ಉಕ್ತಂ ಚ ಭವಿಷ್ಯತ್ತರ್ವಣಿ 
ಯೇನೋಕ್ತಮಾಗಮಾಮಾತ್ರಂ ಕುತಸ್ತದಿತಿ ತಂ ವದೇತ್‌ | 
ಪ್ರತ್ಯಕ್ಷಾದೇರ್ಯದಿ ಬ್ರೂಯಾತ್‌ ತಸ್ಥಾತ್ತಂ र ತಂ ವದೇತ್‌ ॥ 
ತತ್ಸೃತಶ್ಚೇದಾಗಮಸ್ಕ್ಯ ಪ್ರಾಮಾಣ್ಯಂ ನ ಸ್ವತಃ ಕುತಃ | 
ಪರತಶ್ಲೇತ್‌ ಪ್ರಮಾಣಸ್ಥ ನ ಕಸ್ಥಾಪಿ ಸಿತಿರ್ಭವೇತ್‌ Il 
ಚ D) o 
ಅಂಗೀಕೃತಂ ಚ ಪ್ರಾಮಾಣ್ಯಂ ಸರ್ವೈರಷ್ಯಾಗಮಸ್ಯ D । 
ಯತಃ ಸ್ವಪಕ್ಷಪ್ರಾಮಾಣ್ಯಂ ವಿರೋಧೇತಪ್ಯಕ್ಷಜಾದಿನಾ II 
ಅಂಗೀಕುರ್ವಂತಿ ತತಕಃ ಪ್ರತ್ನಕಾದಿವಿರೋಧಕ:ಃ। 
ಉಲ 5 
ಶೂನ್ಯತಾ ಕ್ಷಣಿಕತು ಚ ಜ್ಞಾನಮಾತ್ರತ್ವಮೇವ ಚ II 
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ಭಾವಾಭಾವಾತ್ಮತಾ ಸಾಕಂ ಶರೀರಾತ್ಮತ್ತ್ಮಮೇವ ಚ। 

ಪ್ರತ್ಯಕ್ಷೇಣ ವಿರುಧ್ಯಂತೇ ಮದ್ದೇಹ ಇತಿ ದರ್ಶನಾತ್‌ ॥ 
ಭಾವರೂಪಸ್ಥಿರತ್ವಾದೇರ್ಜ್ಜಾನಾದ್ಧೇದಸ್ಯ ದರ್ಶನಾತ್‌ | 
ದೇಹಭೇದೋ ಯದ್ಯಮುಖ್ಯೋ ದೇಪೈಕ್ಕೇ ಮುಖ್ಯತಾ ಕುತಃ II 
ಜಾತಿಸ್ಕೃತಿಪ್ರಮಾಣಾಚ್ಚನ ಯುಕ್ತಾ ದೇಹರೂಪತಾ। 
ಅನುಷ್ಕಾಯ ಚ ಶಾಸ್ತ್ರಾ ರ್ಥಂ ಫಲಭೋಗಸ್ಯ ದರ್ಶನಾತ್‌ Il 
ಪ್ರತ್ಯಕ್ಷಾದೇರ್ವಿರುದ್ಧತ್ವಾತ್‌ ಸೌಗತಾದ್ಯಾ ದುರಾಗಮಾಃ। 
ಬಹ್ಮಾಗಮವಿರೋಧಾಚ್ಚ ದುಷ್ನತ್ತಂ ತೇಷು ಸಂಸ್ಥಿತಮ್‌ || 
ಪ್ರಾಮಾಣ್ಯಂ ಸ್ವೀಕೃತಂ ಯೈಸ್ತು ವೇದಾನಾಮಾಗಮಾ ಹಿತೇ। 
ಶತಕೋಟ್ಯಃ ಪಂಚರಾತ್ರಂ ಪುರಾಣಂ ತಾವದೇವ ಚ॥ 

ರಾಮಸ್ಯ ಚರಿತಂ ತಾವತ್ತಾವದನ್ಯಚ್ಚಸರ್ವಶಃ। 

ಅನಂತಾಶ್ಚ ತಥಾ ವೇದಾಃ ಸಾಂಗೋಪಾಂಗಾಶ್ಚ ಸರ್ವಶಃ Il 
ಸರ್ವಾಧಿಕ್ಯಂ ಯತ್ರ ವಿಷ್ನೋಸ್ತಾತ್ತರ್ಯಾತ್‌ ಸಮುದೀರ್ಯತೇ। 
ವಿಂಶದೇವ ಸಹಸ್ರಾಣಿ ಶ್ಲೋಕಾನಾಂ ಸಮುದೀರಿತಮ್‌ ॥ 
ಬಾರ್ಹಸ್ಪತ್ಯಂ ತಥಾ ಬೌದ್ಧಂ ಭಾವಾಭಾವಮತಂ ತಥಾ। 
ಶಿವಶಕ್ತ್ಯಾದಿಕಂ ಯಚ್ಚಕಿಂಚಿತ್‌ ಪ್ರಾಮಾಣ್ಯಸಂಯುತಮ್‌ ॥ 
ತ್ರಿಂಶತ್ಕೋಟ್ಯೇವ ತತರ್ವಮತೋ ಮಾನಂ ನ ತತ್ಪೃತಮ್‌ | 
ಬಹುಮಾನವಿರುದ್ದಂ ಯನ್ನ ತನ್ಮಾನಂ ವಿದೋ ವಿದುಃ II 
ಗುಣಸಾಮ್ಯೇತಪಿ ಕಿಮುತ ಗುಣಾಧಿಕವಿರೋಧಿ ಯತ್‌ | 
ಯಥಾ ಬಹೂನಾಂ ಜ್ಞಾನಾನಾಂ ಸಮಾನಾಂ ಗುಣತೋತಪಿ ಚ॥ 
२८०९८, ९४० ತು ಯಜ್ಞ್ವಾನಂ ನ ಮಾನತ್ಪಂ ಗಮಿಷ್ಯತಿ | 
ಪ್ರತ್ಯಕ್ಷಾದೌ ಹಿ ಬಹುಭಿಃ ಸಮೈರೇಕಮಪೋದ್ಯತೇ Il 

ತಸ್ಮಾದ್‌ ವೇದಾಃ ಪ್ರಮಾಣಂ ಸ್ಯುರ್ಬಾಹುಲ್ಯಾದೇವ ಕಿಂ ಪುನಃ | 
ಅದೋಷತ್ಥ್ವಾದ್‌ 7008०८३ MI ಬಲವತ್ಕಾರ್ಯಸಾಧನಾತ್‌ I 
ವೇದೋಕ್ಷಕಮಯುಕ್ತಾನಾಂ ತಥಾ ಸಿದ್ದಿಮತಾಮಪಿ। 
ವೇದಬಾಹ್ಯಕ್ರಿಯಾಯೋಗಾನ್ನ ಬಾಧಃ ಕ್ವಾಪಿ ದೃಶ್ಯತೇ Il 
ವೇದೋಕ್ಷಕಮಸಿದ್ದಾನಾಂ ನ ಬಾಧ್ಯಂ ದೃಶ್ಯತೇ ಕ್ಚಚಿತ್‌ | 
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ಅಸಾಧ್ಯಂ ವಾ ತತೋ ವೇದಾಃ ಪ್ರಾಮಾಣ್ಯಂ ನಿಶ್ಚಯಾದ್‌ ಗತಾ? ಇತಿ । ಇತಿ ಚ 
""ಪ್ರತ್ಯಕ್ಷಮನುಮಾನಂ ಚ ವಾಕ್ಯಂ ಚೇತಿ ತ್ರಿಧಾ ಪ್ರಮಾ। 
ಉಪಮಾದ್ಯಂ ಪ್ರಮಾಣಂ ಯದೇತೇಷ್ಟಂತರ್ಗತಂ ಹಿ ತತ್‌ ॥ 
ನಿರ್ದೋಷೇಂದ್ರಿಯಸಂಯೋಗಃ ಪ್ರತ್ಯಕ್ಷಮಿತಿ ಗೀಯತೇ। 
ನಿರ್ದೋಷಯುಕ್ತಿರನುಮಾ ತಾದೃಶೋಕ್ತಿಸ್ತಥಾ55 ಗಮಃ || 
ಮಾನಂ ಚೈವ ವಿಶೇಷೇಣ ನಿರ್ದೋಷಜ್ಞಾನಸಾಧನಮ್‌ | 
ಅರ್ಥಾಪತ್ತಿಶ್ಚೋಪಮಾ ಚ ಸಂಭವಾದ್ಯನುಮೈವ ತು॥ 
ದುಃಖಾದ್ಯಭಾವಃ ಪ್ರತ್ಯಕ್ಷಂ ಬಾಹ್ಯಗಶ್ವಾನುಮಾ ಸ್ಮೃತಾ I 
ಯೋಗ್ಯಸ್ಕಾನುಪಲಬ್ಬ್ಯಾಖ್ಯಾ ಯುಕ್ತಿರೇವ ಹಿ ಬಾಹ್ಯಗಾ II 
ಮನಸಃ ಸಂಪ್ರಯೋಗೋ ಯೋ ದುಃಖಾದಿರಹಿತಾತ್ಮನಿ | 
ಅಭಾವರೂಪಂ ಪ್ರತ್ಯಕ್ಷಂ ಮನಶ್ಚದ್ವಿವಿಧಂ ಮತಮ್‌ ॥ 
ಚೇತನಂ ಚ ಜಡಂ ಚೇತಿ ಚಕ್ಬುರಾದ್ಯಂ ತಥೈವ ಚ। 

ಚೇತನಂ ತ್ಲಿಂದ್ರಿಯಂ ಹ್ಯಾತ್ಮಸ್ಮರೂಪಾನ್ನಾಪರಂ ಸ್ಮೃತಮ್‌ Il 
ಮುಕ್ತಾನಾಂ ಚೇತನಂ ತ್ವೇವ ಬದ್ದಾನಾಮುಭಯಂ ತಥಾ। 
ಸ್ವರೂಪೇಣಾಪಿ ಸಂಯೋಗಃ ಸ್ವರೂಪಸ್ಕೈವ ಯುಜ್ಯತೇ॥ 


ಛಂ 
ಯಥಾರ ಸ್ಯ ಸಂಯೋಗಸ್ತ 25३ 2९6 २३.८5२ | 
OSA, ಚ ಪ್ರಕಾಶಸ್ಯ ನ ಭೇದಃ ಕಶ್ಲಿದಿಷ್ಯತೇ II 


ವಿಶೇಷೋ ನಾಮ ವಿಜ್ಞೇಯೋ ವಿಶೇಷಾದ್‌ ದೃಷ್ಟಿಗೋಚರಃ | 
ವಿಷ್ನೋರೇವ ಸ್ವರೂಪಾಣಾಂ ತದ್ಗುಣಾನಾಂ ತಥೈವ ಚ॥ 
ತಸ್ಕೈವ ಶಿರಆದೀನಾಂ ನೈವ ಭೇದೋಶಸ್ತಿ ಕಶ್ಚನ | 
७९४९०९5 ವಿಶೇಷೇಣ ವ್ಯವಹಾರಃ ಪೃಥಗ್‌ ಭವೇತ್‌ ॥ 
ಎಷ್ಟೋರ್ಜಡೇನ ಜೀವೈಶ್ಚ ಭೇದ ಏವ ಶ್ರಿಯಾ ತಥಾ। 
ಎಷ್ಟೋಃ ಕ್ರಿಯಾಶ್ಚ ಯಾಃ ಕಶ್ಲಿದಭೇದಸ್ವೈರಪಿ ಧ್ರುವಃ ॥ 
ಕಾದಾಚಿತೃತ್ವಮಪ್ಯಾಸಾಂ ವಿಶೇಷೇಣೈವ ಯುಜ್ಯತೇ। 

ಏವಂ ವಿಮುಕ್ತಜೀವಾನಾಂ EPA AM SH I 
ಸ್ಟಕ್ರಿಯಾಭಿಸ್ಪಥೈವೈಕ್ಯಂ ನಿತ್ಯಂ ಸ್ವಾವಯವೈರಪಿ | 


e ೀದಸು o ನಸು, A 
४९००४४९०७७ ಬದಾನಾಂ ಗುಣೆಃ ಸ್ನೈಃ ಕರ್ಮಭಿಸಥಾ Il 
ಪ್‌ Q 9 æ » 
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ಅಂಶಾಂಶಿನೋರ್ಗುಣಸ್ಯಾಪಿ ಗುಣಿನಃ ಕರ್ಮ ತದ್ದತೋಃ। 
ಕಾರ್ಯೋಪಾದಾನಯೋಶ್ಚೈವ ವ್ಯಕ್ತಿಸಾಮಾನ್ಯಯೋರಪಿ Il 
ಭೇದಾಭೇದಃ ಸಮುದ್ಧಿಷೊ 90 ವಿನಾಶೋ ಯತ್ರ az 3e 
ERP DISS ತಯೋರೇಕಸ್ಯ ಕಸ್ಯಚಿತ್‌ I 
ಅವಿನಾಭಾವನಿಯಮೋ ಯತ್ರಾಭೇದಸ್ತು ತತ್ರ ಹಿ। 
ಅಭೇದಶ್ಚ ಸ್ವಭಿನ್ನೇನ ಭೇದಾಭೇದಸ್ತು ತತ್ರ ಚ॥ 
ಭೇದಾಭೇದೋ ನತು Sj ವಿಷ್ನೋರಸ್ತಿ ಕದಾಚನ। 
ಭೇದ ಏವತು ಜೀವಾದ್ಯೈಃ ಕೇವಲಾಭೇದ ಆತ್ಮನಿ || 
(ರೂಪಮೇವ ದ್ವಿಧಂ ತಚ್ಚಯಾವದ್ದಸ್ತು ಚ ಖಂಡಿತಮ್‌ I 
ಖಂಡಿತೇ ಭೇದ ಐಕ್ಕಂಚ ಯಾವದ್ದಸ್ತುನ ಭೇದವತ್‌ ॥ 
ಖಂಡಿತಂ ರೂಪಮೇವಾತ್ರ ವಿಕಾರೋಪಪಿ ವಿಕಾರಿಣಃ। 
ಕಾರ್ಯಕಾರಣಯೋಶ್ಲೆವ ತಥೈವ ಗುಣತದ್ದತಶೋಃ || 
ಕ್ರಿಯಾಕ್ರಿಯಾವತೋಸ್ತದ್ದತ್‌ ತಥಾ ಜಾತಿವಿಶೇಷಯೋಃ। 


ಎಶಿಷ್ಟಶುದ್ಧಯೋಶ್ನೈವ ತಥೈವಾಂಶಾಂಶಿನೋರಪಿ Il --- ಇತಿ ತತ್ಪವಿವೇಕೇ) 
ಸ್ವರೂಪೇಷು ವಿಶೇಷೋ ಯಃ ಸ್ವರೂಪಂ SA, 540९5 ॐ 30 | 


ಕ್ರಿಯಾಣಾಂ ಚ ನ ನಾಶೋತಸ್ತಿ ತಚ್ಛಕ್ಷೇಃ ಪೂರ್ವಕಾಲತಃ ॥ 
ವಿಶೇಷ ಏಮೋಷರತಿಃ ಕ್ರಿಯಾಯಾಃ ಸಮುದೀರಿತಾ I 
ವಿಶೇಷಸ್ಯ ವಿಶೇಷೋತ5ನ್ಯೋ ನ ಚೈವಾಸ್ತಿ ಕಥಂಚನ II 
ಸ್ವಸ್ಯಾಪಿ ತು ವಿಶೇಷಶ್ಚ ಸ್ವಯಮೇವ ಭವಿಷ್ಯತಿ | 

ಯಥಾ ಜನೇರ್ಜನಿರ್ನಾನ್ಯಾ ತಸ್ಯಾ ವಸ್ತುಜನಿರ್ಜನಿಃ ॥ 
ತಥಾಪಿತು ಜನಿತ್ವಾತ್ಸಾ ASO ವಸ್ತುನ ಆನಯೇತ್‌ | 
ಏವಮೇವ ವಿಶೇಷೋ5ಸ್‌ೌ ವಿಶೇಷಾಂತರವರ್ಜಿತಃ Il 
ಕರೋತಿ ನ ಕರೋತೀತಿ ವಿಶೇಷವ್ಯವಹಾರಕೃತ್‌ | 
ವ್ಯಕ್ತಿಭಾವಂ ಗತಾಯಾತು ಕರೋತೀತಿ ಸ್ವರೂಪಿಣೀ || 
ಶಕ್ತಿರೂಪಸ್ಥಿತಾ ಸೈವ ಕ್ರಿಯಾ ಶಕ್ತಿರಿತೀರ್ಯತೇ | 

ಸಾ ಚ ವ್ಯಕ್ತಿಸ್ತು ಜನಿವತ್‌ ಕ್ರಿಯಾಯಾ ರೂಪಮೇವ ತು॥ 


ತಥಾಪಿ ತು ವಿಶೇಷೇಣ ಸ್ವರೂಪೇಣ ವಿಶೇಷಿಣೀ | 
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ಜನೇರ್ಜನಿವದೇವಾಸ್‌ ಜ್ಞಾತವ್ಯಾ ವ್ಯತಿರೇಕತಃ ॥ 
ಏವಂ ಮುಕ್ತತ್ರಿಯಾ ನಿತ್ಯಾ ನಾನ್ಯೇಷಾಂ ಭ್ರಾಂತಿಸಂಭವಾತ್‌ | 
ಮುಕ್ತಾವುಚ್ಚೇದತಶ್ಚೆ MS ನಿಃಶೇಷೇಣಾಖಿಲಸ್ಯ ಚ II 
ನೈವಂ ಮುಕ್ತಕ್ತಿಯಾಯಾಸ್ತು ತಸ್ಯಾಶ್ಚ ಪುನರುದ್ಧವಾತ್‌ | 
ಅಮುಕ್ತಾನಾಂ ಕ್ರಿಯಾಯಾಶ್ವ ಮುಕ್ತಾವಪಿ ಸಮಾಸ್ಥಿತಾಃ I 
ಅಭಿನ್ನಾ ಇತಿ ತಾ ಜ್ಞೇಯಾ ಅಭಿವ್ಯಕ್ತೇಃ ಪುನಃ ಪುನಃ । 
ಚಿಂತನಾದಿಕ್ರಿಯಾಣಾಂ ತು ಮುಕ್ತಾವುಚ್ಚೇದತಃ ಸದಾ Il 
ಕಿಂ ಮಯಾ ಕಾರ್ಯಮಾದೀನಾಂ ಭೇದಾಭೇದ ಉದೀರಿತಃ। 
ಅಚೇತನೇಷ್ಟಸ್ಪತಂತ್ರಾಃ ಕ್ರಿಯಾ ಯಸ್ಕಾತ್‌ 2८,४५ D II 
ಭೇದಾಭೇದಸ್ತತೋ ಜ್ಞೇಯಃ ಸರ್ವತ್ರ ನಿಯಮೇನ ತು। 
ಈಶ್ವರಃ ಪ್ರಕೃತಿರ್ಜೀವೋ ಜಡಂ ಚೇತಿ ಚತುಷ್ಟಯಮ್‌ ॥ 
ಪದಾರ್ಥಾನಾಂ ಸಮುದ್ದಿಷ್ಟಂ ತತ್ರೇಶೋ ವಿಷ್ಣುರುಚ್ಛತೇ ॥ ಇತ್ಯಾದಿ ಬ್ರಹ್ಮತರ್ಕೇ ॥ 
ಏವಮಾದಿಶ್ರುತಿಸ್ಮೃತಿಭಿಃ ಪ್ರತ್ಯಕ್ಷಾನುಮಾನಾಗಮಾನಾಂ ಪ್ರಮಾಣತ್ವಸಿದ್ದೇಃ ""ಅಕ್ಷಾದಿತ್ರಿತಿಯಂ 
ಪ್ರಮಾಣಮ್‌' ಇತಿ ಯದುಕ್ತಂ ತತುಷ್ಠು ॥ 
9. ಅಖಲಾಮ್ನಾಯೈಕವೇದ್ಯೋ ಹರಿಃ 


(ಬ್ರಹ್ಮ ಶಬ್ದಾವಾಚ್ಕಂ ನ) 
ನನು "ಅಖಿಲಾಮ್ನಾಯೈಕವೇದ್ಯೋ ಹರಿ? ಇತಿ ಯದುಕ್ತಂ ತಚ್ಚಿಂತ್ಯಮ್‌ | "ಯತೋ ವಾಚೋ 
ನಿವರ್ತಂತೇ ಅಪ್ರಾಪ್ಯಮನಸಾ ಸಹ', "ಅಶಬ್ದಮಸರ್ಶಮರೂಪಮವ್ಯಯಂ ತಥಾ5ರಸಂ 
ನಿತ್ಯಮಗಂಧವಚ್ಚ ಯತ್‌' "ಅವಚನೇನೈವ ಪ್ರೋವಾಚ', "ಯದ್ವಾಚಾಠ ನಭ್ಯುದಿತಂ ಯೇನ 
ವಾಗಭ್ಯುದ್ಯತೇ', "ಯಚ್ಛೋತ್ರೇಣ ನ ಶೃಣೋತಿ ಯೇನ ಶ್ರೋತ್ರಮಿದಂ ಶ್ರುತಮ್‌' ಇತ್ಯಾದಿನಾ 
ಅಶಾಬ್ದತ್ತಶ್ರವಣಾದಿತಿ ಚೇತ್‌, ನ। 
( ಸ್ವಾತಂತ್ರಾ "d ಸರ್ವಕರ್ತ್ವತ್ವಾತ್‌ ಸರ್ವಾಂತರ್ಯಾಮಿತಯಾ ಎಷ್ಟೂ e ಸರ್ವಶಬ್ದಾ ಭಿಧೇಯಾ) 
ತಥಾಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (4/8/45) — 
ಸರ್ವಶಬ್ದಾಭಿಧೇಯತ್ಪಂ ಸರ್ವಾಂತರ್ಯಾಮಿಕತ್ವತಃ | 
ನ ತು ಸರ್ವಸ್ವರೂಪತ್ವಾತ್‌ ಸರ್ವಭಿನ್ನೋ ಯತೋ ಹರಿಃ ॥ ಇತಿ ಮಾತ್ಸ್ಯೇ॥ 


ತಥಾ ಹಿ ಗೀತಾಭಾಷ್ಯಮ್‌ — 
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ಅಪೌರುಷೇಯವೇದೇಷು ವಿಷ್ಣುವೇದೇಷು ಚೈವ ಹಿ। 

ಸರ್ವತ್ರ ಯೇ ಗುಣಾಃ ಪ್ರೋಕ್ವಾಃ ಸಂಪ್ರದಾಯಾಗತಾಶ್ಚಯೇ ॥ ಇತಿ ಗಾರುಡೇ ॥ (3/42) 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (11/16/12) — 

ವರ್ಣೇಶಾನಿ ಪದಾನ್ಯಾಹುಃ ಪಾದಾಶ್ಚಾಪಿ ತದೀಶರಾಃ | 

ಪಾದಾನಾಮೀಶ್ಲರೋತ ರ್ಧಚಂ ತದೀಶಾ ಯಚ ಏವತು॥ 

ಯಚಾಮಧೀಶಾ ವರ್ಗಾಶ್ಚ ತೇಷಾಂ ಸೂಕ್ತಮಧೀಶ್ಚರಮ್‌ | 

ಸೂಕ್ತಾಧೀಶಾಸ್ತಥಾ5 ಧ್ಯಾಯಾಸ್ತದಧೀಶಾಸ್ತಥಾ5 ಷ್ಠಕಾಃ || 

ತದಧೀಶಾಸ್ತಥಾ ಶಾಖಾ ವೇದಾಶ್ಚಾಖಿ ತದೀಶ್ದರಾಃ | 

ವೇದಾನಾಮೀಶ್ಟರಾ ವಾಚ್ಯಾ ವಾಚ್ಯಾನಾಮೀಶ್ಚರೋ ಹರಿಃ | 

ನ ಹರೇರೀಶ್ಚರಃ ಕಶ್ಚಿತ್‌ ಕದಾಚಿತ್‌ ಕ್ವಾಪಿ ವಿದ್ಯತೇ ॥ ಇತಿ ಚ Il 
ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯನಿರ್ಣಯಃ (9/19) — 

ತತ್ತತ್ತದಾರ್ಥಭಿನ್ನೋತಪಿ ತತ್ತನ್ನಾಮೈವ ಸೋತ ಚ್ಯುತಃ । 

ಸ್ವಾತಂತ್ರ್ಯಾತ್‌ ಸರ್ವಕರ್ತೃತ್ವಾತ್‌ ಗುಣಾನಂತ್ಯಾಚ್ಚ ಕೇವಲಮ್‌ ॥ ಇತಿ ಚ॥ 
ತಥಾ ಹಿ ಆಥರ್ವಣೋಪನಿಷದ್ಭಾಷ್ಯಮ್‌ — 

ಸರ್ವೇ ವೇದಾ ಯತ್ಪದಮಾಮನಂತಿ ತಪಾಂಸಿ ಸರ್ವಾಣಿ ಚ ಯದ್ದದಂತಿ | 

ಯದಿಚ್ಚಂತೋ ಬ್ರಹ್ಮಚರ್ಯಂ ಚರಂತಿ ತತ್ತೇ ಪದಂ ಸಂಗ್ರಹೇಣ ಪ್ರವಕ್ಷ್ಯೇ। 


eJ 


ವೆ GE BF ४०००३०९३२ ವೇದೊ ವೇದಾಂತಕೃದ್ಧೇದವಿದೇವ ಚಾಹಮ್‌ ॥ ಇತಿ ಚ ಭಾರತೇ II 


ತಥಾಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (1/1/5) — 
ಅಪ್ರಸಿದ್ದೇರವಾಚ್ಯಂ ತದ್ವಾಚ್ಯಂ ಸರ್ವಾಗಮೋಕ್ತಿತಃ | 
ಅತರ್ಕ್ಣಂ उ३, 5२०९९०३३० ಜ್ಲೇಯಮೇವಂ ಪರಂ Xj SHI ॥ ಇತಿ ಗಾರುಡೇ ॥ ಇತಿ 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ — 
ದುರ್ದುಃಖಮಿತಿ ವಿಜ್ಞೇಯಂ ಖಂ ಸುಖಂ ಚ ತಯೋರ್ಯತಃ। 
ಪ್ರದಾತಾ ಪರಮೋ ವಿಷ್ಣುಸ್ತಸ್ನಾದ್‌ ದುಃಖಾದಿನಾಮವಾನ್‌ ॥ ಇತಿ ಹರಿವಂಶೇ ॥। (3/29/35) 
ವಿಧ್ಯಾದೀನಾಂ ನಿಯಂತಾ ಯಃ ಪೂಜ್ಯಃ ಪ್ರಾಪ್ಯಶ್ವ ತದ್ದತಾಮ್‌ | 
ಇತ್ಯಾದಿಸ್ತುತಿರೂಪೇಣ ವಿಧ್ಯಾದಿಶ್ರುತಯೋಪಪಿತು। 
ಹರಿಂ ವದಂತಿ ಸರ್ವೇಷಾಂ ತನ್ನಾಮತ್ನಾದಥಾಪಿ ಚ॥ ಇತಿ ಶ್ರುತಿನಿರ್ಣಯೇ ॥ (10/94/15) 
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ಬ್ರಹ್ನೇಶೇಂದ್ರಾದಿಸನ್ನಾಮ್ನಾಂ ಯೇ5ರ್ಥಭೂತಾ ಗುಣಾ ಮತಾಃ। 
ಪೂರ್ತೀದಾತೃತ್ನದಷ್ಟೃತ್ವಪ್ರಮುಖಾಸ್ತೇ ಹರೇಃ ಸದಾ । 
ಅತಸ್ತು ಸರ್ವನಾಮಾಠಸೌ ಸರ್ವಕರ್ತಾ ಚ ಕೇಶವಃ ॥ ಇತಿ ಪಾದ್ದೇ I (10/94/32) 
ಸ್ವಾತಂತ್ರ್ಯಾದವರತ್ಪಂ ಚ ಪರಸ್ಕಾಪಿ ಪ್ರಯುಜ್ಯತೇ। 
ಸ್ಥಿತಸ್ಯಾಪಿ ಯಥಾ ರಾಜ್ಯಃ ಸ್ವಾನಾಂ ಜಯಪರಾಜಯೌ ॥ ಇತಿ ಪಾದ್ಧೇ॥ (3/21/52) 
ಸತ್ತ್ಯಾದಿನಾಮ ವಿಷ್ಣೋರ್ಹಿ 8352008 ಕೇವಲಮ್‌ | 
ಜೀವಸ್ಥೈವ ತನ್ನಾಮ ಜೀವಾದೇರುಪಚಾರತಃ॥ ಇತಿ ಚ॥ (11/16/37) 
ತಥಾಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (1/1/1) — 
ವೇದೇ ರಾಮಾಯಣೇ ಚೈವ ಪುರಾಣೇ ಭಾರತೇ ತಥಾ। 
ಆದಾವಂತೇ ಚ ಮಧ್ಯೇ ಚ ವಿಷ್ಣುಃ ಸರ್ವತ್ರ ಗೀಯತೇ ॥ ಇತಿ ಹರಿವಂಶೇಷು II 
ತಥಾ ಹಿ ಶ್ರೀಮದ್ಧಾಗವತಮ್‌ (2/5/15) — 
ನಾರಾಯಣಪರಾ ವೇದಾ ದೇವಾ ನಾರಾಯಣಾಂಗಜಾಃ। 
ನಾರಾಯಣಪರಾ ಲೋಕಾ ನಾರಾಯಣಪರಾ ಮಖಾಃ॥ 
ತಥಾ ಹಿ ಮಹೈತರೇಯೋಪನಿಷದ್ಧಾಷ್ಯಮ್‌ — 
ರೂಪಶೆ ವ ಪುಂರೂಪೋ ಯಸಾನಾರಾಯಣಃ AB: | 
ಪುಮಾಂಸ್ಲೀ ವೇತಿ ವಾಚ್ಲೋರತೋ ವೈಲಕಣ್ಣಾನ ಚೋಚ್ಚತೇ II 
ವಿಷ್ಣೋರ್ನಪುಂಸಕಾಕಾರೋ ನೈೆವಾಸ್ತಿ ವಚನಂ ಪ್ರಭೋಃ। 


L (2४ 


ತಥಾ$ಷ್ಯರಾಗಾಕೃಷ್ಠತ್ಲಾತ್ತಚ್ಛಬ್ಬೈರಪಿ ಕಥ್ಯತೇ II ಅತಿ ಗಾರುಡೇ। (2/2) 
ಆತ್ಮಬ್ರಹ್ಮಾದಯಃ ಶಬ್ದಾಸ್ತಮೃತೇ ವಿಷ್ಣುಮವ್ಯಯಮ್‌ | 
ನ ವರ್ತಂತೇ ತದನ್ಯತ್ರ ಶೃಂಗಿಬೇರಾಗ್ನಿಶಬ್ದವತ್‌ | -ಇತಿ ಚ ಪಾದ್ಮೇ (2/3) 


ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (1/1/1) — 
ನಾಮಾನಿ ಸರ್ವಾಣಿ ಯಮಾವಿಶಂತಿ ತಂ ವೈ ವಿಷ್ಣುಂ ಪರಮಮುದಾಹರಂತಿ 
ಅತಿ ಭಾಲ್ಲವೇಯಶುತಿಃ ॥ 
Ü ಸರ್ವಶಬ್ಬಮುಖ್ಯ ವಾಚ್ಕೊ e ಎಷ್ಟುರೇವ) 
ತಥಾಹಿ ಭಾಗವತತಾತ್ಪರ್ಯನಿರ್ಣಯಃ (10/94/32) — 
ಯೋ ದೇವಾನಾಂ ನಾಮಧಾ ಏಕ ಏವ ತಂ ಸಂಪ್ರಶ್ನಂ ಭುವನಾ ಯಂತ್ಯನ್ಯಾಃ॥ 
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ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ — 
ಬ್ರಹ್ನಶಬ್ದಃ ಪರೇ Qui? ನಾನ್ಯತ್ರ ಕ್ಚತಿದಿಷ್ಯತೇ I 
ಅಸಂಪೂರ್ಣಾಃ ಪರೇ ಯಸ್ಮಾದುಪಚಾರೇಣ ವಾ ಭವೇತ್‌ ॥ 
ಬ್ರಹ್ಮೇತಿ ಪರಮಾತ್ಸೇತಿ ಭಗವಾನಿತಿ gU Sel 
ವಾಸುದೇವಾತ್ಮಕಂ ಬ್ರಹ್ಮಮೂಲಮಂತ್ರೇಣ ವಾ ಯತಿಃ ॥ (1/1/12) 
ವಾಸುದೇವಾತ್‌ ಪರಃ ಕೋ ನು ಬ್ರಹ್ಮಶಬ್ದೋದಿತೋ ಭವೇತ್‌ | 
ಸಹಿಸರ್ವಗುಣೈಃ ಪೂರ್ಣಸ್ತದನ್ಯೇ ತೂಪಚಾರತಃ॥ (1/2/1) 
ಏತಸ್ಮಾದ್‌ ಬ್ರಹ್ಮಶಬ್ದೋರ5 ಯಂ ವಿಷ್ಣೋರೇವ ವಿಶೇಷಣಮ್‌ | 
ಅಮಿತಾ ಹಿ ಗುಣಾ ಯಸ್ಮಾನ್ನಾನ್ಯೇಷಾಂ ತಮೃತೇ ವಿಭುಮ್‌ ॥ ಇತಿ ಪಾದ್ಮೇ॥ (1/2/12) 
ವೇದೇಷು ಚ ಪುರಾಣೇಷು ಗೀಯತೇ ಪುರುಷೋತ್ತಮಃ ॥ ಇತಿ ಬ್ರಾಹ್ಮೇ॥ (1/3/3) 
(ಯತೇ ನಾರಾಯಣಾದೀನಿ ಸ್ಟ್ರೀಯನಾಮಾನಿ ಎಷ್ಟುರನ್ಯೇಷಾಂ ಪ್ರಾ ದಾತ್‌) 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ -- 
ವಾಮನೇ ಚ -- 
ನ ತು ನಾರಾಯಣಾದೀನಾಂ ನಾಮ್ನಾಮನ್ಯತ್ರ ಸಂಭವಃ I 
ಅನ್ಯನಾಮ್ನಾಂ ಗತಿರ್ವಿಷ್ಟುರೇಕ ಏವ ಪ್ರಕೀರ್ತಿತಃ ॥ ಇತಿ Il 
ಸ್ಕಾಂದೇ ಚ 
ಯತೇ ನಾರಾಯಣಾದೀನಿ ನಾಮಾನಿ ಪುರುಷೋತ್ತಮಃ। 
ಪ್ರಾದಾದನ್ಯತ್ರ ಭಗವಾನ್‌ ರಾಜೇವರ್ತೇ ಸ್ವಕಂ ಪುರಮ್‌' el 
ಚತುರ್ಮುಖಶ್ಶತಾನಂದೋ ಬ್ರಹ್ಮಣಃ ಪದ್ಧಭೂರಿತಿ | 
ಉಗ್ರೋ ಭಸ್ಮಧರೋ ನಗ್ಗಃ ಕಪಾಲೀತಿ ಶಿವಸ್ಯ ಚ। 
ವಿಶೇಷನಾಮಾನಿ ದದೌ ಸ್ಪಕೀಯಾನ್ಯಪಿ ಕೇಶವಃ ॥ ಇತಿ ಚ uel (1/3/1) 
ತಸ್ಮಿನ್‌ ಕಾಲೇ ಮಹಾರಾಜ ರಾಮ ಏವಾಭಿಧೀಯತೇ। 
ಯಥಾ ಹಿ ಪೌರುಷೇ Ase ವಿಷ್ಣುರೇವಾಭಿಧೀಯತೇ ॥ ಇತಿ ಚ ಸ್ಕಾಂದೇ I! (1/1/26) 
ಸರ್ವೇಂದ್ರಿಯಮಯೋ ವಿಷ್ಣು ಸರ್ವಪ್ರಾಣಿಷು ಚ ಸ್ಥಿತಃ | 
ಸರ್ವನಾಮಾಭಿಧೇಯಶ್ಚ ಸರ್ವವೇದೋದಿತಶ್ಚ ಸಃ॥ ಇತಿ ಸ್ಕಾಂದೇ॥ (1/2/7) 
ಚಕ್ರಂ ಚಂಕ್ರಮಣಾದೇಷ ವರ್ಜನಾದ್‌ ವಜ್ರಮುಚ್ಛತೇ I 
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ಖಂಡನಾತ್‌ ಖಡ್ಗಏವೈಷ ಹೇತಿನಾಮಾ ಸ್ವಯಂ ಹರಿಃ ॥ ಇತಿ ಬ್ರಹ್ಮವೈವರ್ತೇ ॥ (1/3/10) 
ಯದಧೀನೋ ಗುಣೋ ಯಸ್ಯ ತದ್ಗುಣೀ ಸೋರಭಿಧೀಯತೇ। 
ಯಥಾ ಜೀವಃ ಪರಾತ್ಮೇತಿ ಯಥಾ ರಾಜಾ ಜಯೀತ್ಯಪಿ॥ ಇತಿ ಚ ಸ್ಕಾಂದೇ॥ (1/4/1) 
ತಥಾ ಹಿ ಐತರೇಯೋಪನಿಷತ್‌ — 
ತಾ ವಾ ಏತಾಃ ಸರ್ವಾ ಖುಚಃ ಸರ್ವೇ ವೇದಾಃ ಸರ್ವೇ ಘೋಷಾ ಏಕೈವ ವ್ಯಾಹೃತಿಃ ಪ್ರಾಣ ಏವ 
ಪ್ರಾಣ ಖುಚ ಇತ್ಯೇವ ವಿದ್ಯಾತ್‌ ॥ 
ತಥಾಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (1/4/16) — 
ಪರಸ್ಯ ವಾಚಕಾಃ ४००२३ ಸಮಾಕೃಷ್ಯೇತರೇಷ್ಟಪಿ | 
ವ್ಯವಹ್ರಿಯಂತೇ ಸತತಂ ಲೋಕವೇದಾನುಸಾರತಃ॥ ಇತಿ DAE Il 
(ಸ್ತ್ರೀವಾಚಕಶಬ್ದಾ ಅಪಿ DT? ಪ್ರಯುಜ್ಯಂತೇ) 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ — 
७२४२८९५५ ಪರಮಃ ಪ್ರಕೃತಿಂ ತು ವಿಕಾರಿಣೀಮ್‌ | 
ಅನುಪ್ರವಿಶ್ಯ ಗೋವಿಂದಃ ಪ್ರಕೃತಿಶ್ವಾಭಿಧೀಯತೇ ॥ ಇತಿ ನಾರದೀಯೇ | (1/4/27) 
ವ್ಯವಧಾನೇನ ಸೂತಿಸ್ತು ಪುಂಸ್ಕೃಂ IRADU SE | 
ಸೂತಿರವ್ಯವಧಾನೇನ ಸಿ ತ್ವಮಾಹುರ್ಮನೀಷಿಣಃ I 
ve) 
ಉಭಯಾತ್ಮಕಸೂತಿತ್ವಾದ್ಧಾಸುದೇವಃ ಪರಃ ಪುಮಾನ್‌ | 
ಪ್ರಕೃತಿಃ ಪುರುಷಶ್ಚೇತಿ ಶಬ್ದೈ ರೇಕೋರ ಭಿಧೀಯತೇ' ಇತಿ ಬ್ರಹ್ಮಾಂಡೇ॥। (1/4/6) 
ಏಷ ಹ್ಯೇವ ಶೂನ್ಯ ಏಷ ಹ್ಯೇವತುಚ್ಚಏಷ ಹ್ಯೇವಾಭಾವ ಏಷ ಹ್ಯೇವಾವ್ಯಕ್ತೋ5 ದೃಶ್ಯೋತ ಚಿಂತ್ಯೋ 
AMET? ಇತಿ ಮಹೋಪನಿಷದಿ । (1/4/7) 
(ಅನ್ಫತ ಪಸಿದ್ದೈ ಃ CYST ಪಸಿದ್ಧಶಬ್ದೆ ಶ್ಚ ವಿಷ್ಣುರೇವ ವಾಚ್ಯ) 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ -- 
ಶಮೂನಂ ಕುರುತೇ ಯಸ್ಮಾದದೃಶ್ಯಃ ಸನ್ನರಃ ಸ್ವಯಮ್‌ | 
ತಸ್ಮಾಚ್ಚೂನ್ಯಮಿತಿ ಪ್ರೋಕ್ತಸ್ತೋದನಾತ್‌ ತುಚ್ಚ ಉಚ್ಯತೇ II 
ನೈಷ ಭಾವಯಿತುಂ ಯೋಗ್ಯಃ ಕೇನಚಿತ್‌ ಪುರುಷೋತ್ತಮಃ | 
ಅತೋಶರ ಭಾವಂ ವದಂತ್ಯೇನಂ ನಾಶ್ಯತ್ನಾನ್ಹಾಶ ಇತ್ಯಪಿ II 
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ಸರ್ವಸ್ಯ ತದಧೀನತ್ವಾತ್‌ ತತ್ತಚ್ಛಬ್ದಾಭಿಧೇಯತಾ | 

ಅನ್ಯೇಷಾಂ ವ್ಯವಹಾರಾರ್ಥಮಿಷ್ಯತೇ ವ್ಯವಹರ್ತೃಭಿಃ ॥ ಇತಿ ಮಹಾಕೌರ್ಮೆೇ ॥(1/4/7) 
ಏಕಶಬ್ಬೈರ್ದ್ವಿಶಬ್ದೈಶ್ಚಬಹುಶಬ್ಬೈಶ್ಚಕೇಶವಃ | 

ಏಕ ಏವೋಚ್ಛತೇ ವೇದೈಸ್ವಾವತಾ ನಾಸ್ಯ Quse! ಇತಿ ಭವಿಷ್ಯತ್ತುರಾಣೇ (2/3/12) 
७३९5 ०3९०००१ ಪರಂ ಬ್ರಹ್ಮ ಪರಾನಂದಾದಿಕಾಭಿಧಾಃ | 

ವದಂತಿ ವಿಷ್ಣುಮೇವೈಕಂ ನಾನ್ಯತ್ರಾಸಾಂ ಗತಿಃ ಕ್ವಚಿತ್‌ I1 ಇತಿ ಚ ಕೌರ್ಮೇ (2/3/13) 
ಯಥಾ ನದೀನಾಂ ಸಲಿಲಂ ಶಕ್ಕೇ ಸಾಗರಗಂ ಭವೇತ್‌ । 

ಏವಂ ವಾಕ್ಯಾನಿ ಸರ್ವಾಣಿ ಪುಂಶಕ್ತ್ಯಾ ಬ್ರಹ್ಮವಿತ್ತಯೇ ॥ ಇತಿ 11 (3/3/4) 


ತಥಾ ಹಿ ತತ್ವೋದ್ಯೋತೇ — 


ಮೂರ್ತಂ ಸದಿತಿ ಸಂಪ್ರೋಕ್ತಮಮೂರ್ತಮಸದುಚ್ಯತೇ। 
ಮೂರ್ತಾಮೂರ್ತೇತರದ್‌ ಬ್ರಹ್ಮನ ಸತ್ತನ್ನಾಸದುಚ್ಕತೇ ॥ ಇತಿ ಪೈಂಗಿಶ್ರುತಿಃ Il 


ತಥಾ ಹಿ ವಿಷ್ಣುತತ್ತ್ವವಿನಿರ್ಣಯಃ — 


ಉಕ್ತಂ ಚ ನಾರದೀಯೇ-- 
ಸರ್ವಜ್ಞಂ ಸರ್ವಕರ್ತಾರಂ ನಾರಾಯಣಮನಾಮಯಮ್‌!। 
ಸರ್ವೋತ್ತಮಂ ಜ್ಞಾಪಯಂತಿ ಮಹಾತಾತ್ವರ್ಯಮತ್ರ ಹಿ॥ 
ಸರ್ವೇಷಾಮಪಿ ವೇದಾನಾಮಿತಿಹಾಸಪುರಾಣಯೋಃ। 
ಪ್ರಮಾಣಾನಾಂ ಚ ಸರ್ವೇಷಾಂ ತದರ್ಥಂ ಚಾನ್ಯದುಚ್ಯತೇ ॥ ಇತಿ II 
ಸರ್ವೋತ್ಕರ್ಷೇ ದೇವದೇವಸ್ಯ ವಿಷ್ನೋರ್ಮಹಾತಾತ್ಸರ್ಯಂ ನೈವ ಚಾನ್ಯತ್ರ ಸತ್ಯಮ್‌ | 
ಅವಾಂತರಂ 3303p ತದನ್ಯತರ್ವಾಗಮಾನಾಂ ಪುರುಷಾರ್ಥಸ್ತತೋಠತಃ॥ 

ಇತಿ ಪೌಂಗಿಶ್ರುತಿಃ II 
ಮುಖ್ಯಂ ಚ ಸರ್ವವೇದಾನಾಂ ತಾತ್ಟರ್ಯಂ ಶ್ರೀಪತೇಃ ಪರಮ್‌ | 
ಉತ್ಕರ್ಷೇ ತು ತದನ್ಯತ್ರ ತಾತ್ಪರ್ಯಂ ಸ್ಯಾದವಾಂತರಮ್‌ ॥ ಇತಿ ಮಹಾವರಾಹೇ॥ 
ಆತತತ್ವಾಚ್ಚಮಾತೃತ್ಥಾದಾತ್ಮೇತಿ ಪರಮೋ ಹರಿಃ | 
ಆತ್ಮಾಭಾಸಾಸ್ತದನ್ಯೇ ಚ ನ ಹ್ಯೇತೇಷಾಂ ತತಾ ಗುಣಾಃ॥ ಇತಿ ಪರಮೋಪನಿಷದಿ ॥ 
ಅಹಂನಾಮಾ ಹರಿರ್ನಿತ್ಯಮಹೇಯತ್ವಾತ್‌ ಪ್ರಕೀರ್ತಿತಃ | 
ತ್ವಂ ಚಾಸೌ ಪ್ರತಿಯೋಗಿತ್ವಾತ್‌ ಪರೋಕ್ಷತ್ವಾತ್‌ ಸ ಇತ್ಯಪಿ॥ 
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ಸರ್ವಾಂತರ್ಯಾಮಿಣಿ ಹರಾವಸ್ಥಚ್ಛಬ್ಬವಿಭಕ್ತಯಃ | 

ಯುಷ್ಠಚ್ಚಬ್ಬಗತಾಶ್ಚೈವ ಸರ್ವಾಸ್ತಚ್ಛಬ್ಬಗಾ ಅಪಿ Il 

ಸರ್ವಶಬಿಗತಾಶ್ಲೈವ ವಚನಾನ್ಕಖಲಾನ್ಯಪಿ। 

Q ಚಲ 3 5 
ಸ್ಪತಂತ್ರತ್ವಾತ್‌ ಪ್ರವರ್ತಂತೇ ವ್ಯಾವೃತ್ತೇತಷ್ಯಖಿಲಾತ್‌ ಸದಾ Il 
ತತಂಬನಾತು ಜೀವೇಷು ತತಂಬಂಧಾದಚಿತ ತೌ! 
^ ಬಮ ^ ^ 

WSF ०३ ಉಪಚಾರೇಣ ತಿಜ್‌ಪದಾನ್ಯಖಲಾನ್ಯಪಿ॥ 

ತಸ್ಮಾತ್‌ ಸರ್ವಗತೋ ವಿಷ್ಣುರೇಕೋ ದ್ವಿ ತ್ರಿಸ್ತಥಾ WHE! ಇತಿ ನಾರಾಯಣಶುತಿಃ । ಇತಿ | 

ಸರ್ವೋತ್ತಮಂ ಸರ್ವದೋಷವ್ಯಪೇತಂ ಗುಣೈರಶೇಷೈಃ ಪೂರ್ಣಮನ್ಯಂ ಸಮಸ್ತಾತ್‌ | 

ವೈಲಕ್ಷಣ್ಯಾಜ್ಞಾಾಪಯಿತುಂ ಪ್ರವೃತ್ತಾಃ ಸರ್ವೇ ವೇದಾ ಮುಖ್ಯತೋ ನೈವ ಚಾನ್ಯತ್‌ Il 

ಇತಿ ಮಹೋಪನಿಷದಿ | ಇತಿ ಚ। 

ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ — 

ಹಂತೈತಮೇವ ಪುರುಷಂ ಸರ್ವಾಣಿ ನಾಮಾನ್ಯಭಿವದಂತಿ | 

ಯಥಾ ನದ್ಯಸ್ಪ್ಯಂದಮಾನಾಃ ಸಮುದ್ರಾಯಣಾಃ ಸಮುದ್ರಮೇವಾಭಿವಿಶಂತಿ 

ಏವಮೇವ ನಾಮಾನಿ ಸರ್ವಾಣಿ ಪುರುಷಮೇವಾಭಿವಿಶಂತಿ | 

ಪ್ರತಿಜ್ಞಾದೃಷ್ಟಾಂತಾನುಪರೋಧಾತ್‌ ಪ್ರಕೃತಿಶಬ್ದವಾಚ್ಯೋತಪಿ ಸ ಏವ ॥ ಇತಿ Ml (2/5/34) 
ತಥಾಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ 

ಪ್ರಾಣಂ ಧಾರಯತೇ ಯಸ್ಸಾತ್ಸ ಜೀವಃ ಪರಮೇಶ್ವರಃ | 

७४३९२९5५ ॐ ಮಹಾತೇಜಾಸ್ತೃಥವಾ ಜೀವಯಂಜಗತ್‌ ॥ ಇತಿ ಸ್ಕಾಂದೇ॥ (2/7/35) 





ರಾಮಭೀಮಾರ್ಜುನಾದೀನಿ ವಿಷ್ಣೋರ್ನಾಮಾನಿ ಸರ್ವಶಃ। 
ರಮಣಾಭಯವರ್ಣಾದ್ಯಾಃ ಶಬ್ಧವೃತ್ತೇರ್ಹಿ ಹೇತವಃ II 
ಹರಿರ್ಹಿ ತತ್ರ ತತ್ರಸ್ಟೋ ರಮಣಾದೀನ್‌ ಕರೋತ್ಯಜಃ | 
ಅತಸ್ಪಸ್ಯೆ go ನಾಮಾನಿ ವ್ಯಾಜಾದನ್ಯಗತಾನಿ ತು। 
ವ್ಯವಹಾರಪ್ರವೃತ್ತ್ಯರ್ಥಂ ದುಷ್ಟಾನಾಂ ಮೋಹನಾಯ wil ಇತಿ ಸ್ಕಾಂದೇ॥ (2/7/35) 
ಮರ್ತಸ್ಯ ಚೋತ್ತಮಾನಂದಜ್ಞಾನದಾತೃತ್ವತಃ ಸದಾ। 
= eam ಲ 
ಸತ್ಯಸ್ಯ ಸತ್ಯೋ ಭಗವಾನತ್ಯಸ್ಟೋ ಜಗತಿ AZ: II 
ಜಗನ್ನೇತೃತ್ನತಃ ಸತ್ಯನೇತಾ ವಿಷ್ಣುಃ ಪ್ರಕೀರ್ತಿತಃ I 
ಅತ್ತ J93H, ಗದಾದೀನಾಂ ಸತ್ಯಾತ್ಮಾ ಚೋಚ್ಯತೇ ವಿಭುಃ II 
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ಅತಿ ತಂತ್ರಭಾಗವತೇ (10/3/27 ) 
ಜ್ಞಾನಾನಂದಾದ್ಯಭಿನ್ನತ್ನಾದೇಕಃ ಸರ್ಮೋತ್ತಮತ್ತ್ನತಃ | 
ಅದ್ದಿಶೀಯೋ ಮಹಾವಿಷ್ಣು ಪೂರ್ಣತ್ವಾತ್‌ ಪುರುಷಃ ಸ್ಕೃತಃ ॥ ಇತಿ ಚ 11(11/28 /36 ) 
ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯನಿರ್ಣಯಃ — 
ವಿಶ್ಷನಾಮಾ ಸ ಭಗವಾನ್‌ ಯತಃ ಪೂರ್ಣಗುಣಃ ಪ್ರಭುಃ ॥ ಇತಿ ಪಾದ್ಮೇ il (11/47) 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ — 
ಆನಂದತ್ಪಾದನಾಮಾತಸಾವುತ್ಯ ಎಷತ್ನಾದುನಾಮಕಃ। 
ಏತನ್ನಾಮದ್ದಯಂ DAO LUE To WOH}? ಪ್ರಮುಚ್ಯತೇ Il ಇತಿ ಸ್ಕಾಂದೇ (10/94/32) 
ನಿತ್ಯಜ್ಞಾನದೃಶಾ ನಿತ್ಯಂ ಲವಕಾಲಮಪೀಶ್ಚರಃ | 
ಪಶ್ಯೇತ್‌ ತಾತ್ಕಾಲಿಕಂ ಚೈವ ತಸ್ಮಾದನಿಮಿಷೋ ಹರಿಃ ॥ ಇತಿ ತಂತ್ರಸಾರೇ॥ (3/10/17) 
ತ್ಯಾಗಾತ್‌ ಪೂರ್ವಶರೀರಾಣಾಂ ನವಾನಾಂ ಸಂಚಯೇನ ಚ। 
ಜೀವಂ ಹಂಸ ಇತಿ ಪ್ರಾಹುಸ್ತದ್ದೇತುತ್ವಾತ್‌ ಹರಿಂ ಪರಮ್‌ ॥ ಇತಿ ಭಾರತೇ (15/15/19) 
(ಓಜಸ್ಯಾರವಾಚ್ಯೋ ಎಷ್ಟು) 
ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯನಿರ್ಣಯಃ — 
ಓಮಿತ್ಯಾಕ್ರಿಯತೇ ಯಸ್ಮಾದೋಂಕಾರೋ ಭಗವಾನ್‌ ಪರಃ॥ ಇತಿ ಚ॥ (9/19) 
ಸತ್‌ ಸಾಧುಗುಣಪೂರ್ಣತ್ನಾದಸ್ಸಾಃ ನ್ನಾನ್ಯೋ ಗುಣಾಧಿಕಃ। 
ಯತೋತತೋತಸದಿತಿ ಪ್ರೋಕ್ತಂ ವಿಷ್ಣ್ವಾಖ್ಯಂ ಪರಮಂ ಪದಮ್‌ II 
ಇತಿ ಶಬ್ದನಿರ್ಣಯೇ ॥ (4/19) 
९०७०5 ४9०9934 ಪ್ರೋಕ್ತಾ ಕ್ಚಚಿತ್‌ ಸಂಚಾರ ಉಚ್ಯತೇ | 
ೇರಕತ್ವಾತ್‌ ತು ಭಗವಾನನುಮಂತಾ ಪ್ರಕೀರ್ತಿತಃ॥ ಇತಿ ಚ॥ (13/4) 
ಹ್ನರುದ್ರಾದಯಃ ಸರ್ವೇ ಶರೀರಕ್ಷರಣಾತ್‌ ಕ್ಷರಾಃ | 
ರಕ್ಷರಾತ್ಮೇತ್ಯುದಿತಾ ನಿತ್ಯಚಿದ್ದೇಹಕಾ ಯತಃ II 
ಚೇತನಾಚೇತನಸ್ಯಾಸ್ಯ ರಾಶೇಃ ಸಂಸ್ಥಾಪಕತ್ವತಃ | 
ಕೂಟಸ್ಪ GS ಸಾ ಜ್ಲೇಯಾ ಪರಮಾತ್ನಾ ಹರಿಃ ಸಯಮ್‌ ॥ (16/17-18) 
Q & ea & ನ 
ಕ್ಷರಾಕ್ಷರಾತ್ಸನೋರ್ಯಸ್ಥಾದುತ್ತಮಃ ಸ ADS ನಯೋಃ। 
ಪುರುಷೋತ್ತಮನಾಮ್ಹಾಠತಃ ಪ್ರಸಿದ್ದೋ ಲೋಕವೇದಯೋಃ॥ 


(eb (EL 


wie 


237 


ಇತಿ ನಾರಾಯಣತ್ರುತಿಃ (15/18) 
ಓತಮಸ್ಥಿನ್ನಿದಂ ಸರ್ವಮಿತಿ ಪ್ರೋಕ್ತಃ ಸ ಓಮಿತಿ | 
ತಸ್ನಾದೋಮಿತಿ ಯಜ್ಞಾದೀನ್‌ ಪ್ರವರ್ತಂತೇ ಹಿ ವೈದಿಕಾಃ॥ 
& em 9 
ಅನೋಂಕೃತಂ ಹ್ಯಾಸುರಂ ಸ್ಯಾದ್‌ ಯತ್‌ ತಸ್ಮಾದೋಂಕೃತಂ SH I 
ಓಂಕಾರಾರ್ಥಹರೇಃ ಸಮ್ಯಗ್‌ ಅಜ್ಞಾನಾದಾಸುರಂ ಭವೇತ್‌ ॥ (17/28) 
(ಕೇಶವ- ಈಶ್ಚರ-ಕರ್ಮಾದಿಶಬ್ದಾಃ ವಿಷ್ಣಾವೇವ) 

ತಥಾ ಹಿ ಗೀತಾಭಾಷ್ಯಮ್‌ — 

ಹಿರಣ್ಯಗರ್ಭಃ ಕಃ ಪ್ರೋಕ್ತ ಈಶಃ ಶಂಕರ ಏವ ಚ। 

ಸೃಷ್ಟ್ಯಾದಿನಾ ವರ್ತಯತಿ ತೌ ಯತಃ ಕೇಶವೋ ಭವಾನ್‌ ॥ ಇತಿ ಹರಿವಂಶೇ ॥ (2/54) 

ಸಮರ್ಥ ಈಶ ಇತ್ಯುಕ್ತಸ್ತದ್ದರತ್ವಾತ್‌ ३४०९४०: | (4/6) 

ಯತಃ ಕರ್ಷಸಿ ದೇವೇಶ ನಿಯಮ್ಯ ಸಕಲಂ ಜಗತ್‌ | 

ಅತೋ ವದಂತಿ ಮುನಯಃ ಕೃಷ್ಣಂ उरू? ಬ್ರಹ್ಮವಾದಿನಃ ॥ ಇತಿ ಮಹಾಕೌರ್ಮೆ ॥ (5/1) 
ತಥಾಹಿ ಬೃಹದಾರಣ್ಯಕಭಾಷ್ಯಮ್‌ (ಆರ್ತಭಾಗಬ್ರಾಹ್ಮಣೇ) -- 

ಕರ್ಮನಾಮಾ ತು ಭಗವಾನ್‌ ಫಲಕರ್ತೃತ್ವತೋ ಹರಿಃ 

ಪಾತನಾತ್‌ ७०००७००७०५ 5° ಪುನಾತೇಃ ಪುಣ್ಣನಾಮವಾನ್‌ || ಇತಿ ಭಾರತೇ 
ತಥಾ ಹಿ ಛಾಂದೋಗ್ಯಭಾಷ್ಯಮ್‌ — 

ಹಂನಾಮ ಹನ್ಯಮಾನತ್ಪಾಜ್ಜೀವಸ್ಯ ಸಮುದಾಹೃತಮ್‌ | 

ಜೀವಾದನ್ನೋ ಯತೋ ವಿಷ್ಣುರಹಂನಾಮಾ ತತಃ 5 38 ॥ 


ACS ಜೀವಃ ಸಮುದಿಷಃ ಸ್ಲೀತ್ನಲಂ ಸುಮಿತತ್ಪತ | 
ಪೂರ್ಣತ್ವಾದಸ್ಥಿನಾಮಾಠಸೌ ಪೂರ್ಣಃ ಪೂರ್ಣತ್ಸಹೇತುತ || 


ಬ್ರಹ್ಮಾಸ್ಮೀತ್ಯುಚ್ಕತೇ ವಿಷ್ಠುರ್ಬಹತ್ಪೂರ್ಣೋ ಯತಃ ಸದಾ | 

ಅಸೌ ಸೂರ್ಯಗತೋ ವಿಷ್ಣುರ್ದೂರಸ್ಥತ್ವಾತ್‌ ಪ್ರಕೀರ್ತಿತಃ 

ಅಹಂನಾಮಾ ಜೀವಗತೋ ನಿತ್ಯಾಹೇಯತ್ಚಹೇತುತಃ || ಇತಿ ಬ್ರಹ್ಮಾಂಡೇ ॥ ಪೃಷ್ಟ297 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ — 
ಬ್ರಹರ್ಕೇ ಚ 
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ಬದೋ ಬಂಧಾದಿಸಾಕ್ಷಿತ್ವಾತ್‌ ಭಿನೋ ಭಿನೇಷು ಸಂಸಿತೇಃ | 
Q e a a Q 


ನಿರ್ದೋಷಾದ್ದಯರೂಪೋತಪಿ ಕಥ್ಯತೇ BOID: ॥॥ ಇತಿ ॥ (3/2/13) 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ — 


ಪಂಚರಾತ್ರಂ ಚ ವೇದಾಶ್ಚಮೂಲರಾಮಾಯಣಂ ತಥಾ। 
ಪುರಾಣಂ ಭಾಗವತಂ ಚೈವ ಭಾರತಂ ಚ ನಿಭಿದ್ಯತೇ॥ 


ಏತೇಷ್ಟಪಿ ಯಥಾ ವಿಷ್ನೋರಾಧಿಕೃಪ್ರತಿಪಾದನಮ್‌ | 
ತದ್ಧಕ್ತಾನಾಂ ಚ ಕ್ರಮಶಃ ಸ ಏವಾರ್ಥೋ ನ ಚಾಪರಃ ॥ 
ಅನ್ಯಥಾದೃಶ್ಯಮಾನಂ ತು ಮೋಹಾಯೈವ ವಿನಿರ್ದಿಶೇತ್‌ । 
ತಸ್ಮಾತ್‌ ಸರ್ವೇಷು ಶಾಸ್ತ್ರ ಷು ವಿಷ್ಟೋರಾಧಿಕ್ಯಮೇವ ತು! 
ಕ್ರಮೇಣ ಚ ತದೀಯಾನಾಂ ಪ್ರತಿಪಾದ್ಯಂ ನ ಚಾಪರಮ್‌' ಇತಿ ಬ್ರಹ್ಮಾಂಡೇ। (11/3/27) 
(ಮೋಹಜನಕೇಷು ವಿಷಯೇಷ್ಣಾದರೋ ನ ಕಾರ್ಯಃ) 
ತಥಾ ಹಿ ಬೃಹದಾರಣ್ಯಕಭಾಷ್ಯಮ್‌ — 
ವಿಷ್ಣೋರ್ಭಕ್ತಿಮೃತೇ ಮುಕ್ತಿರ್ಜೀವಾಭೇದೋ ಹರೇರಪಿ। 
ಶಿವಬ್ರಹ್ಮಾದಿಸಾಮ್ಯಂ ಚ ಹರೇರ್ಮೋಹಾರ್ಥಮುಚ್ಯತೇ॥ 
ದೈತ್ಯಾನಾಂ ಮೋಹನಾರ್ಥಾಯ ವಿಷ್ಣೋರನ್ಯಸಮಾನತಾ | 
ಹೀನತಾ ಚೋಚ್ಯತೇ ಶಾಸ್ತ್ರೈರ್ನ ತದ್‌ ಗ್ರಾಹ್ಯಂ ಮನೀಷಿಭಿಃ I 
ತಸ್ಮಾತರ್ವೋತ್ತಮಂ ವಿಷ್ಣುಂ ನಿಶ್ಚಿತ್ಯ ಪರಮಂ ವ್ರಜೇತ್‌ ॥ ಇತಿ ಹರಿವಂಶೇಷು II 
ತಥಾಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ — 
ಸೋರ ದ್ವಯಃ ಪುರುಷಸ್ಪಸ್ಥಾಃ ಸಮೋ ನಾಧಿಕೋ ಮತಃ II 
ಇತಿ ಮಹಾಸಂಹಿತಾಯಾಮ್‌ 1 (1/2/11) 
(ಅಪಸಿದ್ಧಗುಣತ್ಹಾದ್ದರಿನಾಮಾ) 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (1/10/23) — 
ಅಪ್ರಸಿದ್ಧೇಸ್ತದ್ಗುಣಾನಾಮನಾಮಾಸ್‌ೌ ಪ್ರಕೀರ್ತಿತಃ | 
ಅಪ್ರಾಕೃತತ್ಥಾದ್ರೂಪಸ್ಯಾಪ್ಯರೂಪೋ ಸ ಉದೀರ್ಯತೇ I1 ಇತಿ ವಾಸುದೇವಾಧ್ಯಾತ್ಮೇ II 


ತದ್ದಶತ್ವಾದಿದಂ ರೂಪಂ ಹರೇರ್ನೈವ ಸ್ವರೂಪತಃ ॥ ಇತಿ ಮಾನಸಸಂಹಿತಾಯಾಮ್‌ ॥ 
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ಯದಧೀನಾ ಯಸ್ಯ ಸತ್ತಾ ತತ್ತದಿತ್ಯೇವ ಭಣ್ಯತೇ | 
ವಿದ್ಯಮಾನೇ ads ಮಿಥೋ ನಿತ್ಯಂ ಸ್ವರೂಪತಃ Il ಇತಿ ಭವಿಷ್ಯತ್ತರ್ವಣಿ (2/5/2) 
ತ್ವದಧೀನಾ ಯತಃ ಸತ್ತಾ ಅವರಸ್ಯಾಪಿ ಕೇಶವ | 
( ಎಷ್ಟೂ ಇ ६7४0९५ ತಜ್ಞಾತತ್ಸಾದಿನಾ ತದಿತ್ಯಭೇದವ್ಯಪದೇಶಾ) 
ಅತಃ ಸ್ವರೂಪತಃ ಸಮ್ಯಕ್‌ ಸತಿ BSH ತದ್ದವಾನ್‌ ॥ ಇತಿ ಮಾತ್ಸ್ಯೇ (2/5/6 ) 
ಬ್ರಾಹ್ಮಣೋ ಮುಖಮಿತ್ಯೇವ ಮುಖಾಜ್ಞಾತತ್ಸಹೇತುತಃ | 
ಯಥಾವದಚ್ಛುತೌ ತದ್ವಜ್ಜೀವೋ ಬ್ರಹ್ಮೇತಿ ವಾಗ್‌ ಭವೇತ್‌ ॥ ಇತಿ ಬ್ರಾಹ್ಮೇ॥ (2/5/37) 
AAS ವ್ಯಕ್ತಮುದ್ದಿಷ್ಟಮಸದವ್ಯಕ್ತಮುಚ್ಛತೇ | 
ಗಮ್ಯಾಗಮೃಸ್ಟರೂಪತ್ವಾತ್‌ ತತ್‌ ಸತ್ತಾದಿರ್ಹರೇರ್ಯತಃ। 
ಅತಸ್ತಸ್ಮಾದನ್ಯದೇವ ಹ್ಯನನ್ಯ ಇತಿ ಭಣ್ಯತೇ ॥ ಇತಿ ಚ॥ (2/6/32) 
ಲೋಕಸಿದ್ದಾರ್ಥನಾಮ್ನಃ ಸ ರಾಹಿತ್ಯಾನ್ನಾಮವರ್ಜಿತಃ | 
ಅರೂಪೋತ3ಪ್ರಾಕೃತತ್ವಾಚ್ಚ ಸತ್ತಾಭಾವಾತ್‌ ತಥಾತಗುಣಃ II 
ಅಕರ್ಮಾಕಶಕ್ಸಿಷ್ಟಕಾರಿತ್ಮಾನ್ನಿತೃತ್ಹಾದಜ ಏವ ul 
ಅಲೌಕಿಕಾರ್ಥಸನ್ನಾಮ್ನಾಮನಂತತ್ವಾಜ್ಯನಾರ್ದನಃ || 
ಅನಂತನಾಮಾ ಪರಮಃ ಸುಸುಖಜ್ಞಾನರೂಪವಾನ್‌ ॥ ಇತಿ ಬ್ರಹ್ನತರ್ಕೇ ॥ (10/3/37) 
ea^ & 
ಅಗುಣೋರ5 ಗುಣದೇಹತ್ವಾತ್‌ ಸಗುಣೋ ಗುಣಧಾರಣಾತ್‌ । 
ಐಶ್ಚರ್ಯಾದಿಗುಣತ್ವಾದ್‌ ವಾಸುದೇವ ಇತೀರ್ಯತೇ ॥ ಇತ್ಯಾಗ್ನೇಯೇ ॥ (10/4/20) 
ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯನಿರ್ಣಯಃ — 
ಸರ್ವೈಃ ಕ್ರಿಯಾಪದೈಶ್ಚೈವಂ ಸರ್ವೈರ್ದ್ರವ್ಯಪದೈರಪಿ। 
ಸರ್ವೈರ್ಗುಣಪದೈಶ್ಚೈವ ವಾಚ್ಯ ಏಕೋ ಹರಿಃ ಸ್ವಯಮ್‌ ॥ 
ಯುಷ್ಛತದೈಃ ಪ್ರಾತಿಯೋಗ್ಯಾತ್ತದ್ಯುತೈಶ್ಚ ಕ್ರಿಯಾಪದ: | 
ಅಸ್ಪತದೈರಾಂತರತ್ವಾತ್‌ ಕ್ರಿಯಾರ್ಥೈಶ್ಚ SHV: ॥1 
ಪರೋಕ್ಷತ್ಚಾತ್‌ ತತ್ಪದೈಶ್ಚಮುಖ್ಯವಾಚ್ಯಃ ಸ ಏವ ತು ॥ ಇತಿ ಪರಮಶ್ರತಿಃ । (2/18) 
""ಸೂಕ್ಷ್ಮತ್ವಾದಪ್ರಸಿದ್ಧತ್ವಾದ್‌ ಗುಣಬಾಹುಲ್ಯತಸ್ತಥಾ | 
ಅನಿರ್ದೇಶ್ಯೌ ತಥಾವ್ಯಕ್ತಾವಚಿಂತ್ಕ್‌ ಶ್ರೀಶ್ಚ ಮಾಧವಃ ॥ ಇತಿ ನಾರದೀಯೇ | (12/1) 


ತಥಾ ಹಿ ಗೀತಾಭಾಷ್ಯಮ್‌ — 
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ತ್ವದಧೀನಂ ಯತಃ ಸರ್ವಮತಃ ಸರ್ವೋ ಭವಾನಿತಿ | 
ವದಂತಿ ಮುನಯಃ ಸರ್ವೇ ನ ತು ಸರ್ವಸ್ಪರೂಪತಃ॥ ಇತಿ ಪಾದ್ಧೇ। (4/24) 
ಸ್ರಷ್ಟಾ ಪಾತಾ ಚ ಸಂಹರ್ತಾ ನಿಯಂತಾ ಚ ಪ್ರಕಾಶಿತಾ | 
ಯತಃ ಸರ್ವಸ್ಯ ತೇನಾಹಂ ಸರ್ವೋಶಸೀತ್ಯೃಷಿಭಿಃ ಸ್ತುತಃ ॥ ಇತಿ ನಾರದೀಯೇ (7/5) 
ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (1/1/5) — 
ಅಪ್ರಸಿದ್ದೇರವಾಚ್ಯಂ ತದ್ದಾಚ್ಯಂ ಸರ್ವಾಗಮೋಕ್ತಿತಃ | 
ಅತರ್ಕ್ಯಂ उच, ६०3०0३ ९०२०० ಜ್ಞೇಯಮೇವಂ ಪರಂ ಸ್ಕೃತಮ್‌ ॥ ಇತಿ ಗಾರುಡೇ॥ 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ — 
ಪರಮಾತ್ಮಾ ಯತೋ ಜೀವಂ ಮೇನೇ ಸಂತಮಶಕ್ತಿತಃ | 
ಅಸನ್ನಸಾವತೋ ನಿತ್ಯಂ ಸತ್ಯಜ್ಞಾನೋ ಯತೋ ಹರಿಃ ॥ ಇತ್ಯಾಗ್ನೇಯೇ II (3/6/2) 
ವರ್ಣಸ್ನೋ ವರ್ಣನಾಮಾತಸ್‌ ಸ್ವರಸ್ಥಃ ಸ್ವರನಾಮಕಃ I (11/11/24) 
ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯನಿರ್ಣಯಃ — 
DPW ಮೂಲಂ BOAR, ಜಗದ್ವೃಕ್ಷಸ್ಯ ಭೂಮಿವತ್‌ | 
ಉತ್ತಮತ್ವಾತ್‌ ತು ಮೂಲಾನಾಮೂರ್ಧ್ವಮೂಲಸ್ತ go ಸ್ಥ 199 | 
ನೀಚಾಸ್ತತೋ ಮಹದಹಂಬುದ್ದಯೋ ಭೂತಸಂಯುತಾಃ॥ (15/1) 
ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ (2/6/41) — 
ಯಃ ಶೇತೇ ಪ್ರಲಯೇ ವಿಷ್ಣುಃ ಶೂನ್ಯನಾಮಾ ಮಹಾಕೃತಿಃ | 
ಸತು ನಾರಾಯಣೋ ನಾಮ ನರಾಣಾಮಯನತ್ತತಃ ॥ 
ತಥಾ ಹಿ ಬೃಹದಾರಣ್ಯಕಭಾಷ್ಯಮ್‌ — 
ಪರ್ವತಾಃ ಸಿಕತಾಶ್ಚೈವ ನದ್ಯಃ ಕೂಪಃ ಸರಾಂಸಿ ಚ। 
ಹವಿಃ ಕಪಾಲಯೂಪಾದ್ಯಾ ದೇವತಾ ಏವ ಸರ್ವಶಃ Il 
ತತ್ತನ್ನಾಮೈವ ನಾಮೈಷಾಂ ಭಿನ್ನಾನಾಮಭಿಮಾನತಃ | 
ನಾಮಾನಿ ತಾನ್ಯಪಿ ಹರೇಃ ಸಹಿ ಸರ್ವಗುಣಾಧಿಕಃ Il ಇತಿ ನಾರದೀಯೇ। 


(ಭಾರತಾದಿಶಾಸ್ತ್ರಾದೇವ ವಿಷ್ಣುರ್ಜೇಯಃ ನಾನ್ಸೈ HFN) 
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ತಥಾ ಹಿ ಭಾಗವತತಾತರ್ಯನಿರ್ಣಯಃ — 
ಯಥಾ ತು ಭಾರತೇ ದೇವೋ ನ ತಥಾರ ನ್ಯೇಷು ಕೇಷುಚಿತ್‌ । 
ಉಚ್ಯತೇ ನ ತಥಾ5ಪೀಶಂ ಜಾನಂತ್ಯಜ್ಞಾ ಜನಾರ್ದನಮ್‌ ॥ ಇತಿ ಸ್ಕಾಂದೇ॥ 1/4/30 
ಭಾರತಾನ್ನಾಧಿಕಂ ವಿಷ್ಣೋರ್ಮಹಿಮಾವಾಚಕಂ pase | 
ಭಾರತಾನ್ನ ವಿರಾಗಾಯ ಭಾರತಾನ್ನ ವಿಮುಕ್ತಯೇ ॥ ಇತಿ ಪಾದ್ಧೇ॥॥(3/5/12) 
ತಥಾ ಹಿ ಗೀತಾತಾತರ್ಯನಿರ್ಣಯಃ — 


ಶಾಸ್ತೇಷು ಭಾರತಂ ಸಾರಂ ತತ್ರ ನಾಮಸಹಸ್ರಕಮ್‌ | 


> 
= -= e e ಸಾ ಪೊ e e 
ವೈಷ್ಣವಂ ಕೃಷ್ಣಗೀತಾ ಚ ತಜ್ಜಾನಾನ್ಫುಚ್ಯತೇ5 ०४४३२ Il (ಉಪೋದ್ದಾತೇ) 


ತಥಾ ಹಿ ವಿಷ್ಣುತತ್ತ್ವವಿನಿರ್ಣಯಃ — 
ಯಗಾದ್ಯಾ ಭಾರತಂ ಚೈವ ಪಂಚರಾತ್ರಮಥಾಖಿಲಮ್‌ | 
ಮೂಲರಾಮಾಯಣಂ ಚೈವ ಪುರಾಣಂ ಚೈತದಾತ್ಮಕಮ್‌ Il 
ಯೇ ಚಾನುಯಾಯಿನಸ್ತೇಷಾಂ ಸರ್ವೇ ತೇ ಚ ಸದಾಗಮಾಃ। 
ದುರಾಗಮಾಸ್ತದನ್ಯೇ ಯೇ ತೈರ್ನ ಜ್ನೇಯೋ ಜನಾರ್ದನಃ Il 
ಜ್ಲೇಯ ಏತೈಃ ಸದಾಯುಕ್ತೈಃ ४५००००; MAAS! I 
ನ ಚ ಕೇವಲತರ್ಕೇಣ ನಾಕ್ಷಜೇನ ನ ಕೇನಚಿತ್‌ | 
ಕೇವಲಾಗಮವಿಜ್ಞೇಯೋ ಭಕ್ತೈರೇವ ನ ಚಾನ್ಯಥಾ ॥ ಇತಿ ಬ್ರಹ್ಮಾಂಡೇ | 
ನೇಂದ್ರಿಯಾಣಿ ನಾನುಮಾನಂ ವೇದಾ ಹ್ಯೇವೈನಂ ವೇದಯಂತಿ II 
ಇತಿ ಪಿಪ್ಪಲಾದಶಾಖಾಯಾಮ್‌ ॥ 
(ವೇದನಿತ್ಯತ್ಪಮಪೌರುಷೇಯತ್ವಂ ಚ ಬಹುಪ್ರಮಾಣಸಿದ್ದಮ್‌) 
ತಥಾ ಹಿ ವಿಷ್ಣುತತ್ತ್ವವಿನಿರ್ಣಯಃ — 
ವಿಜ್ಞೇಯಂ ಪರಮಂ ಬ್ರಹ್ಮಜ್ಞಾಪಿಕಾ ಪರಮಾ ಶ್ರುತಿಃ । 
ಅನಾದಿನಿತ್ಯಾ ಸಾ ತಚ್ಚವಿನಾ ತಾಂ ನ ಸ ಗಮ್ಯತೇ ॥ ಇತಿ ಕಾತ್ಯಾಯನಶ್ರತಿಃ | ಇತಿ 
"ನಿತ್ಯಯಾತನಿತ್ಯಯಾ ಸೌತಿ', "ವಾಚಾ ವಿರೂಪಾ ನಿತ್ಯಯಾ', "ನಿತ್ಯಾ ವೇದಾಃ ಸಮಸ್ತಾಶ್ಚ ಶಾಶ್ವತಾ 
ವಿಷ್ಣುಬುದ್ಧಿಗಾಃ', "ವೇದೋ ನಿತ್ಯೋ ಧರ್ಮಮೂಲಮ್‌', "ವೇದೈಶ್ಚ ಸರ್ವೈೈರಹಮೇವ ವೇದ್ಯೋ 
ವೇದಾಂಶಕೃದ್‌ ವೇದವಿದೇವ ಚಾಹಮ್‌' ಇತಿ ಹಿ ಗೀತಾಯಾಮ್‌ | 


ತಥಾಹಿ ಗೀತಾತಾತರ್ಯನಿರ್ಣಯಃ — 
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ಸರ್ವೋತ್ಕರ್ಷೇ ದೇವದೇವಸ್ಯ ವಿಷ್ನೋರ್ಮಹಾತಾತ್ಸರ್ಯಂ ನೈವ ಚಾನ್ಯತ್ರ ಸತ್ಯಮ್‌ | 
ಅವಾಂತರಂ 3303p ತದನ್ಯತರ್ವಾಗಮಾನಾಂ ಪುರುಷಾರ್ಥಸ್ಪತೋತತಃ II 
ಇತಿ ಪೈಂಗಿಶ್ರುತಿಃ ।( ಉಪೋದ್ದಾತೇ) 
ತಥಾ ಹಿ ಆಥರ್ವಣಭಾಷ್ಯಮ್‌ — 
ಯಗಾದ್ಯಾ ಅಪರಾ ವಿದ್ಯಾ ಯದಾ ವಿಷ್ಣೋರ್ನ ವಾಚಕಾಃ। 


ತಾ ಏವ ಪರಮಾ ವಿದ್ಯಾ ಯದಾ ವಿಷ್ಣೋಸ್ತು ವಾಚಕಾ ॥ 
ಇತಿ ಪರಮಸಂಹಿತಾಯಾಮ್‌ | (ಮಂ 1) 
(ಸರ್ವಶಬ್ದಾಭಿಧೋ ಎಷ್ಟು) 
ತಥಾ ಹಿ ಮಹೆತರೇಯೋ ನಿಷದ್ವಾಷ್ಯಮ್‌ 
ಏಷ ಏವ ಸದಾ ಪಂಥಾ ಭಗವಾನ್ಚುರುಷೋತ್ತಮಃ। 
ನಿತ್ಯಂ ಸ್ವಪ್ರಾಪ್ತಿಹೇತುತ್ವಾತ್‌ ಕರ್ತೃತ್ವಾತ್‌ ಕರ್ಮ ಮಾತೃತಃ॥ 
ಬ್ರಹ್ಟೈಷ ಗುಣಪೂರ್ಣತ್ವಾತತ್ಯಂ ಸಾಧುಸ್ಟರೂಪತಃ I... 
ತೇಜಸಾ ಬೃಂಹಣಾದುಕ್ತೋ ವಿಷ್ಣುರಾದಿತ್ಯ ಇತ್ಯಪಿ॥..... 
ಅನ್ಯೇ ಸಿತಾ ತೃಪ್ವಿದತ್ವಾತಸ್ಮಾದ್ಯತ್ವಮಯೀಷ್ಯತೇ | 
ಶಿಲಾದ್ಲೇಷು ಸಿತೋ ವಿಷ್ಣುರ್ಭಾರದಾರ್ಡ್ಯಾದಿಕಾರಣಮ್‌ || 
ನೈವ ಚಿತ್ತಾದಿಕಸ್ಯಾತೋ ವೃಕ್ಷಾದ್ಯಾ ಉತ್ತಮಾಸ್ತತಃ II 
ವಿಶೇಷೋರಯಂ ಪದಾರ್ಥಾನಾಂ ನತು ವಿಷ್ಣೋಃ ಕಥಂಚನ 1... 
ಅನಿರುದಾದಿರೂಪೇಣ ಸ ವಿಷ್ಣುಃ ಪಂಚಧಾ 3: II 
309293 ಸ್ನಾಮಚಿತಿಶ್ನಂದನಗಸ್ತೆ CRA DOS ಪಥಕ್‌ | 
ಏಕೈಕಮೇವ ತದ್ರೂಪಮನಿರುದ್ದಾದಿಪಂಚಕಮ್‌ ॥ 
ಸ್ತಾವಾದಿಷ್ಟಪಿ ವಿಭುಃ ಪಂಚಧೆವ ವವಸಿತಃ। 
ಸಾವಾದೀನ್‌ ಪಂಚಕತಸಸಾದೇವ ಪ್ರಕುವರ್ತೇ ॥ 


ಲನ 


OWT MMO ತಮೇವೈಕಂ ಸ್ತೋತುಮೇವ DHS BS | 
ತತ್ರ ಯೇ ಸ್ತೋಮಶಬ್ದಾಶ್ಲ ಸಂಸ್ಥಿತಾ ಬಹುಕೋಟಯಃ ॥ 


Q 


(eL eL 


eL 


Qe 
ಪೃಥಕ್‌ಪೃಥಕ್‌ Ss & ವಿಷ್ಣೋಃ ಪ್ರಾದುರ್ಭಾವಾನ್‌ ಪ್ರಚಕ್ಷತೇ ll... 


£0 


ಸರ್ವಛಂದೋ5 ಭಿಧೇಯಶ್ಚ ಸರ್ವವೇದಾಭಿಧಸಥಾ। 
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ಸರ್ವಮುನ್ಯಭಿಧಶ್ಚೈವ ಸರ್ವವಸ್ತ್ರಭಿಧೋ ಹರಿಃ I... 

ಮೋಚಯಿತ್ವಾ ಸಮೀಪಂ ಹಿ ದ್ರಾವಯೇದ್‌ ವಾಸುದೇವಕಃ। 
ತೇನೋಪದ್ರವನಾಮಾಸ್‌ ನಿಧೀಯಂತೇ ಯತೋತಖಿಲಾಃ III 
ಮುಕ್ತಾ ನಾರಾಯಣೇ ದೇವೇ ತೇನಾಸ್‌ ನಿಧನಾಭಧಃ II... 

ಅಕಾರಃ ಪ್ರಥಮಂ ನಾಮ ವಿಷ್ಣೋಃ ಸರ್ವಗುಣಾನ್‌ ಬ್ರುವನ್‌ । 
ಸರ್ವದೋಷವಿರುದ್ಧತ್ವಾದ್‌ ಗುಣಾನಾಮನ್ಯತಾಮಪಿ॥ ..... 

ಪ್ರಣವಶ್ಚ ತಥೋಂಕಾರಃ ಪ್ರಧಾನಂ ನಾಮ ಚಕ್ರಿಣಃ | 

ಅಕಾರನಾಮಾ ನಾನ್ಯೋಶಸ್ತಿ ತಮೃತೇ ಪುರುಷೋತ್ತಮಮ್‌ ॥ 
ಬ್ರಹ್ಮರುದ್ರಾದಿನಾಮಾನಿ ಬ್ರಹ್ಮಾದಿಷ್ಯಪ್ಯಮುಖ್ಯತಃ | 

ವರ್ತಂತೇ ನ ತ್ವಕಾರೋಠ ಯಂ ವರ್ತತೇ ಕೇಶವಂ ವಿನಾ II 
ನಾರಾಯಣಾದಿನಾಮಾನಿ ನೃಣಾಂ ನಾಮಕ್ರಿಯಾಸ್ವಪಿ। 
ವಿಹಿತಾನ್ಯಕಾರೋ ನೈವಾಯಂ ವಿಹಿತಸ್ತಮೃತೇ ಪ್ರಭುಮ್‌ ॥ 
ವಾಯುರ್ಬ್ರಹ್ಮಾಪಿ ಚಾಕಾರದೇವತೇ ನ ತು ನಾಮಿನೌ। 

ಯಥಾ ವೇದಾಭಿಧೇಯೋತನ್ಯ್ಕೋ ವೇದಾಖ್ಯಾ ದೇವತಾ ಪರಾ Il 

ಏವಂ ನಾಮಾಭಿಮಾನೀತು ವಾಯುರ್ವಾಚ್ಯೋ ಜನಾರ್ದನಃ। 
ತಸ್ಮಾದ್‌ ಅ ಇತಿ MAH SOR: ಕೇವಲಮೇವ ಹಿ!” ಇತ್ಯಾದಿ ಬ್ರಹ್ಮಸಾರೇ 
ಸರ್ವಶಬ್ದಾನ್‌ ಹರೌ ನೇತುಂ ಕಸ್ಯ ದೇವಾನೃತೇ ಬಲಮ್‌ | 
ವಾಯ್ವಂತಾಸ್ತಾರತಮ್ಯೇನ ವಿಷ್ಣುನಾಮಾರ್ಥವೇದಿನಃ || ಇತ್ಯಾದ್ಯರ್ಧನಾರೀನಾರಾಯಣತಂತ್ರೇ 
ವಿರೂಪಾಕ್ಷಃ ಶಿವಃ ಸೂರ್ಯಃ ಸುರಾಚಾರ್ಯೋ ವಿನಾಯಕಃ। 
ಪುಂಡರೀಕೇಕ್ಷಣೋ ವಿಷ್ಣುಃ ಸಹಸ್ರಾಕ್ಷಃ ಸುರಾಧಿಪಃ॥ ಇತಿ ಚ ಸ್ಕಾಂದೇ ॥ 
ಯೋ ವಿಷ್ಣುರ್ಹದಯಮಿತಿ ಹೃದ್ಧತತ್ವಾತ್‌ ಪ್ರಕೀರ್ತಿತಃ | 

ಮಂತೃತ್ಥಾನ್ಮನ ಇತ್ಯೇವ ಯಚ್ಚ ४३३ AO ONT: II 

ಏತತನ್ನಿಹಿತತ್ವಾಚ್ಚ ಪೂರ್ಣತ್ವಾದಿತಿ ಕೀರ್ತಿತಃ। 

ಅತತ್ವಾಚ್ಚ ತತತ್ವಾಚ್ಚ ಸ ಇತೀನಾಮಕೇಶವಃ Il 

ಗುಣಾನಾಮುಚ್ಚಯೋ ಯಸ್ಮಾತೃ ಚ ಇತ್ಯೇವಶಬ್ಜಿತಃ | 
ಸಮ್ಮಗ್ಹ್ವಾನಸ್ವರೂಪತ್ವಾತ್‌ ಸಂಜ್ಞಾನಮಿತಿ ಕೀರ್ತಿತಃ II 
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ಆತತಜ್ಞಾನರೂಪತ್ಥಾದಜ್ಞಾನಂ ಭಗವಾನ್‌ ಹರಿಃ | 
ವಿವಿಧಜ್ಞಾನರೂಪತ್ವಾದ್‌ ವಿಜ್ಞಾನಮಿತಿ ಕೀರ್ತಿತಃ II 
eam ee 
ಪ್ರಕೃಷ್ಣಾತ್ಸಗುಣಜ್ಞಾನರೂಪಃ ಪ್ರಜ್ಞಾನಮುಚ್ಛತೇ | 
ಅವಿಸ jo SSoR CHO ಸ ದೃಷಿರ್ದರ್ಶನರೂಪತಃ || 
ಧ SDF CLO MNOS ಮತಿರ್ಮಾಸು ತತತ್ವತಃ (-ಮತಿರ್ಮಾಶ್ರುತತತ್ವತಃ) | 
ಮನುನಾಮ್ನಾಮಜಾದೀನಾಂ ಮನೀಷೇಶೋ ಯತೋ ಹರಿಃ II 
ರ್ವಪ್ರೇರಕರೂಪತ್ವಾಜ್ದೂತಿರಿತ್ಯಭಿಧೀಯತೇ | 
ರ್ವದೇಶೇಷು ಕಾಲೇಷು ABABA ಚ ಸರ್ವಶಃ॥ 
ಸಮಂ ರಮತ ಇತ್ಯೇವ ಸ್ಕೃತಿರ್ನಾಮ ಜನಾರ್ದನಃ। 
$25: X ಸರ್ವಕರ್ತೃತ್ವಾದಸುರವ್ಯಸನಾದ್ದರಿಃ | 
ಅಮೇಯಾನಂದರೂಪತ್ವಾತ್‌ ಕಾಮ ಇತ್ಯಭಿಧೀಯತೇ I 
ಅವಶಃ ಸ ಸ್ವತಂತ್ರತ್ವಾತ್‌ ತ್ರಯೋವಿಂಶತಿನಾಮಕಮ್‌ I 
ಯೋ ವೇದೈವಂ ಹರಿಂ ಸಮ್ಮಜ್ಜುಚ್ಛತೇರಖಿಲಸಂಸ್ಕತೇಃ I 
ಇತ್ಯೈತರೇಯಸಂಹಿತಾಯಾಮ್‌ (ಐ.ಭಾ. 2.5) 


= 
A 
- 
A 


ಪ್ರಿಕರ್ತೃತ್ವಾತ್‌ ಸಂಕಲ್ಪ ಅತಿ ಗೀಯತೇ ॥ 


ಸಂಧಾನನಾಮಾ ಸಂಧಾನಕರ್ತೃತ್ವಾತ್‌ ಪುರುಷೋತ್ತಮಃ। 


ಅಂತರೇವೇಕ್ಷಣಾಚೆ ರ್ಹೈವ ಸೋರಂತರಿಕೊ NS ಂತರಿಕ್ಷಗಃ || 


ಪೃಥಿವೀ BANAT ಪ್ರಧಿತತ್ನಾಜ್ನನಾರ್ದನಃ | 
Qe ಜ 
ಮುಖ್ಯಾರ್ಥತ್ವಾತ್‌ ಸರ್ವನಾಮ್ನಾಂ ಸರ್ವದೇವಾಭಿಧೋ ಹರಿಃ ॥ ...... 
ಗಾಂ ಧಾರಯಂಶ್ಚ ಗಂಧರ್ವೋ ಗಂಧರ್ವೇಷು ವ್ಯವಸ್ಥಿತಃ I 
ಮಾನನಾನ್ಮಾನುಷೋ ನಾಮ ಮಾನುಷೇಷು ಸ್ಥಿತೋ ಹರಿಃ Il 
ಪಾಲನಾತ್‌ ಪಿತೃ್ಸನಾಮಾತಸ್‌ ಪಿತೃಷ್ಟೇವ IDAZ: I... 
E s ಇ 
ಪೂರ್ಣತ್ಥಾದಾತ್ಮನಾಮಾಠಸೌ ಪ್ರತಿಮಾತ್ಟದಮುಷ್ಯ D II 
ಸಂಘಾತ ಆತಶಬೋಕೋ ಹ್ಲಸಿರಶಾಸಿನಾಮಕಃ। 
& ಎ > SP we 
ಅಸಿಸಿತೋ ಹರಿಃ ಸರ್ಶಸಂಸಿತಃ 355 Hows II 
ಇಇ eJ Q ow 
ಸರ್ಶಹೇತುತ್ತತಃ ಸರ್ಶನಾಮಾ ಸ ಭಗವಾನ್‌ ಹರಿಃ। 


eJ 


ಮಜ್ಜಾಸುಸ್ನಃ ಸ ಮಜ್ಜಾಖ್ಯೋ ०39०३० ಜನಯತೀತಿ ॐ II 
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ಸ ಏವ ಸರಸಂಸಶ ಸರಾಖ್ಯಃ ಸರತೇಃ ಪ್ರಭುಃ | 
c ಇಚ ०३ S c ~ 
ಪ್ರಮಾಣಂ ಸಾರಯೇದ್ಯಸ್ಥಾನ್ಮಾಂಸಾಖ್ಯೋ ಮಾಂಸಸಂಸ್ಥಿತಃ II 
& ಆಅ ಶೆ Q 
ಲೋಹಿತಾಖ್ಯೋ ರಕ್ತವರ್ಣೋ ಲೋಹಿತಸ್ಹೋ ಜನಾರ್ದನಃ | 
ಯಸ 
ಇತ್ಯೈತರೇಯಸಂಹಿತಾಯಾಮ್‌ | (2/8) 
ಅ ಇತ್ಯಾಕ್ರಿಯತೇ ಯಸ್ಮಾದ್‌ ವಾಸುದೇವೋ ಹ್ಯನಾಮಕಃ | 


ಸ ಚೇತನತಮತ್ತಾದ್ದಿ ಚಿತ್ರಮಿತ್ಯಭಿಧೀಯತೇ || 


-9 
ಸ ಏವ ಪುತ್ರಸಂಸ್ಥಶ್ಚ ಪುತ್ರನಾಮಾ ಜನಾರ್ದನಃ | 
ವರ್ಷಣಾದ್‌ ವರ್ಷಮುದ್ದಿಷ್ಠೊ 90 ಬಲನಾದ್‌ ಬಲನಾಮಕಃ II 


> ಲಪ ನನು ಹಾ ಫ್‌ 2 o 
ಸಏವ ಪಿತೃಸಂಸ್ಥ; TOS SO SIS NOD: l.. 


ತಾರಣಾತ್‌ ತೃಣನಾಮಾಠಸಾವಿತ್ಯಾದ್ಯೇಕೋಠ ಭಿಧೀಯತೇ II 
( TOOL COTY ಚಿತನರ್ವಶಬ್ದವಾಚ್ಯತ್ಪಂ ನಾಸ್ತಿ) 

ಸರ್ವನಾಮಾಂಪಿ ಭಗವಾನ್‌ ಸರ್ವಶಕ್ತಿಶ್ಚ ಸರ್ವವಿತ್‌ | 
ತಸ್ಕೈವ ಮುಖ್ಯನಾಮಾನಿ ಸಮಾಕೃಷ್ಯೇತರೇಷ್ಟಪಿ || 
ಉಪಚಾರಾತ್‌ ಪ್ರವರ್ತಂತೇ ವ್ಯವಹಾರಪ್ರಸಿದ್ದಯೇ। 
ತಥೈವ ಸರ್ವನಾಮಾನಿ ಪ್ರವರ್ತಂತೇ ಚ ಮಾರುತೇ॥ 
ನ ತಾವನ್ನುಖ್ಯವೃತ್ತೆ CI ಮುಖ್ಯತೋಶ ನನ್ಯವ್ಯಪೇಕ್ಷಯಾ | 
ಮುಖ್ಯತಃ ಸರ್ವನಾಮಾ ತು ವಿಷ್ಣುರೇಕೋ ನ ಚಾಪರಃ॥ 
ತಸ್ನಾತ್‌ ಪ್ರಾಣಾದಿಶಬ್ದಾಶ ವಿಷ್ಣಾವೇವ ಹಿ ಮುಖ್ಯತಃ। 

& Qe? ಣ 5 
ಅನ್ಯವ್ಯಪೇಕ್ಷಯಾ ವಾಯೌ ಮುಖ್ಯವೃತ್ತಿರ್ವಿಧೀಯತೇ || 

ತಥಾ ಹಿ ಗೀತಾತಾತ್ಪರ್ಯನಿರ್ಣಯಃ (7/3)— 

ಸರ್ವೇ ಮುಕ್ತಾ ಹರೇರ್ಭಕ್ತಾಸ್ಟೇಷು ಬ್ರಹ್ಮೈವ ಮುಖ್ಯತಃ | 
ವಿಷ್ಣೋಃ ಪರಮಭಕ್ಷಾಸ್ತು ತಸ್ಮಾ ಶೇವಘನೋ ಮತಃ II ಇತಿ Il 





ತಥಾ ಹಿ ಐತರೇಯಭಾಷ್ಯಮ್‌ (ದ್ವಿತೀಯಪ್ರಘಟ್ಟಕಃ) 
७7०३२००४३२१३, ಸೋತನಂತಗುಣ 858351 
ಪೃಥಜ್‌ ನಾಮಾನಿ ಯಸ್ಮಾತ್‌ ತದ್ಗುಣಾನೇವ ಪ್ರಚಕ್ಷತೇ ॥ ಇತ್ಯಾದಿ ಬ್ರಹ್ಮಾಂಡೇ II 
ಸರ್ವನಾಮಾಹಮಸ್ಮ್ಯೇಕ ಇತಿ ಜ್ಞಾನಂ ಮಮೋತ್ತಮಮ್‌ | 
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ಯಸ್ಮಾತ್‌ ಸರ್ವಗುಣತ್ತಂ ಸ್ಯಾತ್‌ ಸರ್ವನಾಮತ್ವವಏವ ತು॥ 

ನ ಹಿ ದೋಷಾಭಿಧಾಯೀನಿ ವಿಷ್ಣೋರ್ನಾಮಾನಿ ಕಾನಿಚಿತ್‌ । 
ಅದೋಷತ್ಥ್ವಾನ್ನಹಾವಿಷ್ಣೋರ್ನ ಸಾಮಾನ್ಯವಚಾಂಸ್ಕಪಿ॥ 

ಸರ್ವೋತ್ತಮಗುಣಾತ್ಮತ್ವಾತ್‌ ಸದಾ ನಾರಾಯಣಸ್ಯ ಹಿ। 

ಸರ್ವೋತ್ತಮಗುಣಾನೇವ ನಾಮಾನ್ಯಾಚಕ್ಷತೇ ಹರೇಃ ॥ ಇತಿ ಬ್ರಹ್ಮಾಂಡೇ॥ 

ಮಿನೋತಿ ತ್ರಾಯತೇ ಚೇತಿ ಮಿತ್ರಮಿತ್ಯಭಿಧೀಯತೇ I 

ತಸ್ಮಾದ್ಯೋಠಯಂ ವಿಜಾನಾತಿ ಸ ಮಿತ್ರಂ ತಸ್ಯ ನಾನ್ಯಥಾ Il ಇತಿ ಹಿ ಭಾರತೇ ॥ (2/1) 

"ತಾ ವಾ ಏತಾಃ ಸರ್ವಾಃ ಯಚಃ ಸರ್ವೇ ವೇದಾಃ ಸರ್ವೇ ಘೋಷಾಃ ಏಕೈವ ವ್ಯಾಹೃತಿಃ ಪ್ರಾಣ 
ಏವ ಪ್ರಾಣ ಖಚ ಇತ್ಯೇವ ವಿದ್ಯಾತ್‌' ಇತಿ ಸರ್ವನಾಮಾಭಿಧೇಯತ್ವಂ ಭಗವತ ಉಕ್ತಂ ನ ಚ 
ಸರ್ವಸ್ವ ಪತ್ವಮ್‌ | 

ತಥಾ ಹಿ ಮಹೇತರೇಯೋಪನಿಷದ್ಧಾಷ್ಯಮ್‌ 

ಉಕ್ತಂ ಚ ಭಾರತೇ - 

ಸೃಷ್ಟತ್ವಾಚ್ಚೈವ ಪಾತೃತ್ಥಾನ್ನಿಯಮಾಚ್ಚ ಪ್ರಕಾಶನಾತ್‌ | 

ಸರ್ವತ್ಸಮುಕ್ತಂ ವಿಷ್ಣೋಸ್ತು ನ ತು ಸರ್ವಸ್ವರೂಪತ'ಃ ಇತಿ ॥ ಇತಿ Il 
ಉಕ್ತಂ ಚ ಭಗವತಾ ವ್ಯಾಸೇನ -- 

ನಾನರ್ಥಕಃ ABLE WOSH ವರ್ಣೋ ವಾ ಕುತ್ರಚಿದ್‌ ಭವೇತ್‌ | 

ಪದಂ ವಾಕ್ಯಂ ಕುತಶ್ಚ ಸ್ಯಾನ್ನಾಲ್ಲಾರ್ಥಮಪಿ ಕುತ್ರಚಿತ್‌ II 

ಉಚ್ಚಾರಾದ್ಯರ್ಥಮಪಿ ವಾ ನಾಸ್ತಿ ಕಿಂಚಿತ್‌ ಸ್ವರಾದಿಕಮ್‌ | 

ಮಹಾರ್ಥಮೇವ ಸರ್ವಂ ಹಿ ವೇದೇವಾ ವದಿಕೇರಪಿ ವಾ॥ VSI 


ಯದ್ಯಷ್ಯಸ್ಯ ಹರೇಃ ಸರ್ವರೂಪಾಣ್ಯಷ್ಯಖಿಲೈರ್ಗುಣ್ಯೆಃ | 
ಪೂರ್ಣಾನ್ಯಥಾಪಿ ಚೈಕೈಕರೂಪೇಷು ಸ ಪೃಥಗ್ಗುಣಃ || 
ವ್ಯವಹಾರಾನ್‌ ಪೃಥಗ್ಗೇವಃ ಕರೋತೀವ ಹಿ ಲೀಲಯಾ I 
ತಸ್ಮಾತ್‌ ಪೃಥಗಿವಾಸ್ಯೇತಿ ನಾಮ ಎಷ್ಟೋ ಪರಾತ್ಮನಃ || 
ವರ್ಷಣಾತ್‌ ತು ನಿಧಾನಾತ್‌ ತುಸ ಏವೌಷಧಿನಾಮಕಃ। 
ವನನೀಯಪತಿತ್ವಾಚ್ಚ ಸಸೌವರ್ಣಸಂಧಾನಕರ್ಮಣಿ Il 


ಘರ್ಷಣಾತ್‌ ಸರ್ವಲೋಕಸ್ಯ ನೃಸಿಂ ಹೋ ಘರ್ಮ ಉಚ್ಛತೇ ll BS ಯಕ್ಷಂಹಿತಾಯಾಮ್‌ II 
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ತಥಾ ಹಿ ಬ್ರಹಸೂತ್ರಭಾಷ್ಯಮ್‌ (1/1/10) — 
ಸರ್ವೇ ವೇದಾ ಯುಕ್ತಯಃ ಸುಪ್ರಮಾಣಾ ಬ್ರಾಹ್ಮಂ ಜ್ಞಾನಂ ಪರಮಂ ತ್ವೇಕಮೇವ | 
ಪ್ರಕಾಶಯಂತೇ ನ ವಿರೋಧಃ ಕುತಶ್ಲಿದ್ದೇದೇಷು ಸರ್ವೇಷು ತಥೇತಿಹಾಸೇ' ಇತಿ ಪೈಂಗಿಶ್ರುತಿಃ ॥ 


Il ಅತಿ DOT I 


3K ಖೇ OK ಖಂ ಖಂ OK OK 


